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Abstract

This study analyzes the text of Numbers 10.11-14.45 in its pluriform state. A 

synchronous approach, using narratology, intertextuality and rhetorical criticism, are 

combined with a diachronic and comparative analysis. Numbers 10.11-14.45 was 

chosen for this study for several reasons.  First, the pericope as a whole has been very 

difficult to analyze using the traditional historical-critical methodologies of source 

criticism, redaction criticism and the history of traditions.  Scholarly consensus has not 

been reached on many issues.  Second, Numbers 10.11-14.45 is very rich in genre and 

thematic content, conflated in such a way as to give the different textual trajectories the 

possibility for exegetical emendations.  Third, the pericope is also rich in theological 

content, which has been interpreted intertextually.  The different textual trajectories 

have occasion to interact with these theological elements or as in some of the rewritten 

texts, to delete them altogether.  This gives opportunity for an analysis of these 

tendencies.  Finally, although witnesses to all textual trajectories are not available for 

every verse, in every era studied, a sampling of the varied materials is extant. This 

allows for a glimpse into the era of pluriform textual witnesses, from 300 B.C.E. to 100 

C.E.

The study first looks at the phenomenon of pluriformity, followed by a summary of 

the synchronous literary methodologies that are used in the investigation. The heart of 

the study then commences with a delimitation of the biblical unit to be studied, followed 

by a detailed analysis of Numbers 10.11-14.45 using synchronic methodologies.
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Chapter 1

Pluriformity and Methodology
1.1 Introduction

This study analyses the text of Numbers 10.11-14.45 in its pluriform state as 

witnessed in the Masoretic, Samaritan Pentateuch, Septuagint and significant Rewritten 

Biblical texts. A synchronous approach, using narratology and rhetorical criticism has 

been combined with intertextuality which has diachronic aspects. 

Num 10.11-14.45 was chosen for this study for several reasons.  First, the pericope 

as a whole has been very difficult to analyse using the traditional historical-critical 

methodologies of source criticism, redaction criticism and the history of traditions.  The 

unit has been understood as evidencing signs of new documentary sources that have 

been intricately conflated after a relatively consistent pattern of Priestly material in Num 

1.1-10.10.  Source-critical scholarship has posited Yahwist, Elohist, multiple Priestly 

sources along with the possibility of some unique documents or redactions to account 

for the present state of the text. Needless to say scholarly consensus has not been 

reached on many of these issues.  Second, Num 10.11-14.45 is very rich in genre and 

thematic content, conflated in such a way as to give the different textual trajectories the 

possibility for exegetical emendations.  Israelite marching orders, lists of leaders, 

familial interactions, dialogues of differing parties, poetic insets are but a of few of the 

genres in this unit.  These genres have been combined with themes such as relationships 

with foreigners, prophets and prophesying, and militaristic themes including spy reports 

and actual military reconnaissances.  Third, the pericope is also rich in theological 

content, which has been interpreted intertextually.  Theological themes such as 

revelation, sin, judgement and forgiveness are all fertile topics for the pluriform 

witnesses to show distinctive perspectives or as in some of the rewritten texts, to delete 

them altogether.  This gives opportunity for an analysis of these tendencies.  Fourth, 

Num 13-14 plays an especially significant role in the larger structure and message of the 

book of Numbers. It is here that on account of their lack of faith, the Exodus generation 

Israelites are doomed to wander in the wilderness, while a hope for a more faithful 

future is placed in the hands of the second generation.  In fact Eckart Otto notes "the 

story of the emissaries to the promised land in Num 13-14 and Dtn 1,19-46 had a key-
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function in the plot of the Pentateuch,"1 expanding its significant beyond the book of 

Numbers.  Finally, although witnesses to all textual trajectories are not available for 

every verse, in every era studied, a sampling of the varied materials is extant. This 

allows for a glimpse into the era of pluriform textual witnesses, from 300 B.C.E. to 100 
C.E.

The study will first look at the phenomenon of pluriformity, followed by a summary 

of the synchronous literary methodologies that will be used in the investigation. The 

heart of the study is a detailed analysis of Numbers 10.11-14.45 using synchronic 

methodologies.

1.2 The Phenomenon of Pluriformity

In 1886, Abraham Kuenen, after investigating the multiple textual traditions of the 

Old Testament, foresaw an important aspect of modern textual studies of the Pentateuch 

when he observed that “the text of the Hexateuch, not only here and there but 

throughout, was handled with a certain freedom in the third century, and yet more so 

previously, being still subject to what its guardians considered amendments.”2  Although 

written before the discovery of the Dead Sea Scrolls in the Judean desert, Kuenen 

realized that the state of the three known textual trajectories (the Samaritan Pentateuch, 

the Septuagint and the Masoretic Text) pointed to an earlier period of a "relatively high 

degree of freedom," or what William McKane has labeled, the "rolling corpus"3 of the 

third century B.C.E. Abraham Geiger, another earlier scholar, like Kuenen, contrasted 

the later period of textual stability and careful handling with those of an earlier era 

where an arbitrariness existed. In his words: 
Die spätere ausserordentliche Sorgfalt für die Reinhaltung des Bibeltextes darf uns nicht zu 
einem Rückschlusse auf die früheren Zeiten verleiten. In der älteren Zeit ist die Behandlung 
des Textes eine weit selbstständigere, ja oft willkürliche gewesen, und die spätere Sorgfalt ist 
gerade als eine heilsame Reaction gegen dieses lange fortgesetzte Verfahren der 
eigenmächtigen Textesgestaltung aufgetreten.4

This textual fluidity may be called pluriformity, when specific textual (shorter or 

longer readings) and linguistic (orthographic and morphologic) traits are shared by a 

group of manuscripts synchronically (text types) and diachronically (textual traditions). 
1 Eckart Otto, "The Pentateuch in Synchronical and Diachronical Perspectives: protorabbinic scribal 

erudition mediating between Deuteronomy and the priestly code," in Das Deuteronomium zwischen  
Pentateuch und Deuteronomistischem Geschichtswerk, ed. Eckart Otto and Reinhard Achenbach 
(Göttingen: Vandenhoeck & Ruprecht, 2004), 19.

2 Abraham Kuenen, An Historico-Critical Inquiry into the Origin and Composition of the Hexateuch 
(London: MacMillan, 1886), 315.

3 William McKane, A Critical and Exegetical Commentary on Jeremiah, Vol. 1, ICC (Edinburgh: T. 
& T. Clark Limited, 1986), l-lxxxiii. McKane is referring specifically to the book of Jeremiah.

4 Abraham Geiger, Urschrift und Übersetzungen der Bibel in ihrer Abhängigkeit von der innern  
Entwicklung des Judenthums (1857; reprint Boston: Adamant Media Corporation, 2001), 97.
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The importance of this perspective was emphasized by Frank Cross's statement that 

"any reconstruction of the history of the biblical text before the establishment of the 

traditional text in the first century A.D., must comprehend this evidence: the plurality of 

text-types, the limited number of distinct textual families, and the homogeneity of each 

of these textual families over several centuries of time."5  Two things, however, need to 

be clarified concerning Cross's statement. First, he follows this statement with the 

introduction of the local texts theory, which geographically mitigates the significance of 

the plurality of texts. Second, Cross's usage of such terms as "text-types" and "textual 

families" are problematic, as has been pointed out by David W. Gooding.6 

Cross's recognition of the plurality of texts that existed during the period that was 

evidenced in the cache of biblical scrolls and fragments from the Judean desert was an 

important confirmation of the suggestions of such scholars as Kuenen and Geiger, but it 

was not immediately recognized by those initially studying the scrolls. Earlier on, the 

variants in such scrolls as 1QIsaa were viewed as errors and scribal mistakes. In 1950, 

Orlinsky wrote, "where the text of St. Mark's goes its own way from the Masoretic text, 

it is because, in addition to faulty copying and spelling, faulty memory was at work."7 

Recent works such as those by Pulikottil8 and Flint,9 find the variants, when correctly 

established, to be significant, thereby taking seriously the pluriformity of the texts of the 

book of Isaiah in this earlier period.

A further development can be seen in the studies undertaken by Emanuel Tov, who, 

in many articles and books,10 has presented a new perspective on the biblical texts of the 

Dead Sea scrolls and the development of the Old Testament text. Tov argues that the 
5 Frank Moore Cross, "The Contribution of the Qumran Discoveries to the Study of the Biblical Text," 

in Qumran and the History of the Biblical Text, eds. Frank Moore Cross and Shemaryahu Talmon 
(Cambridge: Harvard University Press, 1975), 282. Cross repeats the above statement almost verbatim in 
Frank Moore Cross, "The Fixation of the Text of the Hebrew Bible," in From Epic to Canon: History and 
Literature in Ancient Israel (Baltimore and London: The Johns Hopkins University Press, 1998), 211. 
Eugene Ulrich has recently offered more cogent operational definitions for the terms textual tradition, text 
type, and text families in his article, "Two Perspectives on two Pentateuchal Manuscripts from Masada," 
in Emanuel: Studies in Hebrew Bible, Septuagint and Dead Sea Scrolls in Honor of Emanuel Tov, ed. 
Robert A. Kraft, Shalom M. Paul, Lawrence H. Schiffman, Eva Ben-David, and Weston W. Fields 
(Leiden: E. J. Brill, 2003), 453-464.

6 D. W. Gooding, "An Appeal for a Stricter Terminology in the Textual Criticism of the Old 
Testament," JSS (1976), 15-25. James R. Davila, "Text-type and Terminology: Genesis and Exodus as 
Test Cases," RevQ 16 (1993), 3-37 has taken up Gooding's proposal to use terminology and analytical 
procedures borrowed from New Testament text criticism. 

7 H. M. Orlinsky, "Studies in the St Mark's Isaiah, pt. 1," JBL 69 (1950), 165.
8 Paulson Pulikottil, Transmission of Biblical Texts in Qumran: The Case of the Large Scroll 1QIsaa, 

JSPSup 34 (Sheffield: Sheffield Academic Press, 2001).
9 Peter W. Flint, "The Book of Isaiah in the Dead Sea Scrolls," in The Book as Book: The Hebrew 

Bible and the Judaean Desert Discoveries, ed. Edward Herbert and Emanuel Tov (London: The British 
Library and Oak Knoll Press, 2002), 229-251.

10 Emanuel Tov, The Text-Critical Use of the Septuagint in Biblical Research, 2nd ed., JBS 8 
(Jerusalem: Simor, 1997); Emanuel Tov, Textual Criticism of the Hebrew Bible (Minneapolis: Fortress 
Press, 1992).
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aforementioned "three textual traditions,"11 is no longer a viable approach. The Dead 

Sea scrolls have shown us that the "three" are "just three texts of the O.T., similar to 

other texts which were current in the Second Temple period,"12 and that there was a 

"great variety of texts for each book"13 during this period. Language14 such as 

"recensions," and "text-types," should give way to such "minimal terms . . . as source, 

textual witness or simply text."15

However, Tov does give a grouping of these texts instead of an infinite number of 

isolated manuscripts. For example, a proto-Masoretic16 group was extant at Qumran. 

This group is characterized as being one in which changes were not made after a certain 

period. Tov indicates that "some forty percent of the Qumran texts reflect the tradition 

of  with regard to orthography and content, though not in paragraphing."17 Similarly, 

there were texts that link closely with the  at Qumran which were also conservative 

when it came to emendations.18  This group is very small in number, which makes 

definitive analysis difficult. Tov cautiously writes, "they are not in the nature of a 

closely-knit textual family like the MT group, nor a scribal school like the texts written 

in the 'Qumran practice,' but they represent individual copies that in the putative stemma 

of the biblical texts happened to be close to the Hebrew text from which G was 

translated."19 Finally, 4QpaleoExm, 4QNumb, and 4QDeutn can be labeled Pre-Samaritan 

and eventually linked with the Samaritan Pentateuch.20  It represents a "free approach to 

the biblical text," which "allowed for orthographic modernization, as well as contextual 

11 Emanuel Tov, "A Modern Textual Outlook Based on the Qumran Scrolls," HUCA 53 (1982), 13. 
The three refer to the Masoretic, Samaritan and Septuagint type when dealing with the Pentateuch while it 
is only the Masoretic and the Greek Bible when dealing with the rest of the Old Testament.

12 Tov, "A Modern Textual Outlook," 24.
13 Tov, "A Modern Textual Outlook," 25.
14 Gooding had made this challenge back in 1976 in response especially to Frank M. Cross. See 

Gooding, "An Appeal for a Stricter Terminology,” 15-25.
15 Tov, "A Modern Textual Outlook," 24.
16 Some have suggested proto-Rabbinic or prae-Masoretic. See especially Frank M. Cross, "Problems 

of Method in Textual Criticism of the Hebrew Bible," in The Critical Study of the Sacred Texts, ed. W. 
Doniger O'Flaherty (Berkeley: Graduate Theological Union Berkeley, 1979), 39-40. Cross writes: "The 
term 'proto-Masoretic', often used by scholars, including the writer, for . . . a pre-Christian textual family, 
is ambiguous or misleading and should be dropped. That is, they reflect closely the textual tradition which 
was taken up and fixed by the Rabbis."

17 Emanuel Tov, "Groups of Biblical Texts Found at Qumran," in Time to Prepare the Way in the  
Wilderness. Papers on the Qumran Scrolls by Fellows of the Institute for Advanced Studies of the Hebrew  
University, Jerusalem, 1989-1990, eds. Devorah Dimant and Lawrence H. Schiffman, STDJ 16 (Leiden: 
E. J. Brill, 1995), 90.

18 See Sebastian Brock, "To Revise or Not to Revise: Attitudes to Jewish Biblical Translation," in 
Septuagint, Scrolls and Cognate Writings: Papers Presented to the International Symposium on the  
Septuagint and Its Relations to the Dead Sea Scrolls and other Writings, ed. George J. Brooke and 
Barnabas Lindars (Atlanta: Scholars Press, 1992), 301-338.

19 Tov, "Groups of Biblical Texts," 97.
20 These are now called "Pre-Samaritan Texts" by Tov in Textual Criticism, 115.
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and grammatical changes, including harmonizations of various types."21 This "text-

type," which has only been found in Palestine, was also used in "4Q Rewritten 

Pentateuch a, b (4Q158, 4Q364)."22 Tov, along with others, has also identified two 

additional groups of significance. One group was written in the Qumran style of 

orthography and morphology.23 This group includes 4QNumb which as a "text-type" 

may be considered pre-Samaritan, but nevertheless its orthography and morphology is 

in line with the distinctive Qumran traits that are found in the sectarian literature. The 

other grouping found within the Dead Sea Scrolls corpus has been labeled the "Non-

Aligned Texts" or "independent" texts. Tov describes these as those texts that "agree 

sometimes significantly, with  against the other texts, or they agree with  and/or  

against the other texts, but the non-aligned texts also disagree with the other texts to the 

same extent. They furthermore contain readings not known from one of the other texts 

or groups."24 Tov lists such texts as 4QDeutb, c, h, k, 4QIsac, 4QXIIc, e, 4QDana as having 

the characteristically "inconsistent patterns of agreement and disagreement with ,  

and ."25 4QDeutj, n, 4QJosa, 4QJuda, 4QSama and 5QDeut, however, have significant 

independent readings. Tov claims that this grouping is found in twenty-five percent of 

the extant Dead Sea Scrolls.26

Tov's five-fold classification of the extant biblical texts from the Judean desert 

argues for a pluriform textual terrain at least during the period 250 B.C.E. to 100 C.E. It 

is, however, important to note that Tov's percentages of the textual witnesses has 

evolved based on methodological refinement and scholarly interaction.27

21 Tov, Textual Criticism, 26. Further work on the harmonistic texts are found in Bénédicte 
Lemmelijn, "The So-Called "Major Expansions" in SamP, 4QpaleoExodm and 4QExodj of Exod 7:14-
11:10: On the Edge between Textual Criticism and Literary Criticism,” in X Congress of the  
International Organization for Septuagint and Cognate Studies, Oslo, 1998, ed. Bernard A. Taylor 
(Atlanta: Society of Biblical Literature, 2001), 429-439; Emanuel Tov, "The Nature of the Large-Scale 
Differences between the LXX and MT S T V, Compared with Similar Evidence in Other Sources," in The 
Earliest Text of the Hebrew Bible: The Relationship between the Masoretic Text and the Hebrew Base of  
the Septuagint Reconsidered, ed. Adrian Schenker (Leiden and Boston: Brill, 2003), 121-143; Emanuel 
Tov, "Rewritten Bible Compositions and Biblical Manuscripts, with Special Attention to the Samaritan 
Pentateuch," DSD 5, no. 3 (1998), 334-354; Esther Eshel and Hanan Eshel, "Dating the Samaritan 
Pentateuch's Compilation in Light of the Qumran Biblical Scrolls," in Emanuel: Studies in Hebrew Bible,  
Septuagint and Dead Sea Scrolls in Honor of Emanuel Tov, ed. Robert A. Kraft, Shalom M. Paul, 
Lawrence H. Schiffman, Eva Ben-David, and Weston W. Fields (Leiden: E. J. Brill, 2003), 215-240; 
Esther Eshel, "4QDeutn – A Text that Has Undergone Harmonistic Editing," HUCA 62 (1991), 117-154.

22 Tov, "Groups of Biblical Texts," 98.
23 Emanuel Tov, Textual Criticism, 114.
24 Tov, Textual Criticism, 116. See also Elizabeth Owen, "4QDeutn: A Pre-Samaritan Text?," DSD 4, 

no. 2 (1997), 162-178 and Sidnie White Crawford, "A Response to Elizabeth Owen's "4QDeutn: A Pre-
Samaritan Text?" DSD 5, no. 1 (1998), 92-94.

25 Tov, "Groups of Biblical Texts," 98.
26 Tov, "Groups of Biblical Texts," 98. 
27 See Ellis Brotzman, review of Textual Criticism of the Hebrew Bible, by Emanuel Tov, JETS 44, 

no. 4 (2001), 719. Also compare the percentages in the following studies: Tov, "Groups of Biblical 
Texts," 90, 96;  Emanuel Tov, "Scriptures, Text," Encyclopedia of the Dead Sea Scrolls, ed. Lawrence H. 
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Another potential grouping is that of the so-called "Rewritten Bible," which tends to 

be highly interpretative. Michael Segal gives an overarching description to this literary 

block by stating that it "has come to denote the many genres of Second Temple texts 

related to the Bible, ranging from compositions closely connected to the biblical text, to 

paraphrases, in which biblical terminology is present, all the way to expansions of 

stories which use the biblical narrative as a springboard for the creation of an essentially 

new story."28 G. Vermes, at the conclusion of a study of different depictions of the life 

of Abraham in the Second Temple era, posits that the "rewritten Bible" was produced 

"in order to anticipate questions, and solve problems in advance, the midrashist inserts 

haggadic development into the biblical narrative - an exegetical process which is 

probably as ancient as scriptural interpretation itself."29 These varied literary works are 

interesting in that they may have a variety of non-Masoretic textual foundations.30 

Therefore, they cut across Tov's five-fold classification. Furthermore, as Erich Gruen 

has noted concerning the Hellenistic Jewish writings that may be classified within this 

group, "the fluidity of the tradition . . . give[s] impetus to writers eager to reshape and 

revivify narratives long familiar but conveniently adaptable,"31 locking them into the 

dynamic textual pluriformity. Kristine De Troyer takes on the challenge of re-imaging 

"Rewritten Scripture" when she argues that "calling a text rewritten sets up a dichotomy 

between biblical and non-biblical text, between the texts which are being rewritten – the 

source texts – and the rewritten texts themselves – the (new) final product. This is, in 

my opinion, a false dichotomy, for the biblical text is often nothing other than a 

rewritten text itself."32 This perspective moves beyond pluriformity and postulates a 

totally fluid state to the texts.

Shemaryahu Talmon has applied this recent interest in the so-called re-written texts, 

Schiffman and James C. VanderKam, Volume 2 (Oxford and New York: Oxford University Press, 2000), 
833-4; Emanuel Tov, "The Biblical Texts from the Judaean Desert: An Overview and Analysis of the 
Published Texts," in The Bible as Book: The Hebrew Bible and the Judaean Desert Discoveries, ed. 
Edward D. Herbert and Emanuel Tov (London: The British Library & Oak Knoll Press in association 
with The Scriptorium: Center for Christian Antiquities, 2002), 153; and Emanuel Tov, Scribal Practices  
and Approaches Reflected in the Texts Found in the Judean Desert, ed. Florentino Garcia Marinez, STDJ 
54 (Leiden and Boston: Brill, 2004), 276.

28 Michael Segal, "Biblical Exegesis in 4Q158: Techniques and Genre," Textus 19 (1998), 45.
29 G. Vermes, Scripture and Tradition in Judaism, SPB 4 (Leiden: E. J. Brill, 1973), 95. Vermes's 

definition and analysis includes the Targums, but it seems to me that: 1) the Targums are based on the so-
called MT; and 2) in the Targums a clear demarcation is made between biblical text and commentary.

30 Daniel J. Harrington, "The Bible Rewritten," in Early Judaism and Its Modern Interpreters, ed. 
Robert Kraft and George Nickelsburg (Philadelphia: Fortress Press and Atlanta: Scholars Press, 1980), 
240-41.

31 Erich S. Gruen, Heritage and Hellenism: The Reinvention of Jewish Tradition (Berkeley: University 
of California Press, 1998), 110.

32 Kristin De Troyer, Rewriting the Sacred Text: What the Old Greek Texts tell us about the Literary  
Growth of the Bible, SBLTCS 4 (Atlanta: Society of Biblical Literature, 2003), 1.
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especially those found at Qumran, and generalizes on the attitude of the readers.
It is my thesis that the so-called 're-read,' 're-written,' etc. Bible-related works are mostly 
crystallizations of literary traditions, parallelling (sic) presentations of these same traditions in the 
books of the Hebrew Bible, but not necessarily derived from them. Rather, their preservation at 
Qumran evinces the Covenanters' basic biblical ethos. Both to the ancient Israelites and to the 
members of the yah ad the presence of variant formulations of stories, themes, etc. in their 
collection of biblical books was not considered a matter for concern.33

Talmon, however, contrasts this attitude – that is not disturbed by the pluriformity nor 

the fluidity of the textual witnesses in the Qumran era – with that which develops in 

normative Judaism as depicted in  rabbinic writings. Here, large scale differences were 

no longer tolerated.34 

Eugene Ulrich summarizes the salient points and significances of this biblical 

pluriformity as they have been brought to light by the Dead Sea Scrolls, with the 

following theses:
1. Virtually all the biblical books are the result of a lengthy compositional process . . . which 

developed over centuries at the hands of multiple authors and creative scribes and editors.
2. The scrolls of the Scriptures from Qumran have shown us many surprising differences from 

the Masoretic textus receptus.
3. The present situation in scholarship is that there is a need for a revised mentality and for a 

paradigmatic revision in our categories and criteria. . . .  The common default mentality of biblical 
scholars is that the Masoretic Text is the standard text and canon of the Hebrew Bible, and that 
texts which are not identical to the Masoretic Text are sectarian, or vulgar, or nonbiblical. . . .

4. The scrolls fit neatly and coherently into the picture of the scriptural text painted by the 
other ancient sources available prior to their discovery: the SP, the LXX, the quotations in the NT, 
and Josephus's Jewish Antiquities.

5. The Qumran scriptural scrolls show no sign of alleged "sectarian" influences. They are 
representative of the text of the Scriptures of general Palestinian Judaism in the late Second 
Temple period. . . .

6. There was no standard text of the Bible in the late Second Temple period. The Masoretic 
Text is not the central text of the Hebrew Bible . . . though it long appeared to be.  The Masoretic 
Text is a chance collection from a wide pool of circulating texts.

7. The scrolls of the Scriptures from Qumran provide manuscript evidence for the latter stages 
of the lengthy compositional process elaborated by critics and commentators for the various books 
since the Enlightenment.

8. There were two main periods of the biblical text: the first period is that of the composition 
and growth of the biblical text, which continued at least up to the destruction of the temple in 70 
C.E. or up to the end of the first century, or perhaps up to the Second Revolt in 132-135.  The 
second period is that of the uniform text from each book that perdured to become the consonantal 
text of the Masoretic collection. 

9. Some manuscripts may be biblical that we were told were not biblical.35

Each of the above points that Ulrich raised may be debated and further clarified; 

however, their cumulative weight is significant and their full application to biblical 

exegesis and textual criticism has not been fully realized. Scholarship continues to 

33 Shemaryahu Talmon, "The Transmission History of the Text of the Hebrew Bible in the Light of 
Biblical Manuscripts from Qumran and Other Sites in the Judean Desert," in The Dead Sea Scrolls: Fifty  
Years After their Discovery, ed. Lawrence H. Schiffman, Emanuel Tov, and James C. VanderKam 
(Jerusalem: Israel Exploration Society, 2000), 47.

34 Talmon, "The Transmission History," 47-49.
35 Eugene Ulrich, "The Text of the Hebrew Scriptures at the time of Hillel and Jesus," in Congress  

Volume: Basel, 2001, ed. A. Lemaire, VTSup 92 (Leiden: Brill, 2002), 85-107.
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investigate the compositional processes of biblical texts in general, and new theories 

concerning the redaction and development of the Pentateuch have been voluminous. 

However, even the most creative have not considered the ramifications of a pluriform 

textual heritage that is evident from the third century B.C.E. to the first century C.E. 

Ulrich is more interested in the text-critical development, an important task. However, 

the exegetical significance is yet to be explored.

George Brooke has proposed that the study of the Qumran scrolls indicates that 

exegetically significant variants existed in the late Second Temple era and that they 

should be used to understand biblical texts.36 This would mean that the ridged division 

between higher and lower criticism needs to be breached. To further this venture, 

Brooke enumerates seven theses: 1) "classify variants suitably"; 2) "give up the pursuit 

of the original text"; 3) "recognize the role of the Samaritan Pentateuch and the 

versions"; 4) "reassess the role of the scribes"; 5) "resist eclectic editions"; 6) "abandon 

canonical lenses"; 7) "end and transform the distinction between higher and lower 

criticism".37 These proposals open the door for the use of pluriform witnesses to better 

understand biblical texts for several reasons. First, the pursuit of an original text tends to 

diminish the value of exegetically significant readings among the pluriform witnesses 

and focuses more on a hypothetical Urtext. This Urtext is often presented as a form of 

the Masoretic tradition, limiting the analysis to one textual trajectory. However, 

readings from the Samaritan Pentateuch as well as the Septuagint tradition, were extant 

in some form during the late Second Temple era and may point toward alternative 

understands of the development of the text. Second, pluriform based analysis of texts 

are more open to input from non-canonical materials in the form of both the rewritten 

Bibles and others materials.  This provides another insight into both early interpretations 

of the biblical traditions as well as indicating the general fluidity of the traditions.

Brooke's study does; however, yield several practical problems. The suggestion that 

the role of the scribe should be recognized and eclectic texts be avoided is difficult 

when early manuscript evidence is fragmentary. This is especially true for the study of 

the book of Numbers as well as most books of the Hebrew Bible. Furthermore, the 

larger interpretative issues of a major textual trajectory may be lost within the unique 

aspects of a single manuscript. Studies are necessary on both the micro and the macro 

levels. This pluriform analysis will deal more on the macro level, investigating the 
36 George Brooke, "The Qumran Scrolls and the Demise of the Distinction between Higher and Lower 

Criticism," in New Directions in Qumran Studies : Proceedings of the Bristol Colloquium on the Dead  
Sea Scrolls, 8-10 September 2003, ed. Jonathan Campbell, William John Lyons and Lloyd Pietersen, 
LSTS 52 (London and New York: T. & T. Clark, 2005), 30.

37 Brooke, "The Qumran Scrolls," 31-42.
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uniqueness of the larger textual trajectories.

1.3 Methodology

In this thesis, I will examine Numbers 10.11-14.45 as extant in the major witnesses, 

including the , ,  and Josephus' Jewish Antiquities. The Targumim and other 

related Rewritten Bible sources will be used secondarily, where they may assist in 

understanding the major witnesses. I will attempt to analyse each of the textual 

trajectories without an explicit agenda to eclectically merge the witnesses and an 

attempt to establish an original reading.

An initial problem to this approach is that the pluriform witnesses themselves are not 

of the same textual nature.  The Masoretic tradition has its primary textual source for 

Num 10.11-14.45 in the medieval manuscript of the codex Leningradensis. Earlier 

fragments of this tradition is extant in the 4QLev-Numa with portions of 10.13-23; 11.4-

5, 16-22; 12.3-11 and 13.21 available.38 However the fragmentary nature of this scroll 

makes it impossible to analyse synchronically. Therefore I will be using the codex 

Leningradensis with some cautions.  Since vowel points and accentuation markers 

developed after the 100 C.E. period they will only be used secondarily, while the bulk of 

the analysis will be based on the consonantal text. The sense divisions, the setumah and 

petuh 9ah of , will be used as representing interpretative devises that existed in at least 

the 250 B.C.E. to 100 C.E.,39 although it can be debated whether those in  can be dated 

as such. The Palestinian sedarim and the Babylonian parashot will be understood as 

having developed after the setumah and petuh9ah.

The study of the Samaritan Pentateuch has it own specific issues. The standard 

critical edition of the  is an eclectic text40 that has often leaned toward a  reading 

when there was a lack of scribal uniformity.41 Therefore I have used Abraham Tal's The 

Samaritan Pentateuch, Edited According to MS 6 (C) of the Shekhem Synagogue, which 

38 Eugene Ulrich, Frank Moore Cross, James R. Davila, Nathan Jastram, Judith E. Sanderson, and 
Emanuel Tov, ed. Qumran Cave 4-VII: Genesis to Numbers, DJD XII (Oxford: Clarendon Press, 1994), 
169-70. See Dana M. Pike, "The Book of Numbers at Qumran: Texts and Context," in Current Research  
and Technological Developments on the Dead Sea Scroll: Conference on the Texts from the Judean  
Desert, Jerusalem, 30 April 1995,  ed. Donald W. Parry and Stephen D. Ricks (Leiden: E. J. Brill, 1996), 
166-93.

39 Josef M. Oesch, Petucha und Setuma: Untersuchungen zu einer überlieferten Gliederung im 
hebräischen Text des Alten Testaments, OBO 27 (Göttingen: Vandenhoech and Ruprecht, 1979), 337, 
dates it back to the final form of the text.

40 A. F. von Gall, Der hebraisch Pentateuch der Samaritaner (Giesser: Vormals J. Ricker, 1918).
41 On the problem of scribal uniformity see Abraham Tal, "Divergent Traditions of the Samaritan 

Pentateuch as Reflected by Its Aramaic Targum," JAB 1 (1999): 298. See also Abraham Tal, "The 
Hebrew Pentateuch in the Eyes of the Samaritan Translator," In The Interpretation of the Bible: The  
International Symposium in Slovenia, ed. J. Kraovek, JSOT Supplement Series no. 289, (Sheffield: 
Sheffield Academic Press, 1998), 341-55.

9



represents one manuscript.42  Also the Samaritan Targumim43 will be used to help clarify 

ambiguous readings in the . Early forms of the  have been identified with 4QNumb44 

and 4Q364-4Q367,45 the so-called "Rewritten Pentateuch" as primary representations of 

the proto- textual trajectory. Once again these manuscripts are fragmentary for Num 

10.11-14.45 so the later medieval tradition has had to be used. 

Finally the Septuagint posses a larger problem in that rather than using a single 

manuscript, the eclectic text of Göttingen edition46 has been used.47 This means that 

medieval manuscripts are being compare with a reconstructed text. Furthermore this 

critical edition has not included sense divisions to clarify possible early interpretations. 

Unlike a study of a specific manuscript, this investigation of the pluriform witnesses 

is an attempt to explore the larger macro level differences between major trajectories 

that existed in the period 300 B.C.E. to 100 C.E., after the development of the so-called 

final form. The inability to work directly with manuscripts dating from this period is 

unfortunate, however it is believed that the medieval manuscripts of the Hebrew 

traditions and the eclectic Greek text represent a close proximity to those trajectories, 

sufficient for macro analysis.

The texts themselves will be investigated in chapters 3-6, dividing the larger unit 

Num 10.11-14.45 into the following subunits for convenience: Num 10.11-36; 11.1-35; 

12.1-16 and 13.1-14.45. It is in chapter 2 that the divisions into these subunits will be 

discussed. First the major modern scholarly approaches to the delimitation of the larger 

pericope and its subunit will be introduced. Second, ancient methods of textual 

delimitation will also be considered. Further detailed delimitations will be discussed 

both from a narratological and rhetorical perspective in chapters 3-6, since these 

methods may necessitate differing subunits. 

In chapters 3-6, the major witnesses will be analysed using a 'horizontal' approach. I 

42 Abraham Tal, The Samaritan Pentateuch, Edited According to MS 6 (C) of the Shekhem Synagogue, 
Texts and Studies in the Hebrew Language and Related Subjects 8 (Tel Aviv: University of Tel Aviv, 
1994).

43 Abraham Tal, The Samaritan Targum of the Pentateuch: A Critical Edition (Tel-Aviv: Tel-Aviv 
University, 1980-83). 

44 Nathan Jastram, "The Book of Numbers from Qumran, Cave IV (4QNumb)" (Ph.D. diss., Harvard 
University, 1990); Ulrich, Qumran Cave 4-VII and Nathan Jastram, "A Comparison of two "Proto-
Samaritan" Texts From Qumran: 4QPaleoExodm and 4QNumb," DSD 5 (1998), 264-89.

45 See Emanuel Tov, "Rewritten Bible Compositions and Biblical Manuscripts, with special attention 
to the Samaritan Pentateuch,” DSD 5, no. 3 (1998), 334-54; Emanuel Tov, "Biblical Texts as Reworked 
in some Qumran Manuscripts with Special Attention to 4QRP and 4QParaGen-Exod," in The Community  
of the Renewed Covenant: the Notre Dame Symposium on the Dead Sea Scrolls, ed. Eugene Ulrich and 
James VanderKam (Notre Dame: University of Notre Dame Press, 1994), 111-34.

46 John M. Wevers, Numeri, Septuaginta: Vetus Testamentum graecum auctoritate academiae 
litterarum Gottingensis editum III, 1 (Göttingen: Vandenhoeck & Ruprecht, 1982).

47 Codex Sinaiticus could not be used since Num 10.11-14.45 is not extant. 
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use the term 'horizontal' rather than the standard term 'synchronic' for several reasons. 

First, I presuppose that the texts have had a diachronic development which inevitably 

influences the reading of the text. The early source-critical and redaction-history 

approaches along with the recent redactional approach have attempted to address the 

development of the text to at least some form/s extant in the Post-exilic, Persian era. 

However, the pluriform witnesses indicate that the traditions continued to develop. It is 

even possible that a study of the pluriform witnesses may assist in understanding the 

early development of the texts.

 Second, the very use of intertextuality or inner-biblical exegesis implies a diachronic 

understanding of the texts that are compared. This is easily identified in the 

interpolations from Deut 1 inserted into Num 10-14 within the  trajectory. In a 

differing manner, the translations practices of the  of Numbers shows signs of relying 

on prior translations works of other books of the Septuagint. 

Third, the major witnesses themselves are not synchronic internally. It cannot be 

proven that the texts of ,  or  were ossified into a specific form within the period 

of 300 B.C.E. to 100 C.E.  It is more likely that there was a limited textual fluidity during 

this period and even afterwards. Therefore a ridged understanding of a synchronic 

analysis cannot be claimed. 

Furthermore, the textual trajectories may have addressed differing people groups 

who lived at different times and in different locations. Therefore a general horizontal 

analysis is proposed that will look at the three major trajectories.

The three methodologies that will be used for this horizontal analysis are: 

narratology, rhetorical criticism and intertextuality. All three are necessary in this study 

because each may be understood to have a distinctive area of specialization and 

usability. Narratology has its center of gravity based on aesthetics and focuses on rules 

and structural conventions because of the influence that Russian formalism and French 

structuralism have had on its early development.48 When narratology moves into the 

interpretative sphere, although a lively debate among experts exists, I would follow the 

proposal that it is best utilized as having a heuristic interpretative character.49 Rhetorical 

analysis, based on the time-honored discipline of Greek and Roman traditional rhetoric, 

48 Jonathan Culler, Framing the Sign: Criticism and Its Institutions (Norman & London: University of 
Oklahoma Press, 1988), 17. See Wallace Martin, Recent Theories of Narrative (Ithaca & London: Cornell 
University Press, 1986), 15-30 and Robert Scholes, James Phelan and Robert Kellogg, The Nature of  
Narrative, Fortieth Anniversary edition, revised and expanded (Oxford: Oxford University Press, 2006), 
286-92.

49 Tom Kindt and Hans-Harald Müller, "Narrative Theory and/or/as Theology of Interpretation," in 
What is Narratology? Questions and Answers Regarding the Status of a Theory, ed. Tom Kindt and 
Hans-Harald Müller (Berlin & New York: Walter de Gruyter, 2003), 205-19. 
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with such components as the inventio, dispositio, and elocutio, attempts to bring style or 

structure of composition into the realm of hermeneutics via the art of persuasion.50 Like 

the use of narratology, rhetorical analysis need not be limited to a Greco-Roman milieu 

or prove that the authors or audience were in contact with the classical models. As 

Kennedy points out, "rhetoric in the sense of techniques of persuasion is a phenomenon 

of all human cultures, and analogies to it are also found in animal communication. All 

communication involves rhetoric."51 Traditional intertextuality on the other hand, 

attempts to amend the meaning of the text within a new literary and/or historical context 

that may reach before and beyond the literary context of a pericope. Although 

narratology and rhetorical criticism may be viewed as synchronic methodologies and 

thereby providing an appropriate means to view pluriform texts in a horizontal fashion, 

they may work in tandem with diachronic approaches. Traditional intertextuality or 

inner-biblical exegesis analysis provides a diachronic perspective to this investigation.

1.3.1 Narratology

The narratological analysis will apply the following components, when and where 

appropriate, to the textual witnesses or the specific pericope: the plot, the characters, the 

time and spatial aspects, and point-of-view or focalization. 

Narratological reflections on plot or storyline historical begin with observations on 

Aristotle's Poetics and his analysis of tragedy.52 Aristotle argued that the plot (mu/qoj) is 

the most important element of a tragedy, in fact he called it the "soul of a tragedy,"53 

which is followed secondarily by character,54 and then by thought. Aristotle defines his 

plot as the arranging of the events.55 This plot is to be one complete story which is 

described by the often cited phrase, "having a beginning, a middle, and an end."56 In 

50 Duane F. Watson & Alan J. Hauser, Rhetorical Criticism of the Bible: A Comprehensive  
Bibliography with Notes on History & Method (Leiden: E. J. Brill, 1994), 4.

51 George A. Kennedy, Classical Rhetoric & Its Christian & Secular Tradition from Ancient to  
Modern Times, 2d ed., rev. and enl. (Chapel Hill: The University or North Carolina Press, 1999), 1. 
Kennedy has worked this out in greater breadth in his collection of essays in George A. Kennedy, 
Comparative Rhetoric: An Historical and Cross-Cultural Introduction (New York and Oxford: Oxford 
University Press, 1998). See Dale Patrick and Allen Scult, Rhetoric and Biblical Interpretation, JSOTSup 
82 (Sheffield: The Almond Press, 1990), 13, 29.

52 It is important to note that although Aristotle was presenting literature as mimesis, he was 
specifically dealing with poetry and not prose, plays and not novels. However in W. H. Fyfe, Aristotle,  
Poetics, Loeb Classical Library (Cambridge: Harvard University Press, 1932), 1459a, 16-21, Aristotle 
discusses the dihghmatiko,j which is some form of a narrative with a priority of plot like the tragedy. By 
1459b, 8ff. he is referring to the evpopoii,a, "epic," which may be the same.

53 S. H. Butcher, Aristotle's Theory of Poetry and Fine Art with a Critical text and translation of the  
Poetics, 4th ed. (London: Macmillan and Co., 1923), 346-47.

54 Aristotle, Poetics, 1450a, 39.
55 Aristotle, Poetics, 1450a, 3.
56 Aristotle, Poetics, 1450b, 26.
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terms of levels of complexity it is important that a causal relationship be maintained 

within the different elements. Aristotle's prioritizing the plot has been contested by 

many modern analysts who have argued that character is more important.57 

Standard studies on biblical poetics have tended to place a lot of emphasis on the plot 

following Aristotle, with a few exceptions like Adele Berlin, who has only treated 

character and point-of-view more extensively.58 David Gunn and Anna Fewell, are 

representative, arguing that "plot is the organizing force or principle through which 

narrative meaning is communicated."59 Modifying Aristotle's "beginning, middle and 

end," they attest to a narratological progression of exposition, conflict and then 

resolution,60 as a general structure. Yairah Amit has expanded on this story pattern 

including a exposition, complication, change, unraveling and ending.61 It will be argued 

that Num 10.11-14.45 is a good example of such a story pattern, with 10.11-36 being 

the exposition. In fact Num 11-14 in its entirety may be considered a series of 

complications. While the later portions of chapter 14 may be understood as depicting 

the change, unraveling and ending. This story pattern however can at the same time be 

seen as contained in Num 13-14, without the prior components.

There are three outstanding issues in the plot of the biblical narratives that make it 

unique. First, is what Robert Alter has called the "Bible's narration-through-dialogue"62 

bias. Although this tends to be a "doulogue"63 and influences the portrayal of the 

characters through their speech, it especially impacts the unfolding of the plot. The 

doulogue of Moses and Hobab in Num 10.29-32 is a good example, in which the initial 

exposition is complicated by unique interaction. Second, biblical narratives often utilize 

a form of repetition in which a "variety of symmetrical patterns"64 organize the narrative 

structure. This means that the plot can be studied via these symmetrical patterns and 

they may yield an understanding of the storyline. In the present study this structural 

57 William K. Wimsatt, Jr. and Cleanth Brooks, Literary Criticism: A Short History, 1: Classical and 
Neo-Classical Criticism (Chicago, The University of Chicago Press, 1957), 37; Scholes, Phelan and 
Kellogg, The Nature of Narrative, 239.

58 See Adele Berlin, Poetics and Interpretation of Biblical Narrative (Sheffield: The Almond Press, 
1983; reprinted, Winona Lake: Eisenbrauns, 1994), 101, where she argues that it is "an enormously 
complex subject" and so leaves it untouched.

59 David M. Gunn and Danna Nolan Fewell, Narrative in the Hebrew Bible (Oxford: Oxford 
University Press, 1993), 101.

60 Gunn and Fewell, Narrative in the Hebrew Bible, 102.
61 Yairah Amit, Reading Biblical Narratives: Literary Criticism and the Hebrew Bible (Minneapolis: 

Fortress Press, 2001), 46-68. See also Gunn and Fewell, Narrative, 101-2.
62 Robert Alter, The Art of Biblical Narrative (New York: Basic Books, Inc., 1981), 69.
63 Shimon Bar-Efrat, Narrative Art in the Bible (Sheffield: The Almond Press, 1989, 96. Uriel Simon, 

"Minor Characters in Biblical Narrative," JSOT 46 (1990), 11, writes, ". . . no single scene has more than 
three active characters and the dialogue only rarely develops into a three-way conversation."

64 See Jerome T. Walsh, Style & Structure in Biblical Hebrew Narrative, (Collegeville: The Liturgical 
Press, 2001), 191-93.
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component will be discussed within the dispositio of the rhetorical analysis. Third, the 

issue of narrative syntax is a crucial ingredient in the narrative flow. 

The narratological study of characters within biblical research has attracted much 

attention in terms of how the characters are classified.  Under the strong influence of E. 

M. Forster, characters have been divided into "flat" or "round."65 Forster's classifications 

have been modified to account for a more fluid continuum with slight changes in 

nomenclature depending on the analyst.66 Adele Berlin uses a threefold classification 

that is fluid, including the standard round and flat along with one she calls agent:
There is no real line of separating these three types; the difference is a matter of the degree of 
characterization rather than the kind of characterization. One might think of them as points on a 
continuum: 1) the agent, about whom nothing is known except what is necessary for the plot; the 
agent is a function of the plot or part of the setting; 2) the type, who has limited and stereotyped 
range of traits; 3) the character, who has a broader range of traits (not all belonging to the same 
class of people), and about whom we know more than is necessary for the plot.67

Biblical narratologists such as Bar-Efrat have been especially keen to the fact that 

characterization is difficult in biblical narratives because the narratives themselves tend 

to be shorter than the well developed modern novels, forcing a conservation of 

characterization.68 Furthermore, a character may change in their classification from 

pericope to pericope, making simplistic analysis difficult. For example the 

characterization of Joshua in chapter 11 and that of chapters 13-14 are not the same. 

Even the major character, Moses, may at times be flat as in 11.1-3, while at other times 

exhibiting a most rounded a full depiction.

Scholes, Phelan and Kellogg had earlier proposed that primitive stories lacked the 

more developed, rounded characterizations.69 Some have protested that this observation 

is inaccurate when applied to biblical narratives.70 The value of Scholes, Phelan and 

Kellogg's observation is that they have attempted to explain the difference between the 

ancient hero in a narrative who at times seems to be amoral over against characters that 

under the influence of Christianity have shown signs of deep inner life.71 The issue may 

be that character is subordinate to a principle of heroic excellence in many ancient 

narratives. Be this as it may, there are many signs of well developed characterizations in 
65 These terms are from E. M. Forster, Aspects of the Novel (New York: Harcourt, Brace and 

Company, 1927), 49-50, discussed in most secondary literature.
66 Shlomith Rimmon-Kenan, Narrative Fiction: Contemporary Poetics (New York: Methuen, 1983), 

41. Bar-Efrat, Narrative Art, 91 also uses the term "continuum." See Mieke Bal, Narratology:  
Introduction to the Theory of Narrative, 2nd Ed. (Toronto: University of Toronto Press, 1997), 116-19, 
who is critical about the use of Forster's categories in general.

67 Berlin, Poetics and Interpretation of Biblical Narrative, 32. See also Amit, Reading Biblical  
Narratives: Literary Criticism and the Hebrew Bible, 72 and Bar-Efrat, Narrative Art, 86.

68 Bar-Efrat, Narrative Art, 86.
69 Scholes, Phelan and Kellogg, The Nature of Narrative, 164.
70 Berlin, Poetics, 23.
71 Scholes, Phelan and Kellogg, The Nature of Narrative, 165.
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biblical narratives which may be identified by various indicators. Alter give a succinct 

listing:
Character can be revealed through the report of actions; through appearance, gestures, posture, 
costumes; through one character’s comments on another; through direct speech by the character; 
through inward speech, either summarized or quoted as interior monologue; or through statements 
by the narrator about the attitudes and intentions of the personages, which may come either as flat 
assertions or motivated explanations.72

A major problem that is correlative to characterization in biblical narratives is how 

to depict God as a character in the narratives.73 Yairah Amit introduces the problem as 

follows:
. . . God is not a developing character, although various stories reflect God's many aspects. Unlike 
mythology, biblical monotheism distances the deity from the sphere of other gods and sometimes 
even from the human sphere, avoids describing God, and does not pretend to know God well. As a 
result, God is depicted stereotypically as a type in most of the stories, being at times cantankerous, 
vindictive, forgiving, and merciful but always right and just in every situation. God is sometimes 
even a flat character who serves only the needs of the plot.74

The characterization of Yahweh within Num 10.11-14.45 elicits many of these 

stereotypical depictions. The pluriform witnesses respond in differing ways to the 

presentation of Yahweh's character.

This characterization difficulty has direct impact on the characterizations of the 

human characters in the biblical narratives as well. Amit points out that, "the more God 

is seen as commanding and reproving, punishing or merciful, the more the human 

characters are depicted as flat characters or as singular types such (sic) rebellious, 

sinful, or obedient. When God is portrayed as distant, there seems to be greater scope, 

or living space, for human motives and their complexities."75 

In his formative study on narrative discourse, Genette presupposed the temporal 

distinctions between story time (erzählte Zeit) and narrative time (Erzählzeit) by 

explicating narrative order, duration and frequency.76 This importance placed on 

temporality in narratives has been applied to biblical narratives by several scholars. 

Shimon Bar-Efrat, for one, recognizing that a narrative "unfolds within time, and time 

passes within it,"77 presents biblical applications to the duration and sequence (Genette's 
72 Alter, The Art of Biblical Narrative, 116-7. See Bar-Efrat, Narrative Art, 48-86, who gives an 

exhaustive list of techniques used by biblical narratives to indicate character.
73 See W. Lee Humphreys, The Character of God in the Book of Genesis: A Narrative Appraisal 

(Louisville: Westminster John Knox Press, 2001), 1-21. When investigating God as a biblical character, 
Humphrey notes, "the character of God who emerges in our reading is not one to whom we would pray; 
nor is he necessarily one to whom anyone in the past prayed. That is, we do not engage him as someone 
in our world other than as we construct him from what we find in the story-world of the narrative." (p. 5)

74 Amit, Reading Biblical Narratives, 73.
75 Amit, Reading Biblical Narratives, 84.
76 Genette, Narrative Discourse, 33-160. Later he would have rather referred to the duration as speed. 

See, Genette, Narrative Discourse Revisited, 33-7.
77 Bar-Efrat, Narrative Art, 141. For the full discussion of time see pages 141-184. See Amit, Reading 

Biblical Narratives, 103-114, who utilizes sub-categories, mediated most likely through Rimmon-Kenan, 
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"order") of time, but has not noted frequency in this category. Biblical temporality, for 

Bar-Efrat, has the standard "tenses" and "temporal expressions" to elucidate time,78 

however the dialogic nature of biblical stories are the preferred method. For Bar-Efrat, 

"conversation is the principal, often the sole component of biblical scenes, which 

presents a specific event occurring at a defined time and place."79 Although summaries 

and narrative gaps can speed up the narrative, they play a subsidiary role overall. 

Sequence of time is ultimately governed by the narrative syntax,80 while regressions are 

generally avoided and narrative continuity is preferred.

Licht would agree with Genette and Bar-Efrat, that temporality is of prime 

importance in narratives. He summarizes the issue by stating that, "it is indeed possible 

to describe almost all technical features and devices of storytelling in terms of time 

manipulation, which could be elevated to the status of a general principle, on which a 

systematic and coherent theory of the craft could be based."81 In Biblical narratives, he 

shows that although the stories indicate signs of adept temporal handling, nevertheless 

biblical narratives do not capitalize on abrupt temporal shifts or major time 

"distortions."82 Licht does illustrate that delaying or temporal retardation along with 

"partial" flashbacks are used in the Bible to enhance the text's artistry. It is interesting to 

note that Meir Sternberg on one hand would agree with Licht's assessment that biblical 

temporality is relatively conservative, however he finds that it is more than just 

aesthetics that is at stake. For Sternberg, who focuses on temporal discontinuity that 

builds suspense along with encouraging reader curiosity and surprise, biblical 

temporality assists in establishing meaning in the story.83

Genette plays down the role that "specifying the place"84 would have in a modern 

novel,85 while Amit recognizes its import in biblical narratives.86 It is however, Bar-

Narrative Fiction, 43-58.
78 Bar-Efrat, Narrative Art, 144-45.
79 Bar-Efrat, Narrative Art, 149.
80 Bar-Efrat, Narrative Art, 166.
81 Jacob Licht, Storytelling in the Bible, 2nd ed. (Jerusalem: The Magnes Press, The Hebrew 

University, 1986), 98.
82 Licht, Storytelling, 120.
83 Meir Sternberg, The Poetics of Biblical Narrative: Ideological Literature and the Drama of  

Reading (Bloomington: Indiana University Press, 1985), 264-320. Note that Bar-Efrat, Narrative Art, 160 
writes, "Monotony slows it down while interest and suspense speed it up."

84 Genette, Narrative Discourse, 215.
85 Bal has attempted to recognize the importance of "space and place" as aspects of the story and that 

"location" is an element of fabula. See Bal, Narratology, 7; 132-42; 214-17. 
86 Amit, Reading Biblical Narratives, 115-25; Yairah Amit, "The Function of Topographical 

Indications in the Biblical Story," in Shanaton: An Annual for Biblical and Ancient Near Eastern Studies, 
ed. M. Weinfeld, Volume 9 (Jerusalem and Tel Aviv: M. Newman, 1985-87), 15-30. Bar-Efrat, Narrative  
Art, 184-96 deals with spacial issues but makes it secondary to time, while J. P. Fokkelman, Reading 
Biblical Narrative: An Introductory Guide, trans. Ineke Smit (Louisville and Leiderdorp: Westminster 
John Knox Press and Deo Publishing, 1999), 97-111 gives more weight to structure and stylistics. 
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Efrat who has heightened the importance of the spatial component. He notes that it is 

the characters, by their movement that highlight places.87 This spatial component is so 

significant that he points out that, ". . . places in the narratives are not merely 

geographical facts, but are to be regarded as literary elements in which fundamental 

significance is embodied. . . . The places exist as a background to the events, as the 

arena within which the plot unfolds. . . ."88 This being said, Bar-Efrat maintains that of 

the two, time and space, time plays the more important role.

In Numbers 10.11-14.45, both time and space are factors that play specific roles 

within the narratives. Itinerary notifications throughout the storyline are freighted with 

significance that aetiological narratives enhance. The temporal progression will play 

interesting roles in the  reading of chapter 10. The possibility that chronological 

displacements have occurred may further assist in the analysis of the storyline in the 

Hebrew traditions.

The study of what had been called point of view or narrative perspective has been 

advanced by narratologists in their separation of narration and focalization. The term 

focalization was coined by Gérard Genette89 and utilized with further refinement by 

Mieke Bal. Bal defines focalization as "the relation between the vision and that which is 

'seen,' perceived."90 The crucial issue is that focalization makes a clear, "distinction 

between "the one who sees" and "the one who speaks" . . . ."91 "Who speaks?" deals 

with the narrative voice, which Genette has divided between a narrator who is a 

character in the story (homodiegetic narrator) and a narrator who is not a character 

within the story (heterodiegetic narrator).92 Rimmon-Kenan has noted many more 

dimensions in which the narrator may be parsed. She states that "the level of the 

narration to which the narrator belongs, the extent of his participation in the story, the 

degree of perceptibly of his role, and finally his reliability,"93 are crucial areas of 

distinction. The same can be said concerning those who make the distinction between 

overt and covert narrators.94

Focalization centers in on the question "who sees or perceives?" Rimmon-Kenan has 
87 Bar-Efrat, Narrative Art, 185.
88 Bar-Efrat, Narrative Art, 194-95.
89 Genette, Narrative Discourse, 189. Focalization is part of Genette's larger discussion of mood and 

voice. See Mieke Bal, "Narration and Focalization," in On Story-Telling: Essays in Narratology, ed. 
David Jobling (Sonoma: Polebridge Press, 1991), 75-108, which is Bal's analysis of Genette's 
focalization.

90 Bal, Narratology, 142.
91 Bal, "Narration and Focalization," 80.
92 Genette, Narrative Discourse, 245. Bal, Narratology, 22, uses the terms "external narrator" (EN) 

and "character-bound narrator" (CN).
93 Rimmon-Kenan, Narrative Fiction, 94.
94 See Bar-Efrat, Narrative Art, 23-45.
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divided focalization based on two important criteria: "position relative to the story, and 

degree of persistence."95 In terms of position, focalization can be either external or 

internal. An example of the external would be a "narrator-focalizer," while from the 

internal position, narratology deals with the "character-focalizer." Rimmon-Kenan's 

"degree of persistence" criterion understands that the focalizers can change from time to 

time.

Narration and focalization presuppose a complex inner dynamic that is not self-

evident. Mieke Bal has depicted this multidimensionality in several layers.96 First is the 

layer of the narrative as text. Here the real author/s and redactor/s write for real readers. 

In the next layer, the layer of the story itself, the narrator, who is distinct from the 

author97 writes to the explicit or implied readers. The next layer is that which Bal has 

dubbed, fabula and it is here that the focalizer reveals to the implied spectator. The final 

core layer is where the actor interacts with another actor via action and direct discourse. 

This tiering of the narration and focalization silences the overly simplistic criticism that 

narratology may allow the reader to conjure up their private interpretation, while 

attempting to maintain the readers dynamic role in understanding the text.

A crucial issue for biblical narratology is the question of the omniscience of the 

narrator. Meir Sternberg, for example, argues that the narrator is omniscient since, "his 

narrative manifests all the privileges of knowledge that transcend the human 

condition."98 Bar-Efrat expresses similar sentiments when he writes, "The narrator in 

most biblical narratives appears to be omniscient, able to see actions undertaken in 

secret and to hear conversations conducted in seclusion, familiar with the internal 

workings of the characters and displaying their innermost thoughts to us."99 Bar-Efrat 

argues that the ultimate proof for the biblical narrators' omniscience is that even God's 

inner feelings are revealed.100 David Gunn has questioned this broad notion of 

narratorial omniscience in biblical narratives. He argues that narrative gaps and 

ambiguities, "factual fudging or plain contradiction," and even the "limitations evident 

in the implication of readership" all bode against this thesis. 

In adjudicating between the dominant position that the biblical narrator is basically 

omniscient and the cautious dissent of Gunn, one must consider the narrator and the 

95 Rimmon-Kenan, Narrative Fiction, 74-7.
96 Bal, "Narration and Focalization," 88.
97 Biblical narratologists are quite aware of this distinction between author and narrator. See Berlin, 

Poetics, 145 and Bar-Efrat, Narrative Art, 14.
98 Sternberg, The Poetics, 84.
99 Bar-Efrat, Narrative Art, 17.
100 Bar-Efrat, Narrative Art, 19.
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explicit or implied readers not only from the perspective of the rhetorical thrust of the 

narratives, but also the difficult differentiation of the narrator and his understanding of 

God outside of God as a character. The fact remains that the revealing of God's inner 

feelings or motivations are recorded sporadically and not in a consistent fashion. So, 

although one many generally presume that the narrator has much knowledge there is a 

hesitancy that may mitigate the omniscient categorization.

1.3.2 Rhetorical Criticism

Edwin Black concludes a brief survey of definitions concerning rhetorical criticism 

and states, ". . . we are obliged to conclude that the subject matter of rhetorical criticism 

is persuasive discourse."101 In this statement we may hear the weight of the classical art 

of rhetoric as depicted in the Greek and Roman traditions.102 The development of 

rhetoric as a persuasive art was strongly influenced by the need for the "civic art of 

public speaking as it developed under constitutional government, especially in Athenian 

democracy of the fifth and fourth centuries."103 Although for the early sophist, rhetoric 

could be narrowed to the idea of an art of persuasion, Aristotle included both a formal 

and functional component when he defined it as "the faculty of discovering the possible 

means of persuasion in reference to any subject whatever."104 Ultimately Aristotle's 

intention was not to write a handbook on rhetoric centering on application but instead a 

metarhetoric that was "to show rhetoric can become an instrument of political prudence 

or of a political science which educates to prudence."105 Yet he is still able to 

101 Edwin Black, Rhetorical Criticism: A Study in Method (Madison: The University of Wisconsin 
Press, 1978), 14. Black notes that although Quintilian and George Campbell may have attempted to 
expand the parameters of rhetorical criticism, ultimately persuasion was the rule. A more recent definition 
that has integrated contemporary discussion of rhetorical research is found in James A. Herrick, The 
History and Theory of Rhetoric: An Introduction, 2nd ed. (Needham Heights: Allyn and Bacon, 2000), 7, 
who writes, ". . . I define the art of rhetoric as the systematic study and intentional practice of effective  
symbolic expression."

102 See George A. Kennedy, A New History of Classical Rhetoric (Princeton: Princeton University 
Press, 1994). This work updates his earlier work in Greek and Roman rhetoric.

103 Kennedy, Classical Rhetoric, 1. It is important to note that oral rhetoric and written depictions go 
back before the era as studies of Homer and others indicate. See George Kennedy, The Art of Persuasion 
in Greece (Princeton: Princeton University Press, 1963), 26-51, especially page 35 which states: "When 
study of rhetoric began in the fifth century B.C. much of what was said was merely a theorizing of 
conventional practice. Techniques of rhetorical theory are already evident in the speeches of the Homeric 
poems to such a degree that later antiquity found formal rhetoric everywhere in Homer . . . ." ; K. E. 
Wilkerson, "From Hero to Citizen: Persuasion in Early Greece, in Landmark Essays on Classical Greek  
Rhetoric, ed. Edward Schiappa (Davis: Hermagoras Press, 1994), 17-34; Andrew J. Karp, "Homeric 
Origins of Ancient Rhetoric," in Landmark Essays on Classical Greek Rhetoric, ed. Edward Schiappa 
(Davis: Hermagoras Press, 1994), 35-52.

104 John Henry Freese, Aristotle, The 'Art' of Rhetoric, Loeb Classical Library (1926; reprint, 
Cambridge: Harvard University Press, 1982), 15. Although Freese has translated du,namij here as "faculty" 
it is probably best to use "capacity."

105 Carnes Lord, "The Intention of Aristotle's 'Rhetoric'," in Landmark Essays on Classical Greek  
Rhetoric, ed. Edward Schiappa (Davis: Hermagoras Press, 1994), 168. 
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incorporate the necessary practice of the art.

The Greek and Roman rhetorical tradition has divided rhetoric into five parts. First, 

the invention (eu[resij or inventio) deals with establishing the subject matter and the 

issues at hand (stasis). As Kessler notes, "from a modern perspective, we might label 

this simple research."106 It is here that the argumentation is developed. The classical 

rhetorical tradition, epitomized by Aristotle, identifies three modes of argumentation or 

artistic proofs. The first proof is the ethos (h=qoj) which deals with the speaker's 

character as revealed within the speech.107 This ethos is identified by "phronesis 

(intelligence, good sense), arete (virtue), and eunoia (goodwill)"108 as can be evidenced 

in the speech. The second proof is the pathos (pa,qoj) which is not a simplistic play on 

the emotions of the audience, but rather dealing with emotions as it applies to the 

process of decision making. The third proof is that of logos (lo,goj) understood as the 

rational argumentation which utilizes both inductive and deductive logic. The 

enthememe, "a statement with supporting reason,"109 is used most often in presenting 

deductive reason. The inductive reasoning is presented by the use of examples. To assist 

the argumentation, topos (to,poj), both general and specific may be utilized.110 

The second part of rhetoric is the arrangement or structure (ta,xij, dispositio) which 

focused more on an orderly outline of material, beginning with an introduction and 

ending with a conclusion. In Roman rhetorical traditions, the arrangement gained in 

significance and in the number of components involved. In fact a seven-part structure 

was promoted. The arrangement should be cognizant of the audience and not overly 

standardized. 

Third, is the style (le,xij, elocutio) which highlights word selection and the use of 

figures of speech. The style is at the heart of the content and form relationship and 

therefore represents a dominant factor in rhetorical presentation. Roland Barthes has 

noted the narratological significance of dispositio and the elocutio when he wrote, "In 

its own way, rhetoric had assigned at least two planes of description to discourse: 

dispositio and elocutio."111 

106 Martin Kessler, "A Methodological Setting for Rhetorical Criticism," in Art and Meaning: Rhetoric  
in Biblical Literature, ed. David Gunn, Alan Hauser & David Clines (Sheffield: JSOT Press, 1982), 2.

107 Kennedy, A New History, 60.
108 James M. May Trials of Character: The Eloquence of Ciceronian Ethos (Chapel Hill: University of 

North Carolina Press, 1988), 2, as quoted in Herrick, The History and Theory of Rhetoric: An  
Introduction, 84.

109 George A. Kennedy, New Testament Interpretation through Rhetorical Criticism (Chapel Hill: The 
University of North Carolina Press, 1984), 7.

110 Herrick, The History and Theory of Rhetoric: An Introduction, 84-6.
111 Barthes, "Introduction to the Structural Analysis of Narratives," 86.
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 Fourth, is memory (mnh,mh, memoria) that explores mnemonic devices which may be 

used to enhance the pedagogy. Fifth and lastly is delivery (ùpo,krisij, actio), a study of 

ways to optimize the oral presentation.112 The last two elements which are specifically 

focused on the oratory were omitted when dealing with literary rhetoric according to 

Timothy Lenchak.113 However Kennedy focuses more on the emphasis placed on style 

that dominates literary rhetoric as a whole.114

This classical rhetorical tradition also divided the types of speech into three genres. 

The judicial or forensic type (dikano.n ge,noj, genus iudiciale) was used predominately 

in a court setting in which a speech is offered in the pursuit of justice for past actions. 

This genre has been applied to biblical narrative by Patrick and Scult who sees a 

forensic narrative being used rhetorically in the Old Testament.115 

The second type is that of the deliberative or hortatory (sumbouleutiko.n ge,noj, genus 

deliberativum) which is intended to persuade a public assembly to avoid or take specific 

actions in the future. Lenchak has noted that "deliberative discourse has often been 

associated with sermons, theology, and even letter writing (during the Middle Ages)."116 

The third type is that of the demonstrative or epideictic (evpideiktiko.n ge,noj, genus 

demonstrativum) which "originally referred to demonstrations of merit or faults, but 

comes to include all oratory which is not deliberative or judicial."117 The epideictic 

tends to crossover the artificial boundaries of the three genres. As Lenchak indicates:
Epideictic oratory also has a tendency to blend with both deliberative and judicial discourse. In 

praising a person one suggests to an audience that its members ought to act similarly - which is 
deliberative rhetoric. Or like a lawyer in the courtroom the speaker or writer moves into forensic 
rhetoric when he or she seems to be exonerating or discrediting someone. Then again, both 
deliberative and judicial discourse regularly use epideictic passages in their approaches.118

In this thesis, I will follow the helpful schema which Lenchak used in a study of 

Deuteronomy.119 He focused on four components: the audience and rhetorical situation; 

the inventio; the dispositio; and the elocutio. Lenchak incorporated a classical 
112 See Kennedy, New Testament Interpretation, 12-30 which examines the first three parts in relation 

to biblical studies.
113 Timothy A. Lenchak, "Choose Life!" A Rhetorical-Critical Investigation of Deuteronomy 28,69-

30,20, Analecta Biblica 129 (Rome: Editrice Pontificio Istituto Biblico, 1993), 56-7. Concerning these 
two elements, Ch. Perelman and L. Olbrechts-Tyteca, The New Rhetoric: A Treatise on Argumentation, 
trans. John Wilkinson and Purcell Weaver (Notre Dame: University of Notre Dame Press, 1969), 6, write, 
"Such problems are the province of conservatories and schools of dramatic art, and we can dispense with 
examining them."

114 Kennedy, Classical Rhetoric, 127-36.
115 Patrick Scult, Rhetoric and Biblical Interpretation, 57-79. Kennedy, New Testament Interpretation, 

86-96, has viewed Matt 21.23-23.39 and selections from 2 Corinthians as exemplifying the juridical 
rhetoric.

116 Lenchak, "Choose Life!", 54.
117 Kennedy, The Art of Persuasion in Greece, 10.
118 Lenchak, "Choose Life!", 55-6.
119 Lenchak, "Choose Life!", 39-77.
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framework in his analysis, and has also been informed by what is called the "New 

Rhetoric" as proposed by Perelman and Olbrechts-Tyteca,120 which treated the argument 

aspect in detail. 

1.3.3 Intertextuality and Inner-Biblical Analysis

Intertextuality has been used in two separate, but intersecting ways in recent biblical 

scholarship.121 On the one hand, those that have been influenced by Mikhail Bakhtin122 

and/or Julia Kristeva have spread a wide net and have focused on issues such as 

dialogism and the carnivalques nature of some biblical texts.  Following Heinrich F. 

Plett, I will designate this usage as "progressive intertextuality." On the other hand, 

Michael Fishbane has been at the spearhead of the second usage of the term 

"intertextuality," in which "inner-biblical exegesis"123 is his preferred nomenclature, 

although he also utilizes the term, "intertextuality"124 in his more recent writings.  His 

usage is primarily diachronic, thereby differentiating his methodology from the more 

synchronous "inner-biblical allusions" approach.  Plett would name this grouping, 

"traditional intertextuality." I will focus my discussion on this, "traditional 

intertextuality" and leave to the side an investigation into "progressive intertextuality" 

due to its peripheral concern of this study of Num 11.11-14.45.125 

Fishbane sums up his epic making study on inner biblical exegesis, which should be 
120See both Perelman Olbrechts-Tyteca, The New Rhetoric: A Treatise on Argumentation, trans. John 

Wilkinson and Purcell Weaver (Notre Dame: University of Notre Dame Press, 1969), and Chaim 
Perelman, The Realm of Rhetoric, trans. William Kluback (Notre Dame: University of Notre Dame Press, 
1982).

121 Heinrich F. Plett, "Intertextualities," in Intertextuality, ed. Heinrich F. Plett, Research in Text 
Theory 15 (Berlin and New York: Walter de Gruyter, 1991), 3-29 describes the larger field of intertextual 
studies and divides it into the "progressive intertextualists," who may be understood as postmodernist or 
deconstructionalist, while the "traditional intertextualists" deal more with quotations and allusion.

122 L. Juliana Claassens, "The God Who Feeds: A Feminist-Theological Analysis of Key Pentateuchal 
and Intertestmental Texts," (Ph.D., Princeton Theological Seminary, 2001); L. Juliana Claassens, 
"Biblical Theology as Dialogue: Continuing the Conversation on Mikhail Bakhtin and Biblical 
Theology," JBL 122, no. 1, (2003), 127-144; Barbara Green, Mikhail Bakhtin and Biblical Scholarship:  
An Introduction, SemeiaSt 38 (Atlanta, GA: Society of Biblical Literature, 2000); Carol A. Newson, 
"Bakhtin, the Bible, and Dialogic Truth," JR 76, No. 2, (1996), 290-306; Dennis Olson, "Biblical 
Theology as Provisional Monologization: A Dialogue with Childs, Brueggemann and Bakhtin," BibInt 6 
(1998), 162-80; Walter L. Reed, Dialogues of the Word: The Bible as Literature According to Bakhtin, 
(Oxford: Oxford University Press, 1993).

123 Eslinger has criticized Fishbane's usage of the designation "inner-biblical exegesis" and opts for 
"inner-biblical allusions," in Lyle Eslinger, "Inner-Biblical Exegesis and Inner-Biblical Allusions: The 
Question of Category," VT 42, no. 1 (1992), 56. However Sommer has countered by positing that Eslinger 
has fused a historical and ahistorical (diachronic and synchronic) analysis. See Benjamin D. Sommer, 
"Exegesis, Allusion and Intertextuality in the Hebrew Bible: A Response to Lyle Eslinger," VT 46, no. 4 
(1996), 479.

124 Michael Fishbane, "Types of Biblical Intertextuality," Congress Volume Oslo 1998, ed. A. Lemaire 
and M. Sæbø (Leiden/Boston/Köln: E. J. Brill, 2000), 39-44. Note Fishbane's summary statement, ". . . 
intertextuality is a form that literary creativity takes when innovation is grounded in tradition." (p. 39)

125 Bakhtin's work may be helpful in attempting to integrate the pluriform textual material from a 
synchronic perspective. This would be an explicit biblical theology perspective.
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considered the plumb-line for a biblical "traditional intertextual" approach with the 

following conclusion:
The whole phenomenon of inner-biblical exegesis requires the latter-day historian to appreciate the 
fact that the texts and traditions, the received traditum of ancient Israel, were not simply copied, 
studied, transmitted, or recited. They were also, and by these means, subject to redaction, 
elucidation, reformation, and outright transformation. Accordingly, our received traditions are 
complex blends of traditum and traditio in dynamic interaction, dynamic interpretation, and 
dynamic interdependence.126

Here, Fishbane has modified Douglas Knight's127 differentiation of a traditum or "the 

content of tradition"128 and traditio, or "the process of transmission."129 Knight used the 

latter when dealing with oral materials, but Fishbane applies it to written materials 

which needed further elucidation.  Although Fishbane has been criticized for an 

inopportune usage of these Latin designations that are essentially synonymous, and the 

fact that they are used to mean the "primary text" and "secondary text," or 

"commentary"130 respectively, his point is well taken that the biblical traditions have 

been modified and contextualized in different historical and generic settings. This series 

of intertextual modifications were utilized because on the one hand, the primary text 

was considered scripture and authoritative. On the other hand, necessary changes and 

expansions needed to be made in respect to the primary text. He writes: 
. . . intertextuality is the core of the canonical imagination; that is, it is the core of the creative 
imagination that lives within a self-reflexive culture shaped by an authoritative collection of text. 
The main reason for this is that a canon (or whatever sort) presupposes the possibility of 
correlations among its parts, such that new texts may imbed, reuse, or otherwise allude to 
precursor materials – both as a strategy for meaning-making, and for establishing the authority of a 
given innovation. Put in a nutshell, . . . intertextuality is a form that literary creativity takes when 
innovation is grounded in tradition."131

Ellen Davis unpacks this point by clarifying that traditio was a faithful transmission that 

should not be confused with an attempt to pass on the so-called authorial intent of the 

traditum. Rather it affirms on one hand, that "God has spoken to Israel" in the past132 

and yet on the other hand the biblical writers of the traditio were "free to disagree with 

their predecessors about how God's will and word to Israel are to be interpreted."133 A 
126 Michael Fishbane, Biblical Interpretation in Ancient Israel, (Oxford: Clarendon Press, 1985), 542-

3.
127 Douglas A. Knight, Rediscovering the Traditions of Israel, SBLDS 9, (Missoula, MT: Scholars 

Press, 1975), 5-20.
128 Fishbane, Ancient Israel, 6.
129 Fishbane, Ancient Israel, 6.
130 James L. Kugel, "The Bible's Earliest Interpreters," Proof 7, no. 3 (1987), 273.
131 Fishbane, "Types," 39.
132 In Michael Fishbane, "Revelation and Tradition: Aspects of Inner-Biblical Exegesis," JBL 99, 3 

(1980), 359-60, the fact that these texts were viewed with an "authoritative status" suggests to him an 
early "canonical consciousness" about them. 

133 Ellen F. Davis, "Critical Traditioning: Seeking an Inner Biblical Hermeneutic," AThR, 82, no. 4 
(2000), 737-38. Fishbane, "Revelation and Tradition," 361, uses the term "exegetical consciousness" 
which is "simultaneously, a constructive and deconstructive consciousness; for it both asserts and denies 
the authority of the text in question."
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major  implication is that, "scribal-authorial tradents feel bound by the word received, 

the traditum, although in the process of "serving" it, they necessarily modify it. The 

inference would seem to be that faithful transmission of authoritative tradition must 

always be something more than rote repetition."134

These alterations of the traditum were neither casual changes nor done with 

pernicious intent. Fishbane has argued that: 
One of the features that emerges prominently is the fact that for inner-biblical exegesis there is no 
merely literary or theological playfulness. Exegesis arises out of a practical crisis of some sort – 
the incomprehensibility of a word or a rule, or the failure of the covenantal tradition to engage its 
audience. There is, then, something of the dynamic of "tradition and the individual talent" here – 
where the tradition sets the agenda of problems which must be creatively resolved or determines 
the received language which may be imaginatively reworked.135

An important corollary is that these alterations to the traditum had to be accepted by 

a community. As William Graham indicates, "A text becomes 'scripture' in active, 

subjective relationship to persons, and as part of a cumulative communal tradition. No 

text, written or oral or both, is sacred in isolation from a community."136 For Fishbane 

the dynamic process of inner biblical exegesis was part of the very ethos of 

enscripturation. In this vein a problem exists as to how pervasive literacy was in the 

history of Israel137 and to what extent verbalization was necessary to communicate the 

traditum/traditio process to the larger community. It was not till the early rabbinic 

period when the corpus of Scripture was considered closed and fixed that the lively 

interpretation tradition ceased.138 

Fishbane has divided the inner biblical exegetical material into four categories:139 

scribal comments and corrections, legal exegesis, aggadic exegesis and mantological 

exegesis. In each of these four categories emendations of meaning/s of an earlier text 

134 Davis, "Critical Traditioning," 738.
135 Michael Fishbane, "Inner-Biblical Exegesis: Types and Strategies of Interpretation in Ancient 

Israel," in The Garment of Torah (Bloomington: Indiana University Press, 1989), 16.
136 William Graham, Beyond the Written Word: Oral Aspects of Scripture in the History of Religion 

(Cambridge: Cambridge University Press, 1987), 5 as quoted in  William M. Schniedewind, How the 
Bible Became a Book (Cambridge: Cambridge University Press, 2004), 196.

137 See the recent work by David M. Carr, Writing on the Tablet of the Heart: Origins of Scripture and  
Literature (Oxford: Oxford University Press, 2005) and the secondary literature cited there.

138 Michael Fishbane, "Inner-Biblical Exegesis," 18. John van Seters, "The Redactor in Biblical 
Studies: A Nineteenth Century Anachronism," JNSL 29, no. 1 (2003), 13, has argued that for Fishbane, 
"scribe and sage are identical and that both are precursors of the rabbinic exegetical tradition and the 
Masoretic scribal and editorial tradition." However, Fishbane does make a clear distinction based on the 
fixing or canon of scripture. See the full critique of Fishbane in John van Seters, The Edited Bible: The 
Curious History of the "Editor" in Biblical Criticism (Winona Lake: Eisenbrauns, 2006), 376-89.

139 Kugel has criticized Fishbane concerning these four classifications as being "rather arbitrary" and 
in fact a reading of post-biblical rabbinic understanding into the text. See Kugel, "Earliest Interpreters," 
274-6. However Fishbane's, Ancient Israel, 8, sees the post-biblical Jewish exegesis as a development 
from the tradition-historical development within the Bible itself. See Michael Fishbane, "The Hebrew 
Bible and Exegetical Tradition," in Intertextuality in Ugarit and Israel, ed. Johannes C. De Moor, OtSt 
(Leiden: E. J. Brill, 1998), 18.
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has been modified, whether through correction, further clarification of an obscure point 

or even updating the potential application. Such alterations of the text imply a clear and 

provable diachronic grid.140 Here is the first technical difficulty that is encountered. If 

the traditum that is considered is a portion of the so-called First Isaiah, then a 

comparison with a traditio in Second or Third Isaiah is straightforward. However when 

the dating of a Pentateuchal traditum is debated141 and it is being argued that a traditio 

in the book of Psalms has emended the meaning of the text, then the issue of textual 

chronology becomes center stage. Furthermore, inner biblical exegesis necessitates an 

untampered traditum that has not been altered by a redactor who made alterations after 

the traditio pericope. 

The fourfold generic categories each have their own peculiarities in terms of their 

alterations. The scribal comments and corrections occurred when the scribes needed to 

clarify words and terms in the process of copying the traditum. These scribes even made 

emendations that dealt with "theological tone or legal consistency,"142 along with the 

establishing of orthographic forms and dealing with grammatical anomalies. They 

utilized both a marked and unmarked system. The unmarked inner biblical exegesis can 

be noted in the "repetition or redundancy that seem to be more than the product of 

accident or formal style."143 These redundancies are further enhanced by words that give 

allusion to earlier texts, while deictic markers make clearer other alterations. Fishbane 

notes the use of markers such as "the formulaic use of pronouns like awh or ayh 'it is', 

demonstrative pronouns like hz 'this (means)', and even particles like ta 'namely', to 

introduce them. Such deictic, or indicative, elements are part of a broad range of explicit 

exegetical terms found in biblical texts of various genres and periods."144 

The legal exegesis that expanded the traditum was necessary since the legal corpus 

lacked comprehensiveness and was not sufficiently explicit in necessary details.145 This 

fact led naturally to the exegetical tradition as Fishbane has put it succinctly, "the 

140 See Eslinger, "Inner-Biblical Exegesis," 51-52, 54. Eslinger argues that Fishbane's intertextual 
connections tend to produce, "an assumed vector of influence."

141 As Schniedewind, How the Bible Became a Book, 81, summarily notes, "scholars have dated 
Pentateuchal literature everywhere from the tenth century B.C.E. to the third century B.C.E." Although 
Schniedewind is unwilling to accept a late date for the composition of the Pentateuch, exact dating is still 
problematic.

142 Fishbane, "Inner-Biblical Exegesis," 35.
143 Fishbane, "Types," 40. See the full discussion On "repetitive resumption" or Wiederaufnahme in 

Fishbane's, Ancient Israel, 44-65. On pages 64, Fishbane summarizes: "Where scribal glosses cannot be 
apprehended on the basis of deictic elements, inner-biblical parallels, or text versions, one may still 
isolate exegetical interpolations through a cautious recognition of disruptive redundancies where these are 
also explanatory in nature."

144 Fishbane, Ancient Israel, 44.
145 Fishbane, Ancient Israel, 231.
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ambiguity of a legal traditum was ever a source of exegetical energy."146 The traditio 

process is understood to have taken place within the legal copora itself along with the 

historical narratives and prophetic materials. In the legal copora the ambiguities were 

clarified in various ways. Often an wa, lk, or hX[t-!k may be used to introduce an 

expansion to a legal text,147 while on other occasions no introductory formulae was 

used. An important theological motivation for legal exegesis is found in the fact that the 

legal material is understood as being part of a Sinaitic revelation to Moses. With this 

theological intent as a background Fishbane argues:
Accordingly, subsequent  pronouncements by prophets and priests purport to transmit the words of 
Moses – even though analysis shows additions or changes; and later historians and legists also 
promote their understanding or revision of the Law as nothing but the old teachings of Moses. That 
is to say, the ongoing legal traditio was formulated as expressions of the formative traditum. The 
same is true for adjustments to the Sinaitic corpus itself. Here, too the words of tradition are 
valorized as the (written) Torah of Moses. It is only critical study that reveals this faithful 
traditio.148

Fishbane's aggadic exegetical category is extremely broad, including biblical 

material with legal, cultic and moral themes. The literary genres that are involved are 

similarly exhaustive, "including epic narrative, historiography, oratory, liturgy and 

prophetic oracles and condemnations. . . ."149 The crucial definition of this category is 

stated in the negative, i.e., that which is not scribal or legal exegesis and that which is 

not prophetic exegesis.150 Since this aggadic exegesis tends not to use special 

introductory formulae,151 their identification is difficult. Fishbane identifies three 

important components: 
. . . one may say that the movement from traditum to aggadic traditio involves both a shift to a 
new historical setting, such that a given traditum is aggadically revised by new teachers in new 
life-settings, and a shift to a new literary setting, such that an aggadic traditio is embodied in new 
literary milieux and, commonly, in new literary modes as well.152

Overall the aggadic inner-biblical exegesis indicates that a body of authoritative 

traditions have developed over time and are accessible for use by being cited. These 

tradents are then used specifically in real life settings differing from the original of the 

traditum. This rhetorically re-used traditum becomes the new traditum for a new 

generation.153 

The final category is that of the mantological exegesis, which includes two basic 

146 Fishbane, "Inner-Biblical Exegesis," 39.
147 Fishbane, Ancient Israel, 170-87.
148 Fishbane, "Inner-Biblical Exegesis," 39.
149 Fishbane, Ancient Israel, 408.
150 Fishbane, Ancient Israel, 281. The difficulty of this negative definition is further made problematic 

by the use of later rabbinic definitions such as that which is non-halakhic exegesis.
151 Fishbane, Ancient Israel, 284.
152 Fishbane, Ancient Israel, 408.
153 Fishbane, "Inner-Biblical Exegesis," 46.
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generic types: dreams, visions, and omens - visual phenomena . . . and oracles - auditory 

phenomena. . . ."154 Both the visual and the auditory type necessitate an exegetical 

tradent, one in which the basic perspective is towards the future over against the legal 

and aggadic which tends to be in the present. A judgment oracle is a case-in-point in 

which a future occurrence is indicated. In terms of the development of a traditio the 

issues tend to be that of once again clarifying ambiguities that are evident in the 

traditum. These clarifications may be indicated by deictic particles making the 

innovations clear. By the very nature of these mantological traditum, a possible 

cognitive dissonance or consonance is a crucial issue in the traditio. 

Although Fishbane's categories have been criticized as being anachronistic by 

reading later rabbinic categories back into the redaction of the Hebrew Bible, the fact 

that these four categories overlap makes his parsing too elastic. However, the concept 

that an authoritative tradent has been re-interpreted by clarification, harmonization 

and/or outright alteration is a significant insight into the development of the text. When 

this basic principle is applied to a pluriform textual tradition, in which both internally 

within a given version/tradition or in the interplay between the versions, a significant 

analytical tool is evident. The problem is in proving definitive signs of inner-biblical 

exegesis rather than a generalized phenomenon like narratological assimilation in 

biblical and Ancient Near Eastern literature.155

 Several scholars have attempted to enumerate on some of the indicators of inner-

biblical exegesis,156 however the first stumbling block in utilizing their studies is the 

different nomenclatures that they use such as intertextuality, allusions, influence, echo 

and exegesis. Benjamin Sommer, distinguishes between intertextuality, influence and 

154 Fishbane, Ancient Israel, 443.
155 See Yair Zakovitch, "Assimilation in Biblical Narratives," in Empirical Models for Biblical  

Criticism, ed. Jeffrey H. Tigay (Philadelphia: University of Pennsylvania Press, 1985), 176-96.
156 See Ronald Bergey, "The Song of Moses (Deuteronomy 32.1-43) and Isaianic Prophecies: A Case 

of Early Intertextuality?" JSOT 28, no. 1 (2003), 33-54; Gershon Hepner, "Verbal Resonance in the Bible 
and intertextuality," JSOT 96 (2001), 3-27; Tryggve N. D. Mettinger, "Intertextuality: Allusion and 
Vertical Context Systems in Some Job Passages," in Of Prophets' Visions and the Wisdom of Sages:  
Essays in Honour of R. Norman Whybray on his Seventieth Birthday, ed. H. A. McKay and D. J. A. 
Clines (Sheffield: Sheffield Academic Press, 1993), 257-80, but especially, 262-63; Kristen Nielsen, 
"Intertextuality and Hebrew Bible," in Congress Volume Oslo 1998, ed. A. Lemaire and M. Sæbø 
(Leiden/Boston/Köln: E. J. Brill, 2000), 17-31; Paul R. Noble, "Esau, Tamar, Joseph: Criteria for 
Identifying Inner-Biblical Allusions," VT 52, no. 2 (2002), 219-52; Benjamin D. Sommer, A Prophet  
Reads Scripture: Allusion in Isaiah 40-66 (Stanford: Stanford University Press, 1998), 6-31, 32-36, 67-
72, 159-60; Benjamin D. Sommer, "New Light on the Composition of Jeremiah," CBQ 61, no. 4 (1999), 
646-67; H. G. M. Williamson, "Isaiah 62.4 and the Problem of Inner-Biblical Allusions," JBL 119, no. 4 
(2000), 734-39; Ellen van Wolde, "From Text via Text to Meaning. Intertextuality and Its Implications," 
in Words Become Worlds: Semantic Studies of Genesis 1-11 (Leiden/New York/Köln: E. J. Brill, 1994), 
160-99; idem, "Intertextuality: Ruth in Dialogue with Tamar," in A Feminist Companion to Reading the  
Bible: Approaches, Methods and Strategies, ed. Athalya Brenner and Carole Fortaine (Sheffield: 
Sheffield Academic Press, 1997), 426-51.
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allusions arguing that intertextuality is synchronic, while influence and allusions are 

diachronic.157 Furthermore, intertextuality then may utilize a plethora of 

interconnections that may or nor may not be intended, while the diachronic nature of 

influences and allusion may imply an intentionality to the process.158 Following this 

distinction, influences and allusions face a difficult issue when one attempts to judge 

whether the similarities of texts indicate a borrowing, a common source or just plain 

common phrases.159 To help clarify this aspect for allusions, Sommer refers to a four 

staged system devised by Ziva Ben-Porat.160 The first stage is the identification of a 

marker that can link the two texts. The second, is that the alluded text is specifically 

identified. Third, is the interpretative alteration of the alluded text. The fourth is 

optional and is one in which the reader participates by bringing the whole alluded text to 

bear on the interpretation of the allusion.

Sommer differentiates influence from allusions when he writes:
The elements which fall under the rubric "influence" need not confine themselves to particular 

words or even images or tropes. . . . The discovery of resemblances in diction or imagery which 
constitute the marker and the marked, however, stand near the core of the study of allusion. 
Further, the study of allusion focuses on an aspect of the relationship between texts which is not 
the concern of influence study: the use to which the earlier text is put in the new one - that is, the 
way elements of the evoked text affect the reading of the alluding text. Influence, on the other 
hand, is more likely to contribute to a theory of the genesis of literary texts, to the study of a given 
period or author (whether biographical, psychological, or historical), or (most of all) to the 
investigation of traditions or canons. The wider implications of influence study reflect a central 
difference between influence and allusion: influence is a much broader phenomenon. Whereas 
allusion posits a relationship between two specific texts (in most cases, between particular sets of 
lines in those texts), influence refers to relations between authors,whole works, and even 
traditions.161

In terms of a study of such as Num 10.11-14-45, influence may involve a diachronic 

analysis of explicit themes such as divine presence and guidance in the wilderness, quail 

and manna stories, eldership, sin and forgiveness, and the list of divine attributes. 

Sommer would include a developer layer of "view-point or ideology" along with the 

more specific themes.162

The third term that Sommer differentiates is that of "echo." Sommer, once again 

follows Ben-Porat and identifies an echo as comprising the first two stages what were 

used to identify an allusion. In other words a marker is identified as coming from 

157 Sommer, A Prophet Reads Scripture, 6-10.
158 Here, Sommer understands the term intertextuality as "progressive intertextuality" and influence 

and allusions to the more "traditional intertextuality."
159 Bergey, "The Song of Moses" 47, expresses a similar idea.
160 Ziva Ben-Porat, "The Poetics of Literary Allusion," PTL, 1 (1978), 105-28. See H. G. M. 

Williamson, "Isaiah 62.4 and the Problem of Inner-Biblical Allusions," JBL 119, no. 4 (2000), 734-39, 
who approvingly utilizes the first and at least cautiously the second stages via Sommer. However 
Williamson questions whether one can prove intentional dependence unless there is a full citation.

161 Sommer, A Prophet Reads Scripture, 14-5.
162 Sommer, A Prophet Reads Scripture, 25.
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another text, but there is no indication of a modification of its interpretation. Lastly, 

Sommer notes that exegesis would focus more on clarifying the meaning of text and 

possibly re-interpreting it. Its primary purpose is to assist the reader in interpreting the 

text.163 

Sommer's terminology clarifications may assist in applying Fishbane's approach, 

however a tight control over the terminologies can be problematic. Clear differentiation 

between intertextuality, allusions, influences, echo and exegesis makes sense when one 

is using source critical or the history of traditions approach, but once the possibility that 

intra-versional alterations have been made or versional alterations are evident, then 

more flexibility must be shown. 

James Kugel has noted that the versional world suggest a new horizon for the use of 

a method such as inner-biblical exegesis. He writes, ". . . the history of the text itself, as 

glimpsed through comparison of the traditional (Masoretic) Hebrew text with other 

textual witnesses such as the Old Greek translation, Qumran biblical manuscripts, and 

the like, embodies in itself an important chapter in the story of inner-biblical 

exegesis."164 And again, ". . . it seems to me that there is a vast repository of early 

exegesis that truly gets short shrift here, namely, the great corpus of exegetical writings 

(and other sorts of reuse) found in the body of literature known as the biblical (or "Old 

Testament" ) pseudepigrapha."165

In this study, I will limit my application of intertextuality to biblical allusions, 

influences, echoes and exegeses. The use of intertextuality will vary among the major 

witnesses.  of Num 10-11-14.45 has been strongly influenced by Deut 1, so its 

analysis will focus on this connection. , on the other hand, makes intertextual links 

that are based on the need to present a clearer translation, so these connections will be 

central. At the same time,  is more open to extra-biblical literature within a Hellenistic 

framework. In this point Josephus' Antiquities is similar. 

163 Sommer, A Prophet Reads Scripture, 17-8.
164 Kugel, "Earliest Interpreters," 272.
165 Kugel, "Earliest Interpreters," 281.
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Chapter 2

The Structure and Delimitation of Numbers 10.11-14.45

2.1 The Structure and Delimitation of Num 10.11-14.45 in the Masoretic Tradition

Interest in the overall compositional structure of the Pentateuch has gained 

momentum in recent scholarly literature. The proposals of Jacob Milgrom, Rolf 

Knierim, and Aaron Schart are but a few that have stimulated new and creative thoughts 

on the Pentateuchal context that may be helpful in focusing on the text of Num 10.11-

14.45. As Knierim points out, "if the structure of Numbers is relevant in its own right, 

then it is so only in distinction from and in tension with the superstructure of the 

Pentateuch, especially of the Moses biography which comprises Exodus through 

Deuteronomy."1

Milgrom, who is keenly aware of the redactional nature of the final form of the 

Pentateuch,2 has proposed a theological-literary structure to the entire Hexateuch. He 

establishes this structure by noting, first of all, the many duplicated accounts in Exodus 

and Numbers which have one major difference: "only Numbers records that God 

punished Israel."3 These duplicated accounts straddle the Sinai sojourn, which Milgrom 

sees as the central unit in the Hexateuch. He further notes that the itinerary list in Num 

33 can be divided evenly into this pre/post-Sinai structure with Exodus and Numbers on 

either side. Milgrom further notes, "key concepts, terms and phrases" that are found 

symmetrically positioned on either side of this Exodus-Numbers schema which ties in 

the patriarchal narratives in Genesis and the early sections of Exodus with Joshua, 

forming a "grand introversion" with an ABCDEFG X G'F'E'D'C'B'A'" pattern.4 The 

Sinai sojourn is in the central position, i.e., the X gives it a conceptual priority for 
1 Rolf P. Knierim, "The Book of Numbers," in The Task of Old Testament Theology: Method and 

Cases (Grand Rapids and Cambridge: William B. Eerdmans Publishing, 1995), 381.
2 Jacob Milgrom, "The Structures of Numbers: Chapters 11-12 and 13-14 and their Redaction. 

Preliminary Groupings," in Judaic Perspectives on Ancient Israel, ed. Jacob Neusner, Baruch A. Levine, 
Ernest S. Frerichs and Caroline McCracken-Flesher (Philadelphia: Fortress Press, 1987), 49-61. Milgrom 
concludes his analysis with the statement, ". . . at least in these chapters, P1 and P2 are not sources but 
redactions. Their authors integrated Priestly materials with preexisting ones, and thus were responsible, in 
the main, for the received text of the Tetrateuch" (p. 60).

3 Jacob Milgrom, The JPS Torah Commentary: Numbers (Philadelphia: The Jewish Publishing 
Society, 1990), xvi. See also Brevard S. Childs, The Book of Exodus: A Critical, Theological  
Commentary, OTL (Philadelphia: The Westminster Press, 1974), 260, and Aaron Schart, Mose und Israel  
im Konflikt: Eine Redaktionsgeschichtliche Studie zu den Wüstenerzählungen, OBO 98 (Göttingen: 
Vandenhoeck and Ruprecht, 1990), 49-50.

4 Milgrom, Numbers, xvii.
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Milgrom. It is important to note that he has chosen to isolate Exod 33 as the dead-centre 

of the Pentateuch.

Problematic to Milgrom's extended contextual reading of the Hexateuch and the 

placing of Exod 33 in the centre is the awkward fact that Gen 1-11 and the whole book 

of Deuteronomy are "subsequent additions to the corpus."5 How Milgrom understands 

this redactional process is not made clear. As for the book of Numbers, it is divided into 

two sections, with Lev 1 - Num 10.10 being parallel to Exod 19-24, while Num 10.11-

36.13 complements Exod 15.22-18.27. These units may have some isolated parallels, 

but one may question the extent to which their similarities are significant for such an 

arrangement.

The aforementioned "introversion" as a structural style that Milgrom uses for his 

depiction of the Hexateuch as a whole, is also found in many pericopes throughout the 

book of Numbers and has similarities to the "Ringstruktur" that Aaron Schart uses to 

map out the "wilderness narratives" and their surrounding textual territory.

Schart utilizes both thematic motifs and geographic locations as structural signals for 

his outline of the wilderness narratives.6 He sets the outer limits of this larger narrative 

unit at Exod 15.22-257 and aligns it with Num 21.16-18 as the termination point.8 He 

then places the Sinai pericope in the dead center with Exod 15.22-18.27 and Num 

10.29-21.20 enveloping it. Exod 19.1-2 and Num 10.11-28 are itinerary notations that 

divide the pre/post-Sinaitic materials.9 

The thematic or theological issue that functions as a crucial structuring criteria 

(entscheidender Strukturierungsgesichtspunkt) is the contrast between pre- and post-

Siniatic murmuring narratives, where the post-Sinaitic narratives add a punishment 

component.10 It is for this reason that "a controlling theme of the post-Sinaitic cycle may 

be considered the wrath of Yahweh."11 The panels of the ring structure are reinforced by 

the double narrations (Doppelerzählungen) of the Sabbath (Exod 16.16-31) and the 

Sabbath breaking (Num 15.32-36), and the manna stories of Exodus (Exod 16.1-15) and 

its Numbers parallel in chapter 11, which also contain a punishment aspect in the post-

5 Milgrom, Numbers, xvii.
6 Schart, Mose und Israel, 39.
7 Schart, Mose und Israel, 41.
8 Schart, Mose und Israel, 42-3. Schart has further noted that the poem of the Ark sayings in Num 

10.35-36 and the Song of the Well of Num 21.17f. form an enclosure, along with the alignment of texts 
with a "water" theme. Therefore: A Exod 15.22-25; B Exod 17.1-7; B' Num 20.1-13; A' Num 21.16-18.

9 Schart, Mose und Israel, 44.
10 Schart, Mose und Israel, 51; see the longer discussion on the murmuring narratives and their 

structural significance on pp. 47-57.
11 Schart, Mose und Israel, 53, "Als ein beherrschendes Thema des nachsinaitischen Zyklus kann der 

Zorn Jahwes gelten (Ex 32,10f.) Num 11,1.10.33; 12,9; 16,19-22; 17,11)."
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Sinaitic material.12

Schart uses a similar ring structure for the pre-Sinaitic material itself. Beginning with 

Exod 15.22-25a and ending with Exod 18.13-27, the pericopes surround the giving of 

water narrative in Exod 17.1-7, a turning point for the pre-Sinaitic murmuring 

narratives. The post-Sinaitic units contained in the book of Numbers are more 

problematic for Schart. He offers two possible analyses of the final form of the text. The 

first is based on three thematic blocks. Numbers 11-12 include three subunits that may 

be tied together with the theme "wrath of Yahweh." The second unit is much longer, 

extending from Num 13.1 to 20.13. Here the theme is identified as "the appearance of 

the Kabod at the tent of meeting." Finally, the third and last unit is that of Num 20.14-

21.25, and the theme involves the transition to a settlement in Palestine.13

Schart proposes a second structural outline of the Numbers material following his 

ring structure. He places Num 13-14 in the centre and encloses it with Num 12 and 16-

17, which both deal with rebellions and thus establish the significance of Moses and 

Aaron respectively. These units are then further enclosed by Num 11.4-35 and 20.1-20. 

The next units are 11.1-3 and 21.4-9; 10.35-36 and 21.17-18; and, finally, 10.11-28 and 

21.10-20 focusing more on the movement from Sinai to Moab.

Schart's analysis of the "final form" of the text (Endtext) of Exodus and Numbers 

utilizes a system that has been influenced both by structural architecture and 

thematic/theological motifs. It may not be as "final" as he would have hoped, since he 

has chosen to work across the book divisions that support his theme-based structuring. 

Although Schart continues his analysis by working through the redactional and source-

critical layers of the texts, one wonders what the larger picture, encompassing the whole 

Pentateuch, would look like. The centrality of the Sinai pericope might be dislodged if 

the whole Torah was utilized.

Rolf Knierim also puts to one side the book of Genesis, at least during his initial 

inquiry, and postulates a bipartite structure with the migration from Egypt to Sinai 

(Exod 1 - Num 10.10), and from Sinai to Moab (Num 10.11 - Deut 34), as the 

macroscructure of the Moses story.14 Within the first section, a migratory unit (Exod 1-

18) sets the stage for the "Events at Sinai" (Exod 19 - Num 10.10). The conceptual 

12 See Mark S. Smith, "Matters of Space and Time in Exodus and Numbers," in Theological Exegesis:  
Essays in Honor of Brevard S. Childs, ed. Christopher R. Seitz and Kathryn Greene-McCreight (Grand 
Rapids: William B. Eerdmans Publishing, 1999), 182-207, who has combined some of the insights of 
Milgrom and Schart along with special attention to both geographical and chronological markers that he 
argues show signs of "liturgical influence" on the priestly redaction of the whole Pentateuch.

13 Schart, Mose und Israel, 55-6.
14 Rolf P. Knierim, "The Composition of the Pentateuch," in The Task of Old Testament Theology 

(Grand Rapids and Cambridge: William B. Eerdmans Publishing, 1995), 353-59.
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development in this later portion is one of building a tent sanctuary, which ultimately 

climaxes in the book of Leviticus. Knierim states, "the Sinai pericope aims at the book 

of Leviticus. This book is the center of the Pentateuch."15 The section Num 10.11 - Deut 

34 has been divided into two units, with Num 10.11-36.13 being understood as the 

migratory section that parallels Exod 1-18, while the whole book of Deuteronomy is 

"Moses' Testament" mirroring the "Events at Sinai."

Crucial to Knierim's presentation is that he identifies the genre of the Pentateuch as a 

biography. In Knierim's own words, "the Pentateuch is not the story or history of  

Israel's beginnings but the story of the life of Moses which is fundamental for the  

beginnings of Israel's history; that it is the vita, or the biography of Moses."16 He sees 

the bipartite structure of the Pentateuch and its fourfold breakdown as an ordering of 

Moses' work as Yahweh's servant. In the central Siniatic event, Moses is the "go-

between" who ascends and descends from the mountain of Yahweh and ultimately is the 

"Mediator . . . prophetically and priestly - for all times."17 Knierim finally pulls in the 

book of Genesis as the introduction to this life of Moses, in which the history of 

humanity itself and all creation is the context to understand the life and work of 

Moses.18 Although Num 10.11-14.45 is only a subunit in the "migration to Moab" (Num 

10.11-36.13), Knierim's thesis that the Pentateuch as a whole is a biography of the life 

and work of Moses is an important observation that can be supported by the fact that 

Moses appears in all the subunits. 

It was Dennis Olson in the mid-1980's who reasoned that the lack of scholarly 

unanimity regarding the structure of the book was the "central problem" in the study of 

the book of Numbers.19 His study brushed to one side those works that used such criteria 

as chronology, geography, source criticism and tradition history as their sole basis for a 

structural outline.20 Olson argued instead for the literary integrity of the book of 

Numbers and sought to demonstrate that the book itself should be delimited from the 

rest of the Pentateuch.21 Second, he took the census reports in Numbers 1 and 26 as 
15 Knierim, "Composition," 367. Joseph Blenkinsopp, The Pentateuch: An Introduction to the First  

Five Books of the Bible (New York: Doubleday, 1992), 46, also seems to imply that the division of the 
books of the Pentateuch places the book of Leviticus in a special position.

16 Knierim, "Composition," 372, the italics are Knierim's.
17 Knierim, "Composition," 377.
18 Knierim, "Composition," 378.
19 Dennis T. Olson, The Death of the Old and the Birth of the New: The Framework of the Book of  

Numbers and the Pentateuch, BJS 71 (Chico: Scholars Press, 1985), 31, 55, 129.
20 Olson, The Death of the Old, 31-7, 39-40. It is somewhat ironic that Olson does need to use both 

"chronological and geographical indicators" to support his own structural analysis. See pp. 84-90.
21 Olson, The Death of the Old, 43-53. It is interesting to note that Olson uses the toledoth studies in 

Genesis and Num 3.1 to support his main thesis, which would seem to contradict his emphasis on the 
book of Numbers as a literary unit. Furthermore, his application of the significance of the toledoth to the 
"death of the old generation, birth of the new" has been applied to the whole Pentateuch via the work of 

33



having both literary or structural and theological significance similar to the use of the 

genealogies in Genesis.22 Olson summarizes his thesis:
The census lists in Numbers 1 and 26 serve to divide the book of Numbers into two separate 
generations of God's holy people on the march. One generation ends in failure and death in the 
wilderness (Numbers 1-25). A second generation arises whose end is not yet determined but whose 
perspective is one which is poised on the edge of the promised land (Numbers 26-36). This 
overarching framework of the two census lists in Numbers provides the unifying theme for the 
book in its present form: "the death of the old and the birth of the new."23

Olson supports his structural hypothesis by a series of formal and thematic/content 

indicators, ranging from chronological notes like the phrase "after the plague" in Num 

26.124, "symmetrical or parallel construction" of the census reports of chapters 1 and 

2625, and reflections on the necessary death of the first generation in such chapters as 14, 

26 and 32.26 

Olson's proposal has significant theological and interpretative implications for 

reinterpreting problematic passages such as chapters 15, 27 and 36. Such passages are 

clarified by reading them in the context of the theme of the promises to the new 

generation. Furthermore, Olson highlights the centrality of the spy story in Num 13-14 

and its role as the turning-point between the two generations. His thesis implies that the 

theological thrust of the book of Numbers should not be confined to a promised land 

theme but includes also a theme of continued progeny and divine-human relationship.

Although Olson's recognition of the importance of the structural problem of the book 

of Numbers may be sustained, his structural outline based on the two generations, his 

supporting criteria and theological implications, have been questioned.27 Won W. Lee 

has critiqued Olson's work most thoroughly,28 and has argued that his "idea" cannot be 

later Priestly redactors/writers. See pp. 113-14, 116. A crucial issue that arises is the association of Num 
1.1-10.10 with the book of Leviticus, both in terms of a priestly redaction/writing and the 
geographical/chronological markers. See also Knierim, "Composition," 353, where he writes: "Whatever 
the reasons for this fivefold division, and its canonic-theological implications, this shape cannot claim to 
reflect the formation of the Pentateuch that is intrinsic to its literary nature. Indeed, at important points the 
canonical shape has destroyed the literary structure of the whole."

22 Olson, The Death of the Old, 68-9, 80-1.
23 Olson, The Death of the Old, 83.
24 Olson, The Death of the Old, 84-5. Olson also uses the phrase "in the plains of Moab by the Jordan 

at Jericho" (26.3) in a similar manner as geographic support.
25 Olson, The Death of the Old, 85-7.
26 Olson, The Death of the Old, 90-3.
27 Eryl W. Davies, Numbers, NCBC (Grand Rapids: William B. Eerdmans Publishing Company, 

1995), li-lvii; Katharine Doob Sakenfeld, Journeying with God: A Commentary on the Book of Numbers, 
ITC (Grand Rapids and Edinburgh: Wm. B. Eerdmans Publishing and The Handsel Press Ltd, 1995), 4-7; 
Rolf P. Knierim and George W. Coats, Numbers, FOTL, vol. IV (Grand Rapids and Cambridge: William 
B. Eerdmans Publishing Company, 2005), 10-11.

28 See Won W. Lee, "The Transition from the Old Generation to the New Generation in the Book of 
Numbers: A Response to Dennis Olson," in Reading the Hebrew Bible for a New Millennium: Form,  
Concept, and Theological Perspective, ed. Wonil Kim, Deborah Ellens, Michael Floyd and Marvin A. 
Sweeney (Harrisburg: Trinity Press International, 2000), 201-19; Won W. Lee, Punishment and 
Forgiveness in Israel's Migratory Campaign (Grand Rapids and Cambridge: William B. Eerdmans 
Publishing Company, 2003), 25-36.
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supported by the textual evidence in the book of Numbers itself. Lee questions Olson's 

use of the theology of two generations as "operative only in Num 15.1-36.13 and not in 

the entire book of Numbers."29 In fact, the significant transition is seen in Num 22.1-3 

rather than Num 26.1, 3, as Olson argues.30

Won W. Lee's alternative reading of the book of Numbers follows the lead of Rolf 

Knierim31 and divides the book of Numbers into two macrostructural units, the second 

being Num10.11-36.13. Lee has crystallized the major division of the Masoretic edition 

of the book of Numbers between 10.10 and 11. He writes:
. . . most publications designate Numbers 1:1-10:10 as a coherent literary unit and thus 10:11 as 

the beginning of a major unit in Numbers at the highest level. Textual evidence provided in 
Numbers itself affirms this conclusion. Numbers is to be subdivided between 10:10 and 10:11 
because of chronological, topographical/geographical, and conceptual aspects signaled in 10:11 
and 12, the programmatic statement for Israel’s departure from the wilderness of Sinai.32

Through a chronological signal, Lee refers to the fact that Num 10.11 is one of three 

passages in the book of Numbers (1.1; 10.11; 33.38) that present an unambiguous date 

of significance that intends to demarcate distinct periods of time.33 Through 

topographical/geographical signals, Lee focuses more on 10.12a where the text reads: 

ynys rbdmm ~hy[sml larXy ynb w[syw. Num 10.11-36.13 mentions six major 

territories other than the wilderness of Sinai, while Num 1.1-10.10 has been dominated 

by the Sinai region.34 By conceptual signals, Lee is relying heavily on Knierim, who 

argued that the book of Numbers, in its two parts, reveals the "conceptual aspects of the 

preparatory organization and the execution of the campaign. . . . Moreover, since this 

campaign belongs to the type of migration from one territory to another rather than to 

the type of campaign that returns to its point of departure after completion, it should 

specifically be characterized as the saga of a migratory campaign."35 Lee supports this 

perspective by focusing on the utilization of the terms [sn and hnx throughout the unit, 

Num 10.11-36.13.36

Lee delimits the end of this macrostructural unit at Num 36.13, claiming that:
. . . Numbers 10.11-36.13 points not to the entire process of the execution of the ongoing campaign  
but rather to a specific aspect of that execution, namely the failure of the conquest from the south  
and its resultant forty years of wandering before the attempt was made once again to conquer the  

29 Lee, “The Transition from the Old Generation," 203.
30 Lee, “The Transition from the Old Generation," 210-19. Lee's write on p. 211 that his argument is 

based on the "passage's content, present location, relation to other units within chs. 15 and 26, and 
governing conceptuality."

31 Knierim, "The Book of Numbers," 384.
32 Lee, Punishment and Forgiveness, 90.
33 Lee, Punishment and Forgiveness, 91-2.
34 Lee, Punishment and Forgiveness, 92-4.
35 Knierim, "The Book of Numbers," 384-5.
36 Lee, Punishment and Forgiveness, 95-7.
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promised land - not from the south but from the east - by the new generation.37 (italics is Lee's)

Lee is not the only scholar who has viewed Num 10.11-12 as the start of a major 

division in the book of Numbers. In fact it is the most popular view.38 The exact limits to 

which this macrostructure extends may be debated. Lee argues that 36.13 is 

inconclusive when one factors in the geography and the chronological signals. Instead, 

the conceptual difference between Deut 1.1-5 and Num 10.11-36.13 is determinative. 

Num 10.11-36.13 which focused on the forty year punishment in the wilderness with 

Yahweh's message dominating, is contrasted with a more general perspective on the 

migratory campaign and a clear focus on Moses' words as found in Deuteronomy.39

Narrowing the research parameters to Num 10.11-14.45, Knierim and Coats, 

following Lee, have proposed that this section is a subunit dealing with the "failed 

campaign to enter the promised land from the south."40 Lee's initial approach is to list 

thirty-six subunits, with Num 10.11-36, 11.1-3, 11.4-34, 11.35-12.16 and 13.1-14.45 as 

pertaining to our present concerns.41 He then makes a significant demarcation with the 

unit Num 13.1-14.45, where he argues that the pericope answers three conceptual issues 

that dominate the larger macrostructure. These issues deal with the fact that: 1)  death is 

used as a punishment for murmuring after the Sinai event; 2) Israel was not able to enter 

the land of Canaan straight away; 3) and post-Sinaitic legal material was necessary.42 

There is little doubt that Num 13-14 plays a most significant role in the 

conceptualization of the book of Numbers. The failed campaign from the south and the 

forty year period of punishment overshadows many of the subunits following chapter 

14; however, it would seem that Lee may be missing significant Leitwörter and other 

structural markers that link pericopes together over and above the conceptual 

undergirding.43 Parunak takes a broader approach to the ways in which units are joined. 

He writes: "Unifying techniques may exploit the underlying conceptual structure of a 

text or may rely on patterns of repetition and similarity among the units that make up its 

37 Lee, Punishment and Forgiveness, 104. Lee realizes that the conquest concept continues to Joshua 
12, therefore he delimits the book of Numbers in light of the failed attempt from the south and its results.

38 See Horst Seebass, Numeri 10,11-22,1, BKAT 4 (Neukirchen-Vluyn: Neukirchener Verlag, 2003), 6. 
39  Lee, Punishment and Forgiveness, 113-19.
40 Knierim and Coats, Numbers, 135.
41 Lee, Punishment and Forgiveness, 121-22. See also Knierim and Coats, Numbers, 137-38, who 

have followed Lee.
42 Lee, Punishment and Forgiveness, 214. Earlier Lee summarily dismisses the use of chronology, 

geography and itinerary as the best means to present the structure of Num 10.11-36.13. 
43 See also Marjo C. A. Korpel, "Introduction to the Series Pericope," in Delimitation Criticism: A 

New Tool in Biblical Scholarship, Pericope vol. 1, ed. Marjo Korpel and Josef Oesch (Assen: Van 
Gorcum, 2000), 48, who suggests such markers as "distant parallelism," "recurring keywords" and 
"catchwords which . . . serve the sole purpose of forming the 'hinges' of a book."
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surface texture."44 Parunak recognizes that in any given text, multiple devices may be 

used simultaneously,45 which I would argue calls for a more comprehensive approach to 

the analysis of the structure. One contextual example is that the Ark sayings in Num 

10.35-36, and the appearance of the Ark in 14.39-45 may form an enveloping structure 

that functions to emphasize the message of the failed campaign while tying the unit 

together. The root rwt which appears in Num 10.33 and then exhaustively in chapters 

13-14,46 is another example in which a Leitwort links the materials together.

The works of Lee, Knierim and Coats have broken down the different subunits of the 

larger structure, Num 10.11-14.45, utilizing both a conceptual methodology and an 

updated version of the form-critical enterprise.47 However, for this study it is helpful to 

integrate an ancient means of textual delimitation and interpretation by identifying 

paragraphs or sense divisions. Emanuel Tov affirms that these sense divisions can be 

found in the "great majority of the biblical and nonbiblical texts found in the Judean 

Desert, as in most Greek texts from the Hellenistic period, and in earlier Aramaic texts 

from the fifth and fourth centuries BCE."48 Even early translations into Greek, Syriac and 

Latin seem to continue these traditions with a varying degree of difference. 

John Olley has challenged the future editors of critical editions of the Bible to 

include these indications of the different ancient paragraphings and other sense 

divisions to further interpretative analyses of the text. He writes:
. . . knowledge of divisions placed by earlier readers provides clues as to what were the co-texts 
that provided the framework for their interpretation, whether by the producers or correctors / 
revisers / annotators of specific texts or by the communities that heard those texts read (since some 
of the divisions markers may be liturgical). The various markers provide clues as to perceived foci 
of subunits, frames of larger units and interconnections . . . . They point to ways the text was used 
and thus are of value both for study of the history of interpretation and for raising questions for the 
modern reader. . . .49

Olley's call is in line with the recent development in what has been labeled "delimitation 

criticism"50 by Marjo Korpel and others. Korpel succinctly states that "unit delimitation 

44 H. Van Dyke Parunak, "Transitional Techniques in the Bible," JBL, 102, no. 4 (1983), 526.
45 Parunak, "Transitional Techniques," 527. An important marker for Parunak is the use of similarities 

of differing sorts that assist in uniting texts. He proposes five types of linguistic similarities: phonological, 
morphological, lexical, syntactic, logical or rhetorical. (p. 528) These similarities then connect textual 
materials by a system of keywords, links or hinge structures.

46 Num 13.2, 16, 17, 21, 25, 32 (x2); 14.6, 7, 34, 36, 38, 39. Elsewhere it is only found in Num 15.39 
in the book of Numbers.

47  Lee, Punishment and Forgiveness, 123-35; Knierim and Coats, Numbers, 148-93.
48 Emanuel Tov, "The Background of the Sense Divisions in the Biblical Texts," in Delimitation  

Criticism: A New Tool in Biblical Scholarship, Pericope vol. 1, ed. Marjo Korpel and Josef Oesch (Assen: 
Van Gorcum, 2000), 312.

49 John W. Olley, "Texts have paragraphs too - A plea for inclusion in critical editions," Textus 19 
(1998), 114.

50 Korpel, "Series Pericope," 13. On p. 20, Korpel observes, "in my opinion delimitation criticism is a 
necessary step between textual criticism and literary, rhetorical or redactional criticism."
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determines to a large extent the interpretation of a given passage."51 Tov, while 

recognizing that these sense divisions are impressionistic on the part of the scribes, 

argue that they are nevertheless meaningful. He writes, "the division of the text into 

sections is a meaningful device, while the absence of any subdivision is equally 

meaningful."52

Not all scholarship is in agreement with this new area of investigation. For example, 

Eugene Ulrich cautiously warns that "the information we receive in our extant MSS is 

what the latest scribe transmitted, not the original sense divisions by any author or 

compiler."53 This may be at the heart of the problem of utilizing this material, i.e., the 

difficulty of dating these sense divisions. In his groundbreaking study of sense 

divisions, Petucha und Setuma, Josef Oesch found it unlikely that the profound 

innovation (tiefgreifende Neuerung) of text divisions (Textgliederung) would have been 

added secondarily to the older manuscript but instead, were most likely already evident 

near the final form (Endgestalt) of the development of the text.54 

The units have been divided by Tov into two types: small units and larger units.55 

This conveniently fits into the pattern of the setumah and petuh 9ah for the Masoretic 

tradition with the closed-smaller units being related to the preceding material and the 

open-larger units demarcating new material. For the Tiberian/Masoretic tradition these 

paragraph divisions based on content are generally referred to as pisqot or parashiyyot 

and their presence are mentioned in "halakic midrashim."56 They differ from sabbath 

readings of the Torah in the synagogues of Palestine, which had a lectionary of either 

154 or 167 sections, known as the sedarim.57 The Babylonian parashot with the present 

54 readings form another way of dividing the Torah.58

Beginning with the parashot, it is important to note that the unit Num 10.11-14.45 

has been expanded and divided into two sections: Num 8.1-12.16 and 13.1-15.41. In 

51 Korpel, "Series Pericope," 1.
52 Tov, "Sense Divisions," 322.
53 Eugene Ulrich, "Impressions and Intuition: Sense Divisions in Ancient Manuscripts of Isaiah," in 

Unit Delimitation in Biblical Hebrew and Northwest Semitic Literature, ed. Marjo C. A. Korpel and Josef 
M. Oesch, Pericope vol. 4 (Assen: Van Gorcum, 2003), 301, as cited in Léo Laberge, review of Unit  
Delimitation in biblical Hebrew and Northwest Semitic literature, CBQ 67, no. 1 (2005), 175.

54  Josef M. Oesch, Petucha und Setuma: Untersuchungen zu einer überlieferten Gliederung im 
hebräischen Text des Alten Testaments, OBO 27 (Göttingen: Vandenhoech and Ruprecht, 1979), 337.

55 Tov, "Sense Divisions," 313.
56 Israel Yeivin, Introduction to the Tiberian Masorah, trans. E. J. Revel, MS 5 (Atlanta: Scholars 

Press, 1980), 40-41.
57 Yeivin, Tiberian Masorah, 39. See the longer discussion by Christian D. Ginsburg, Introduction to  

the Massoretico-Critical Edition of the Hebrew Bible (London: Trinitarian Bible Society, 1897), 32-65.
58 Ginsburg, Massoretico-Critical, 66-67, calls these the "annual pericopes." In the book of Numbers 

they are broken down into 10 sections: 1.1-4.20; 4.21-7.89; 1.1-12.16; 13.1-15.41; 16.1-18.32; 19.1-22.1; 
22.2-25.9; 25.10-30.1; 30.2-32.42; 33.1-36.13.
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this way both units begin with Yahweh speaking to Moses and end on a relatively 

positive note.59 The parashot seem to be shaping the interpretation of the book of 

Numbers just by delimiting the pericopes, a pattern that may be noted throughout the 

different sense divisions and modern attempts to demarcate the microstructure of 

Numbers.

The sedarim of the unit Num 10.11-14.45 may be broken up into the following 

subunits: 10.1-11.15; 11.16-12.16;60 13.1-14.10; 14.11-45. Beginning the seder at Num 

10.1 with Yahweh speaking to Moses is an expected and natural marker within the 

sedarim. Since the trumpets function, among other usages, to notify the people when 

they are to begin their journeying, the division may be defended in terms of content. 

Ending this seder with Moses' impassioned plea that he might not see yt[rb leaves the 

reader in suspense. However, it also allows the next seder to begin once again in the 

characteristic fashion of having Yahweh speak to Moses in Num 11.16. The command, 

yl-hpsa, the seventy elders is linked to Miriam being brought back (@sah) into the 

encampment (12.15).  This seder then terminates with the people of Israel encamped in 

the wilderness of Paran (12.16). Num 13.1 starts anew with Yahweh speaking to Moses. 

This subunit also ends on a note of suspense. The hd[h-lk have threatened to stone 

Moses and Aaron and at that moment the hwhy dwbk appears to all Israel (14.10). The 

suspense is broken with the all too common, but very appropriate statement that Yahweh 

speaks to Moses in Num 14.11. This unit, however, ends quite differently. Num 14.45 

has the Amalekites and Canaanites handing the participating Israelites a resounding 

defeat (14.45).

Overall sedarim highlight the fact that Yahweh is in the centre stage of all the 

activities and that Moses receives Yahweh's revelatory communications. The two 

endings that conclude on notes of suspense may serve to keep the readers'/hearers' 

attention and to gently shape a theocentric reading.

The crucial petuh9ot in the  for this present study as exemplified by  breaks up 

into the following subunits: Num 10.1-10; 10.11-36; 11.1-15; 11.16-22; 11.23-35; 12.1-

13; 12.14-16; 13.1-14.10; 14.11-25; 14.26-45. The trend to place a major delimiter at 

Num 10.11 could be supported by these ancient sense divisions, although the petuh9ah at 

10.11 by itself would not sustain such an argument, since the divisions do not indicate 

59 See Gilles Dorival, La Bible d'Alexandrie: Les Nombres (Paris: Les Éditions du Cerf, 1994), 25, 
who notes that, "toutes les parashôt se terminent par une bonne fin, sauf I et V qui sont ambiguës,"

60 Codex  has a seder insignia at Num 11.23, but a subunit, 11.16-23, does not make much sense. I 
have followed Dorival, Les Nombres, 29-30.
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any hierarchy of import among themselves. The petuh9ah after 10.36 is logically 

sustainable in light of the Masoretic tradition of the inverted-nuns at 10.34 and 36. The 

introduction of a new narrative at 11.1 follows the pattern of utilizing yhyw to start a new 

unit. The subunit then is bounded at 11.15 which, like the parallel seder reading, 

terminates the pericope with a note of suspense as to the outcome of Moses' complaint. 

That no sense division is indicated between 11.3 and 11.4 is of interest. Although many 

modern studies divide the subunits that would be represented by 11.1-3 and 11.4-35, the 

ancient sense divisions seem to be controlled more by the use of the w-conjunctive as the 

first element of verse 4 rather than content- or thematically-based demarcations. It may 

be that the √@sa functions as a Leitwort within these narratives.61 The reading of these 

two complaint narratives together may be an attempt to combine a warning in 11.1-3 

with the first occurrence of a punishment on the people as a whole in the book of 

Numbers.

The petuh 9ah delimitation of the subunit 11.16-22 begins with the notification that 

Yahweh is speaking to Moses, which is the common key to ancient sense divisions. The 

content of this unit includes both an answer to Moses' query and the peoples' demand, 

fusing the two separate stories that source- and redaction-critics have isolated. This 

subunit includes Moses' response and therefore ends on a similar note to that of 11.15. 

That the subunit 11.23-35 is introduced by Yahweh speaking once again to Moses is 

expected. However, the fact that there are no further subdivisions until the end of the 

chapter is telling. The fusing of the two narratives, the quail narrative and the elders 

narrative, is sustained in a remarkable fashion.

Chapter 12 is divided into two petuh 9ot, which could well have been one sustained 

narrative. This would have indicated an interest in geography, with the itinerary 

notations in 11.35 and 12.16. The division after 12.13 focuses on Aaron's plea to Moses, 

as though he were playing the role of Moses appealing to Yahweh. The beginning of a 

new subunit with Moses' intercession normalizes the narrative and displaces Moses 

from playing the role of Yahweh that had been established in the prior subunits.

The important spy narrative of chapters 13-14 has also been strategically divided into 

three subunits. Num 13.1-14.10 is demarcated and is parallel to the seder already 

discussed. It is the next two subunits that have been divided. Num 14.11-25 is rich in 

content and theological import. Beginning with the standard marker of Yahweh 

speaking with Moses, this subunit has Yahweh in a role-reversal complaining to Moses. 

61 The √hnxm also occurs consistently throughout the chapter; however, the root is so profuse in 
Numbers that it would be difficult to argue that it functions as a Leitwort.
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Moses' response includes a tailoring of the words of Exod 34.6-7, which surprisingly 

have not been isolated from the subunit itself. Even Yahweh's expression of forgiveness 

and judgment does not receive a separate consideration. The concluding directions to 

return to travelling in the wilderness is commanded in light of the Amalekite and 

Canaanite occupation of the land. This final reference to the Amalekites and Canaanites 

reappears in the concluding verse of chapter, giving a level of narratological 

significance to these people groups. However, the new subunit does begin with the tell-

tale Yahweh speaking to Moses at 14.26.

The setumot throughout the unit Num 10.11-14.45 are first of all clustered in chapter 

10, located after the following verses: 10.17, 21, 24, 28 and 34. The first four make 

smaller unit divisions in the marching order of the tribes. These setumot seem to 

separate and highlight the Levitical clans, Merarites, Gershonites and Kohathites. 

However, the setumah after 10.24 may weaken this observation since the division 

between the Benjamites and the Danites would not necessarily follow suit. The 

clustering of all these setumot does bring to light once again the significance of the 

census and other lists in the book of Numbers as a whole.62 The setumah at 10.34, on the 

other hand, is more disjunctive, isolating the two Ark sayings.

One further setumah is located after Num 12.3. The disruptive nature of this verse 

has been noted by many; however, the fact that an early sense division tradition may 

have identified this is noteworthy. 

There can be little doubt that the setumah and petuh9ah usage was an early 

interpretative tool, as can be seen in the above discussion.63 How far back these 

interpretative aids go is still the crux in terms of their usage for exegesis of any given 

pericope. Where the sense divisions are consistent across the pluriform traditions, it may 

be argued that an attempt was being made to loosely limit the range of meanings 

possible. The fact that they may reflect an early scribe's impressionistic interpretation 

would not necessarily detract from this perspective.

2.2 The Structure and Delimitation of Num 10.11-14.45 in the Samaritan 

Pentateuchal Tradition

With the many studies that have grappled with the structural issues of the Pentateuch 

as a whole and those recent studies that have focused on the book of Numbers more 
62 See Benjamin Edidn Scolnic, Theme and Context in Biblical Lists, SFSHJ 119 (Atlanta: Scholars 

Press, 1995).
63 The use of the setumah and petuh 9ah is as indicating small and larger sense units is one of the most 

reliable tools for delimitation criticism. Although other indicators may be useful. See Korpel, "Series 
Pericope," 49 and Tov, "Sense Divisions," 313-22.
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specifically, few, if any, have attempted to analyze the Samaritan Pentateuch or the 

Septuagint in a similar fashion. There seems to be a presumption that as "versions" or 

"translations" they should be the same. However, I would argue that this is not 

necessarily so.

Although the  may be considered to have a similar structure to that of the , the 

many divergences that have been noted between , the  and  should give us pause 

for caution. The standard academic consensus argued that  differed from  in 6000 

details, while  agreed with  over against  on 1600 occasions.64 Recently Kyung-

Rae Kim collated this material once again and concluded that:
According to my own data, in 964 cases the Samaritan Pentateuch agrees with the Septuagint 
against the Massoretic Text. Of these, in 471 instances the readings are possibly irrelevant 
(independent), leaving only 493 cases in which the Septuagint almost certainly reflects a reading 
which is also found in the Samaritan Pentateuch. Of the 493 agreements, according to my 
calculations 328 cases reflect common harmonizations. Many such harmonizations could have 
occurred independently, since these textual alterations were made under the influence of the 
context or a parallel text . . . . the Septuagint contains many more harmonizations than the 
Samaritan Pentateuch. Therefore, the 493 (or possibly 964) agreements do not prove any close 
relationship between the two texts.65

Two unique structural markers may be added to the investigation of the delimitation 

of . First is the use of the qissim rather than the setuma and petuh 9ah of the Masoretic 

tradition.66 Although there are great similarities with 67 on these sense divisions, from 

time to time significant interpretative differences do occur.68 In the book of Numbers, 

4QNumb may represent such a subjective level in its expanded number of divisions.69 As 
64 See Ingrid Hjelm, The Samaritans and Early Judaism: A Literary Analysis, JSOTSup 303 

(Sheffield: Sheffield Academic Press, 2000), 77. Hjelm states that these figures seem to derive from a list 
created by Casellus which was attached to the London Polyglot, which was published by B. Walton in 
1657. 

65 Kyung-Rae Kim, "Studies in the Relationship Between the Samaritan Pentateuch and the 
Septuagint" (Ph.D. diss., Hebrew University, Israel, 1994), 1-2. It is important to note that Kim has used 
A. & R. Sadaqa, Jewish and Samaritan Version of the Pentateuch (Tel Aviv: n.p., 1961-1965) for his 
study.

66 Unlike the proto-Masoretic and Masoretic tradition, the Samaritan manuscripts do not generally 
differentiate between open and closed sections, although research at present is still in its infancy. See Tov, 
"Sense Divisions," 347.

67 Oesch, Petucha und Setuma, 312, claims that the  has 1/5 to 1/3 more qissim than the  has 
petuh 9ah and setumah.  This is seen to be a more conscious effort to arrange the text.

68 Korpel, "Series Pericope," 16, recommends the use of unit division markers in exegesis and 
structural analysis. "Though by no means the only tool at the disposal of the exegete, the unit delimitation 
found in ancient Hebrew, Samaritan, Greek, Syriac and Latin manuscripts may help to understand us (sic) 
how the text was read in Antiquity." Tov, "Sense Divisions," 322, writes, "the division of the text into 
sections is a meaningful device, while the absence of any subdivision is equally meaningful."

69 Although 4QNumb is divergent from the  in many ways, Nathan Jastram has concluded that "the 
text of 4QNumb is a text in the same tradition as the text of the Samaritan Pentateuch." Nathan Jastram, 
"The Book of Numbers from Qumrân, Cave IV (4QNumb)" (Ph.D. diss., Harvard University, 1990), 233. 
Jastram has further argued that "it is interesting that the Samaritan text (at least in Numbers) was more 
conservatively preserved than the common Palestinian text, which continued to expand into the first half 
of the first century B.C., at least until shortly before 30 B.C., when 4QNumb was written." Nathan Jastram, 
"The Text of 4QNumb," in The Madrid Qumran Congress: Proceedings of the International Congress on  
the Dead Sea Scrolls, Madrid 18-21 March, 1991, ed. Julio Trebolle Barrera and Luis Vegas Montaner 
(Leiden and New York: E. J. Brill, 1992), 198.
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Nathan Jastram indicates: "The paragraph-divisions in 4QNumb provide further 

illustration of the fluidity of scribal practice in this regard. When compared with  and 

, 4QNumb has the most divisions, and  has the least."70

In terms of Num 10.11-14.45 the extant evidence from 4QNumb is disappointing. 

There is a sense division at 11.35 ( has a petuh 9ah,  has a qissah) that shows no sign 

of interpretative difference, while 12.3 ( has a setumah,  has the qissah) is difficult 

to judge, since the text comes to the very end of the line.71 If it is determined that this 

lack of spacing is on purpose, then the highlighting of Moses' uniqueness is de-

emphasized over against  and . 4QNumb does not have a division at 13.17a where 

 has placed a qissah. 

The  so-called Reworked Pentateuchc – 4Q365 – which is very fragmentary and in 

poor quality, has preserved a section of Num 13.12-25. Since Tov has characterized the 

text as pre-Samaritan-like, it needs to be analyzed within the framework of the 

development that led to the .72 4Q365, as with 4QNumb, does not indicate a sense 

division within 13.17 as the  does. However, there is a noticeable blank space after 

13.20 and a possible smaller one after 13.22. Emanuel Tov and Sidnie White have 

understood these two divisions, anachronistically, as a petuh 9ah and setumah 

respectively.73 Neither the  nor the  have sense division markers here. It is 

interesting to note that in both cases a parenthetical observation identifying chronology 

precede these anomalous markers.  

 has qissim after the following verses: 10.10, after the expansion of 10.10, 29, 36; 

11.15, 29, 35; 12.3, 13, 16, after the expansion of 12.16; 13.16, 25, 29, 33, within the 

expansion material of 13.33, and after the expansion of 13.33; 14.10, 19, 25, 35, 40, 45. 

70 Eugene Ulrich, Frank Moore Cross, James R. Davila, Nathan Jastram, Judith E. Sanderson and 
Emanuel Tov, ed., DJD XII, Qumran Cave 4-VII Genesis to Numbers (Oxford: Clarendon Press, 1994), 
208. Probably because of the fact that the proto-Samaritan material from the Dead Sea Desert had not 
been totally available, Oesch, Petucha und Setuma, 314, incorrectly concluded that the 's added sense 
divisions must have been inserted after the breaking off with Judaism proper. Both 4QNumb and 
4QpaleoExodm have more than the later .

71 Tov, "Sense Divisions," 318 makes note of the fact that 4QNumb has an empty line in col. VI, 20. 
The Masoretic tradition does not indicate a sense division of any kind. However the  has a qissah 
between vv. 7 and 8 of Numbers 16. This would seem to indicate that besides the possibility of scribal 
error, the scribe was aware of the possibility of indicating a sense division even when the sentence came 
at the end of the line. Tov also points to Num 35.21 in which neither the  nor the  have a sense 
division of any sort, while 4QNumb has a vacant line.

72 See Emanuel Tov, "Rewritten Bible Compositions and Biblical Manuscripts, with special attention 
to the Samaritan Pentateuch,” DSD 5, no. 3 (1998): 334-54; Emanuel Tov, "Biblical Texts as Reworked in 
some Qumran Manuscripts with Special Attention to 4QRP and 4QParaGen-Exod," in The Community of  
the Renewed Covenant: the Notre Dame Symposium on the Dead Sea Scrolls, ed. Eugene Ulrich and 
James VanderKam (Notre Dame: University of Notre Dame Press, 1994), 111-34.

73 Harold Attridge, Torleif Elgvin, Jozef Milik, Saul Olyan, John Strugnell, Emanuel Tov, James 
Vanderkam, and Sidnie White, ed., DJD XIII, Qumran Cave 4-VIII Parabiblical Texts, Part 1 (Oxford: 
Clarendon Press, 1994), 305.
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A comparison between the  and the  in the subunit Num 10.11-14.45 reveals some 

interesting differences. First, in spite of the general tendency to have smaller sense units 

in , chapter 10 is divided only after verses 10, 28, and 36.74 Beginning with an 

expansion interpolated from Deut 1.6-8,  focuses solely on the move out of the 

Israelite camp.  utilizes setumot to make fine distinctions within the bivouac, pausing 

after the movement of the Levitical clans, underlining a slight emphasis on the cultic 

nature of the migration. Separating the possible role of Hobab as guide in tandem with 

Yahweh's leading via the Ark,  pinpoints its attention on the Ark saying in verses 35-

36.  uncharacteristically allows Hobab, Yahweh and his Ark, and Moses' unique 

relationship as depicted in the Ark sayings, to merge as one united theme of guidance in 

the wilderness. 

In Chapter 11,  returns to its characteristic detailed division. The first break is after 

the difficult verse 11.10, which may be understood in different ways. The sense division 

may have been applied so as not to follow the verses with an interpretative clause. Here 

the [r hXm yny[bw ends abruptly with a qissah while  seems to allow the following 

verse's $db[l t[rh hml as interpretative in one form or another. Pausing further at 

11.15 and 22,  is in harmony with . However,  has a long interlaced block from 

11.23-35 without pause.  makes a significant division after 11.29, emphasizing Moses' 

wish which hangs in the air, while verses 30-35 show a sense of reality in judgment.

Chapter 12 does not really differ from  except that an expansion from Deut 1.20-

23a has been appended to the end of the chapter or, better still, as an introduction to the 

next chapter. The use of the qissah before and after the expansion is seen in 10.10, 12.16 

and 13.33, while 14.40 has a qissah before but none after, and 14.45 does not have an 

introductory marker, only the concluding one, paralleling . Are there special usages of 

the qissim in these verses?  has laced the appended material which ends in

 hXm yny[b rbdh bjyyw (12.16) with the antithetical conclusion of 11.10, yny[bw

[r hXm.

The  text of chapters 13-14 is divided by the petuh 9ot in 14.10, 25 and 45. These 

sense divisions are expansive and make the scout story end with an attempt to stone 

both Aaron and Moses. In the last two units, Yahweh's command to turn to the 

wilderness on account of the Amalekites and Canaanites is fulfilled in spite of a futile 

effort to push forward.  dices the subunit into 12 blocks, 9 more than . The qissah 

in Num 13.17a has a good probability of being interpretative. The subject, hXm of  

74  has petuh 9ah at 10.10 and 36, while setumot are located at 10.17, 21, 24, 28, 34.
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does not occur in , lessening  Moses' role in the sending of the spies, which is a twist 

to the narrative that began with the expansion from Deut 1.20-23a at the end of Num 

12.16. The next block, 13.17b-25, chronicles the scouting expedition. Num 13.26-29 

gives the collective report of the scouts with 13.30-33 pitting the retort of Caleb against 

the majority sentiment. Since following 13.33, Deut 1.27-33 has been inserted and a 

further qissah has been added after the grumbling words of the people and before 

Moses' response, which in the  of Deuteronomy would have been at the end of 1.28. 

Even the  of Deut 1.28 does not have a sense division at this point. The words of 

Moses appropriately add several unexpected Leitwörter concluding this unique unit. 

From 14.1 through 14.10 the  isolates the coup d'état which ends in the attempted 

stoning of Moses and Aaron and the appearance of Yahweh's dwbk at the Tent of 

Meeting. In the next subunit, Num 14.11-19, Moses requests forgiveness for the people 

whom Yahweh threatens.  Yahweh's promise to forgive is encapsulated in the next sense 

unit, Num 14.20-25, so that the punishment of death for the present generation can stand 

as a separate paragraph through 14.35. The  text then unites the outcome of the 10 

spies who had given the negative report together with those Israelites who desired to 

move ahead into the hill country, i.e., Num 14.36-40. A command from Yahweh is then 

inserted from Deut 1.42 to lead off the unit, 14.41-45, which once again appends a 

portion of Deut 1.44-45 to conclude the chapter. The final words of the chapter: 

hnxmh la wbXyw is an apt closure to the events of Num 10.11-14.45.

Second, the many so-called harmonizations or expansions from other texts may 

function as a structural marker in . Kim has noted that "there are approximately 40 

cases in which SAM is greatly expanded."75 Of these expansions, Kim counts 22 cases 

in which identifiable texts from other passages have been added.76 

Several alternate reasons for these expansions have been proffered. Bénédicte 

Lemmelijn indicates that there must have been some "literary irregularities to the 

content and structure of the final text."77 M. A. Zipor has noted that harmonizations may 

even occur when "the Hebrew text reveals no difficulty, and there seems to be no prima 

75 Kim, Studies in the Relationship, 10.
76 These include: Exod 18.24=Deut 1.9-14; Exod 18.25=Deut 1.15-18; Exod 20.19=Deut 5.24-27; 

Exod 20.21=Deut 5.28-31; Exod 27.19=Exod 39.1; Exod 32.10=Deut 9.20; Num 4.14=Num 4.9-13; Num 
10.10=Deut 1.6-8; Num 12.16=Deut 1.20-23; Num 13.33=Deut 1.27-33; Num 14.40=Deut 1.42; Num 
14.45= Deut 1.44-45; Num 20.13-14=Deut 3.23-38; Num 20.14= Deut 2.2-6; Num 21.11=Deut 2.9; Num 
21.12=Deut 2.17-19; Num 21.20=Deut 2.24-25; Num 21.22=Deut 2.27-29; Num 21.23=Deut 2.31; Num 
27.23=Deut 3.21-22; Deut 2.8=Num 20.14, 17-18; Deut 10.6-7; Num 33.31-38.

77 Bénédicte Lemmelijn, "The So-Called "Major Expansions" in SamP, 4QpaleoExodm and 4QExodj of 
Exod 7:14-11:10: On the Edge between Textual Criticism and Literary Criticism," in X Congress of the  
International Organization for Septuagint and Cognate Studies, Oslo, 1998, ed. Bernard A. Taylor 
(Atlanta: Society of Biblical Literature, 2001), 438-439.
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facie reason to introduce changes."78 Jeffrey Tigay, commenting on the Exod 18 

expansion and others, argues that "the main task of the redactor in these pericopes was 

to reconcile dissimilar accounts of the same events. By interweaving their details in 

sequence, he facilitated their harmonious coexistence. He accommodated their differing 

details by having them refer to different moments of those events."79 However, in this 

specific pericope there do not seem to be any dissimilarities that needed to be 

reconciled. Tigay later observes that, "to the redactor whose work underlies the 

Samaritan Pentateuch, the aim of full utilization overrode the demands of consistency. 

The result . . . is a text that displays, albeit in relatively minor forms, just such internal 

discrepancies as are at the core of the Pentateuchal source criticism."80 Tigay's agenda is 

to provide examples to support the source critical hypothesis and therefore highlights 

these parallels. Tov, on the other hand, argues that the main reason for the 

harmonizations is to provide the material that Deuteronomy is supposed to be repeating. 

He writes:
According to Deut. 1.5, Moses told the people what had happened to the Israelites from the 
theophany of Sinai until the time of their stay in the plains of Moab. Even if the exact nature of 
that retelling is not clear, tradition took Deut. as a repetition (xrwt xnXm = Deuterono,mion) of the 
Tetrateuch. In the light of this view of Deut., the relationship between the narrative chapters of 
Deut. (Deut 1-9) and their 'sources' in Ex. and Num. was much scrutinized. After all, when the 
story of the history of the Israelites is 'repeated' in Deut., each detail in that book should actually 
be covered by a parallel detail in its 'sources', Ex. and Num. (The reverse covering is not 
necessary, since Moses, when repeating the history of the Israelites, could have abbreviated the 
account, so that not every detail in Ex. and Num. needs to be paralleled by a detail in Deut.) 
Accordingly, the Sam. Pent. added in many places in Ex. and Num. small sections from Deut. . . .81

Tov's "retelling" theory would explain the proclivity of the pre-Samaritan and  to 

favour a Deuteronomistic reading of the narratives and a strong pro-Moses slant. 

However, it is doubtful that every detail could be accounted for in this manner 

throughout the significant passages in Deuteronomy and the respective Tetrateuch 

pericopes. Focusing solely on the , Ingrid Hjelm contests Tov's "retelling" theory via 

several examples and then goes as far as to conclude that: 
78 M. A. Zipor, "The Use of the Septuagint as a Textual Witness: Further Considerations," in X 

Congress, 567-568.
79 Jeffrey H. Tigay, "Conflation as a Redactional Technique," in Empirical Models for Biblical  

Criticism, ed. Jeffrey H. Tigay (Philadelphia: University of Philadelphia Press, 1985), 76.
80 Tigay, "Conflation," 78.
81 Tov, "The Nature and Background of Harmonizations in Biblical Manuscripts," JSOT 31 (1985), 8; 

Emanuel Tov ("The Nature of the Large-Scale Differences between the LXX and MT S T V, Compared 
with Similar Evidence in Other Sources," in Adrian Schenker, ed. The Earliest Text of the Hebrew Bible:  
The Relationship between the Masoretic Text and the Hebrew Base of the Septuagint Reconsidered 
(Leiden and Boston: Brill, 2003), 133-134), writes: "4QpaleoExodm, 4QNumb, and the later SP 
systematically reworked the recounting of Israel's history in Moses's first speech in Deuteronomy 1-3, by 
duplicating all the components of these chapters in the parallel pericopes in Exodus and Numbers. In 
order to minimize the differences between the components of Deuteronomy 1-3 and the parallel accounts 
in Exodus and Numbers, these sections were repeated in the relevant chapters in the earlier books, where 
they now appear twice." See also Tov, "Rewritten Bible Compositions," 334-354. 
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The common assertion that Samaritans expanded their text with harmonizations of various sorts is 
unfounded, because it has not been proven that these 'additions' meet any need of clarification. In 
some instances they conflict with the text of Deuteronomy that they are thought to anticipate.82

Although the Tetrateuchal pericopes may not have needed any specific clarifications, 

that the so-called expansions do offer a structural and interpretative alteration will be 

argued in this present work. The question of "why" such alterations were made is a 

different matter.83

Esther and Hanan Eshel have analyzed the Qumran materials that may have been 

predecessors to  and have isolated two clusters of harmonistic texts.
. . . we can conclude that harmonistic editing reflected in 4QPaleoExodm, 8QPhyl, XQPhyl 3, 
4QNumb, 4QTest, 4Q364, and 4QPhyl J - has the same scope as that of the SP and most of the 
harmonistic changes documented in these scrolls also exist in the SP. However 4QDeutn, 4QDeutj, 
4QDeutkl, 4Q158, the Nash Papyrus, 8QPhyl, 4QMez A, 4QPhyl G, and 8QMez have a more 
comprehensive editing than what is documented in the SP.84

This leads them to conclude:
In our opinion, this distinction had a crucial impact upon the issue of the SP's chronological 
development. The scrolls pertaining to the second group reflect a more comprehensive harmonistic 
editing than the SP, and were written in either late Hasmonean or Herodian script. On the other 
hand, scrolls featuring harmonistic editing, with the same additions and scope as the SP, were 
dated to the end of the second century B.C.E. or the beginning of the first century B.C.E.85

The fact that the Eshels have been able to present a chronological development of the 

extant harmonistic textual evidence is helpful. The continued harmonizations and 

expansions would reflect the fluidity of a pluriform era. However, even within the 

earlier grouping, there is a diversity in terms of expansionistic tendencies. Nathan 

Jastram has argued that when comparing 4QPaleoExodm and 4QNumb, the Numbers 

manuscript had a greater number of interpolative expansions, and he even suggests that 

it is the older of the two.86 

The expansions within the  text of Num 10.11-14.45 are found after 10.10, 12.16, 

13.33, 14.40 and 14.45. I would argue that they aid in delimiting the text, beginning 

with the importation of Deut 1.6-8 between Num 10.10 and 10.11. Enclosed with 

qissim, the interpolation functions as a petuh 9ah for a new unit. The second insertion 

82 Hjelm, The Samaritans and Early Judaism, 93.
83 Jastram, "The Text of 4QNumb," 184, proposes that the interpolations were for scholarly purposes 

and not theological. He writes, "The interpolations . . . should not be seen as sectarian additions to the 
text, made in the interest of sectarian theology, but rather as scholarly additions to the text, accepted not 
only by sectarians, but also by other portions of the populace, in the interest of combining related texts 
into full, harmonistic narratives."

84 Eshel and Eshel, "Dating the Samaritan Pentateuch's Compilation in Light of the Qumran Biblical 
Scrolls," in Emanuel: Studies in Hebrew Bible, Septuagint, and Dead Sea scrolls in honor of Emanuel  
Tov, ed. Shalom M. Paul, Robert A. Kraft, Lawrence H. Schiffman and Weston W. Fields (Boston and 
Leiden: Brill, 2003), 237.

85 Eshel and Eshel, "Dating the Samaritan Pentateuch," 237-238.
86 Nathan Jastram, "A Comparison of two "proto-Samaritan" texts from Qumran; 4QpaleoExodm and 

4QNumb," DSD, 5, no. 3 (1998), 264-89; see especially his conclusions on pp. 281-82.
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after Num 12.16 (Deut 1.20-23) demarcates the larger unit: 10.11-12.16. Along with the 

aforementioned antithetical paralleling of hXm yny[b (11.10 and 12.16 expansion), both 

of the interpolations include statements on Palestine as the land of ancestral promise and 

a geographic note concerning yrmah rh. The mention of the people's desire to send 

scouts into the land sets the stage for an introduction to a new subunit: 13.1-33. Once 

again the citation from Deuteronomy, here Deut 1.27-33, is enclosed with qissim. The 

lengthy nature of this interpolation stands out and in fact the placing of a qissah within 

this expansion is telling. This subunit stands alone and supplies the Israelites' response 

to the negative report of the ten scouts along with Moses' retort. A substantial amount of 

new material is provided to the text with the important link words such as yrmah and 

~yqn[ ynb. 

The insertion of Deut 1.42 after 14.40 and portions of Deut 1.44-45 after Num 14.40 

and 45 respectively are substantially shorter. Both of these interpolations also do not 

form their own separate subunits. Instead, the insertion after 14.40 starts a new subunit 

that is enclosed by the insertion of verse 45. The first addition is strange in that its 

content does not provide any new material to the text. Num 14.42 in fact states in 

summary fashion what Yahweh commanded. The concluding expansion adds a 

structurally significant phrase at the end: hnxmh la wbXyw. Text critically, it is also 

found in  with the words: kai. avpestra,fhsan eivj th.n parembolh,n. Although the 

phraseology is not the same, the  may be thematically referring back to Num 11.30 

and 12.15 and thereby capping off the unit.

The expansions from Deut 1 are by their very nature interpretatively significant. 

They do play a role in the structuring of the  in tandem with the intricate system of 

sense division. 

2.3 The Structure and Delimitation of Num 10.11-14.45 in the Septuagint Tradition

An investigation into the structure of the  of Num 10.11-14.45 is encumbered with 

several major problems.87 First, this textual tradition is a translation; therefore, on the 

one hand, it may be argued that it should reflect the structure of the parent textual 

tradition. John Lee, for example, writes that "the Septuagint is characterized generally 

by faithfulness to the original, as is only to be expected in the translation of a sacred 

87 Chaim Rabin, "The Translation Process and the Character of the Septuagint," Textus 6 (1968), 1-26, 
attempts to solve this very problem by suggesting that the Septuagint used a dragoman type of translation 
technique, but in so doing begged the question that he himself proposed.

48



text. This general fidelity extends to the style and rhetorical shape of the original."88 

This would mean that at least some of the interpretative or structural/rhetorical 

differences between a  and  text would represent a different Hebrew Vorlage.89 The 

problem here is that the identification of this Vorlage is highly hypothetical. Anneli 

Aejmelaeus puts it succinctly, "all we know about the Vorlage is . . . in fact secondhand 

knowledge, and that is the problem."90 One must begin with a critically established 

Greek text and then attempt to understand the "translation technique" that the specific 

translator utilized to hammer out this hypothetical Vorlage. The level of differences 

between this Hebrew Vorlage and that of other trajectories would influence its structure 

and theological/exegetical uniqueness. These differences may include vocabulary, 

pluses,91 minuses,92 and ordering of the material.93 

In Num 10.11-14.45, one significant variant, a "sequence difference,"94 must be 

commented on, namely, that the Hebrew and Aramaic texts have v. 34 of Numbers 10 

before the ark saying, while the Greek text has it located at v. 36 and the ark saying right 

after v. 33. Tov writes:
From the point of view of its content, v. 34 could indeed be placed either before or after the song, 
although one would probably prefer its location in the LXX, since the sequence 33, 35 is more 
natural. For v. 35 starts off with the words 'and whenever the ark set out . . .' and the ark, !rah, is 
mentioned in the previous sentence, while in the Hebrew composition the definite article should 
refer to something mentioned in the immediate vicinity. Thus, the ark in v. 35 points back to v. 33 
where 'the ark of the covenant of the Lord' is mentioned, while v. 34 of MT disturbs the logical 

88 John A. L. Lee, "Translation of the Old Testament," in Handbook of Classical Rhetoric in the  
Hellenistic Period 330 B.C. - A.D. 400, ed. Stanley E. Porter (Boston and Leiden: Brill Academic 
Publishers, 2001), 775. Lee does, however, conclude his studies with the following summation: "The 
Septuagint translation of the Hebrew Bible shows clear if somewhat limited evidence of application of the 
devices of Graeco-Roman rhetoric as such, together with less distinctly rhetorical features that are 
likewise part of the style consciously aimed at by the individual translators. Both areas await more 
extensive study" (p. 783).

89 See Zipor, "The Use of the Septuagint," 553-581, who weighs the arguments that the Septuagintal 
readings should be treated as an exegetical endeavour on the part of the translator against the idea of a 
Hebrew Vorlage behind the translation, and sides with the Hebrew Vorlage approach.

90 Anneli Aejmelaeus, "What can we know about the Hebrew Vorlage of the Septuagint?" in On the 
Trail of Septuagint Translators (Kampen: Kok Pharos Publishing House, 1993), 77.

91 Dorival, Les Nombres, 41-42, suggests that the LXX has harmonized its readings in the process of 
translation with similar passages in Genesis, Exodus or Leviticus and thereby accounts for some of the 
pluses and minuses.

92 See Frank Polak and Galen Marquis, A Classified Index of the Minuses of the Septuagint, Part I: 
Introduction, CATSS Basic Tools 4 (Cape Town: Stellenbosch, 2002), especially 69-93, and Frank Polak 
and Galen Marquis, A Classified Index of the Minuses of the Septuagint, Part II: The Pentateuch, CATSS 
Basic Tools 5 (Cape Town: Stellenbosch, 2002), for the details on the book of Numbers.

93 Dorival, Les Nombres, 41, notes several pericopes in which there has been an "interversions de  
versets": Num 1.20-43; 6.22-27; 10.33-36; 26.15-47. On p. 42, Dorival finds that harmonization deals 
with such issues as word order, etc. "Les phénomènes d'harmonisation n'expliquent pas seulement  
certains plus et certains moins de la LXX, mais aussi, comme on le verra dans l'annotation, l'ordre des  
mots de certains versets et la substitution d'un mot à un autre et d'une expression à une autre."

94 Emanuel Tov, "Some Sequence Differences between the Masoretic Text and the Septuagint and 
Their Ramifications for Literary Criticism," in The Greek and Hebrew Bible: Collected Essays on the  
Septuagint (Leiden and Boston and Köln: Brill, 1999), 411.
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sequence 33, 35.95

Therefore, in light of the Greek syntax and also with the presence of the inverted-nun 

surrounding the ark sayings in , the sequence of  may well represent the Hebrew 

Vorlage. In this case the connection between chapters 10 and 11 is made into a smoother 

transition. Furthermore, the evn tw/| evxai,rein auvtou.j evk th/j parembolh/j of the 's ending 

of chapter 10 forms an enclosure with the reading kai. avpestra,fhsan eivj th.n 

parembolh,n of Num 14.45.

As a translation, the issues surrounding its translation techniques make the 

investigation into a possible unique structure difficult.96 Sebastian Brock has reminded 

us that in translating the Hebrew Bible into the Greek language a unique event occurred: 

"no other oriental religious text of such an extent achieved the honour of translation into 

Greek."97 This implies that the Jewish translators had to break new ground in this 

process. In view of the two opposite techniques of translation in antiquity: verbum e 

verbo and sensus de sensu, the Septuagint follows the lead of legal documents to a more 

or less literal rendering rather than the literary or freer approach. It is important to note 

that the translators themselves were probably not too concerned about their techniques 

per se. As Aejmelaeus points out, ". . . these translators never paused to consider their 

aims any more than the methods by which best to attain them. Their work is 

characterized by intuition and spontaneity more than conscious deliberation and 

technique. . . . Actually, they had no conscious method or philosophy of translation."98 

Much earlier James Barr wrote:
. . . many ancient translators of the Bible seem not to have had any clear or definite policy for a 
literal or a free rendering of the text, and this is true particularly of many of the earlier strata of 
biblical translation, as represented in the earlier books of the LXX. Rather than follow a definite 
policy, translators often seem to have worked in an ad hoc manner and at any particular point to 
have opted for a literal or a free rendering, whichever seemed to work out according to the 
character of the original text and its immediate context.99

Barr goes on to enumerate the various levels of both the literal and freer translation 

techniques, emphasizing that the issue is not a simplistic either/or. Emanuel Tov has 

further differentiated the categories of the literal and freer translations as: 1) "internal 

95 Tov, "Sequence Differences," 414.
96 See Anneli Aejmelaeus, "What we talk about when we talk about Translation Technique," in X 

Congress, 531-52. 
97 Sebastian Brock, "Aspects of Translation Technique in Antiquity," GRBS 20, no. 1 (1979), 71. See 

also Sebastian Brock, "The Phenomenon of Biblical Translation in Antiquity, in Studies in the Septuagint:  
Origins, Recensions, and Interpretations, ed. Sidney Jellicoe (New York: Ktav Publishing House, 1974), 
542.

98 Anneli Aejmelaeus, "Translation Technique and the Intention of the Translator," in On the Trail of  
Septuagint Translators (Kampen: Kok Pharos Publishing House, 1993), 66-7.

99 James Barr, The Typology of Literalism in Ancient Biblical Translations, Mitteilugen Des 
Septuaginta - Unternehmens 15 (Göttingen: Vandenhoeck and Ruprecht, 1979), 6-7.
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consistency"; 2) "representation of the constituents of Hebrew words by individual 

Greek equivalents"; 3) "word-order"; 4) "quantitative representation"; 5) "linguistic 

adequacy of lexical choices".100 This, then, became the foundation for a computer-

assisted analysis of literalness.101 Tov and Wright conclude that, although not as "free" 

as Job and Proverbs, the Septuagint of the book of Numbers along with Deuteronomy 

should be categorized as "relatively free."102 Dorival has attempted to integrate the 

investigation into the word level investigations that tend to yield a more "non-literal" 

translation technique on the part of the book of Numbers, while at the same time taking 

seriously the work done on a syntactical level,103 and concludes:
En termes de critères syntaxiques, le livre des Nombres apparaît comme une traduction 

relativement littérale, ainsi que les études récentes le démontrent; l'étude de l'ordre des mots, qui 
reproduit souvent celui de l'hébreu, confirmerait cette conclusion; en revanche, en termes de 
critères lexicaux, par son goût de la variation, de l'unification et des échos de mots, par les doubles 
traductions aussi, le livre des Nombres apparaît comme une traduction relativement libre.104

These observations should be combined with John Wevers' generalization that comes 

from his exegetical work: 
The Greek translation of Numbers is without a doubt by far the weakest volume in the Greek 

Pentateuch. What makes work on the book so frustrating is that side by side one can find gross 
failures to follow ordinary rules of grammar, i.e. of apparent incompetence, as well as acute and 
even subtle distinctions betraying an active mind engaged in the interpretation of sacred scripture, 
ready not only to clarify obscure passages, but even to correct what might appear to be factual 
errors or contradictions within the text.105

A direct application of this weakness to the structure of our pericope may be seen in 

Num 10.11-28. Here both Anssi Voitila and Trevor Evans claim that in verses 17-25 

(11.17, 21, 22, 25)106 the translator has mistakenly translated the waw-prefixed perfect 

form with a future form and thereby understood the narrative as continuing Yahweh's 

instructions in preparation for the march.107 However  may be more aware of the up-

coming text than Voitila and Evans have allowed. The textual problem of 10.29-36, 

100 Emanuel Tov, The Text-Critical Use of the Septuagint in Biblical Research, 2d ed., rev. and enl. 
(Jerusalem: Simor Ltd., 1997), 20-24.

101 See Emanuel Tov and Benjamin G. Wright, "Computer-Assisted Study of the Criteria for Assessing 
the Literalness of Translation Units in the LXX," Textus 12 (1985), 149-87. Note their clarification on 
page 153: "Strictly speaking, we measure consistency and not literalness, but that consistency is taken as 
one of the main exponents of literalness."

102 Tov and Wright, "Computer-Assisted," 185-6.
103 Dorival refers to works of Anneli Aejmelaeus and Raija Sollamo.
104 Dorival, Les Nombres, 64-5.
105 John William Wevers, Notes on the Greek Texts of Numbers (Atlanta: Scholars Press, 1998), ix.
106 In Num 10.18 the [snw has been appropriately translated with the aorist, evxh/ran.
107 See Trevor V. Evans, "Some Alleged Confusions in Translation from Hebrew to Greek," Biblica 83 

(2002), 238-48; Trevor V. Evans, Verbal Syntax in the Greek Pentateuch: Natural Greek Usuage and 
Hebrew Interference (Oxford: Oxford University Press, 2001), 139-40;  Anssi Voitila, "The Translator of 
the Greek Numbers," in IX Congress of the International Organization for Septuagint and Cognate  
Studies: Cambridge, 1995, Septuagint and Cognate Studies 45 (Atlanta: Scholars Press, 1997), 111-17; 
Anssi Voitila, "What the Translation of Tenses Tells about the Septuagint Translators," SJOT 10, no. 2 
(1996), 188, 195-96.
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where in verses 29-32 the Israelites are still located at the "mount of Yahweh" rather 

than the wilderness of Paran (v. 12), would imply that the change to the future narration 

in 10.17-27 may resolve the problem that critics of the Masoretic tradition have 

attempted to solve by source-critical analysis. In either case, whether a simple 

translation error or an attempted harmonization of the text, there may be a slight 

structural shift from its Hebrew Vorlage. In this case, although the march is indicated as 

starting in Num 10.11-13, the future narration of 10.17-27 has placed a stronger 

demarcation at 10.28 or 11.1.

The analysis of translation technique would generally function as an aid in 

differentiating potentially unique readings and distinctive structural outlines. An 

untapped tool in this arena may be a sensitivity toward intertextual links with other 

portions of the book or even the Pentateuch in general. Both Milgrom and Schart's 

overall analysis of the Pentateuch utilizes some insight from this field. Dorival has 

identified 35 examples of intertextual referencing in the Septuagint of Numbers, 

basically referring back to Genesis through Leviticus.108 This contrasts dramatically with 

 which is intertextually connected to Deuteronomy. The overall effect of these 

intertextual connections is to place the Septuagint book of Numbers more firmly in a 

Tetrateuchal parameter.

A third problematic area for structural investigation of the Septuagint of Numbers is 

the attempt to isolate a specific theology or exegetical tendency of the textual tradition. 

Emanuel Tov has attempted to sift out the translator's theological tendency by offering a 

narrowly defined exegetical horizon:
All elements in the translation somehow relate to the Hebrew Bible: they either reflect their 

Hebrew counterparts or they are additions to certain elements in the Hebrew Bible. We do not turn 
to elements common to both, for these provide no indication of the intellectual and religious world 
of the translators. Nor are we interested in elements in the LXX which presumably reflect Hebrew 
readings different from MT, even though they may bear on theological issues. We focus only on 
the (Greek) elements which the translation has in excess of the Hebrew, or which have been 
deleted from the Hebrew, for in these elements we can often recognize the mind(s) of the 
translator(s) and the world in which they lived.109

Tov wants to separate out the unique aspects of the translator's theology. This would 

then treat the translator and the text as though they lacked the common elements which 

were evident in the Vorlage. I would argue that this isolating of the unique components 

distorts the overall theology, which should include the common elements. Although a 

108 Dorival, Les Nombres, 68. For our subunit note the following: Num 11.4 > Exod 12.37-38; Num 
11.11 > Exod 32.22; Num 11.14, 17 > Exod 18.13-26; Num 12.8 > Exod 24.17; Num 12.14-15 > Lev 
14.8; Lev. 13; Num 14.9 > Gen 6.13; Num 14.10 > Exod 16.10; Num 14.23 > Num 14.26-35; Num 14.42 
> Lev 26.17; Num 14.43 > Num 11.20; Num 14.45 > Exod 17.13 (Gen 14.5, 7).

109 Emanuel Tov, "Theologically Motivated Exegesis Embedded in the Septuagint," in The Greek and 
Hebrew Bible: Collected Essays on the Septuagint (Leiden and Boston and Köln: Brill, 1999), 259-60.
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translation, the Septuagint as a distinct document is somewhat unique. As Werner 

Winter has argued: "The system of form and meaning in language A may be similar to 

that in language B, but is never identical with it."110 James Barr rebuts the common idea 

that all translations are interpretations by presenting an exceptional possibility when he 

states that "there could be points in some ancient translations of the Bible where one of 

the main motives was, if we may put it paradoxically, to avoid interpretation. This was 

often the case with literal renderings."111 The intertextual links, the pluses, the minuses, 

the slight changes of order of presentation, and even errors of translation all combine to 

point toward an interpretation within narrow limits.112

The point, then, is whether the combined theological presentation alters the 

conceptual component in the investigation of the structure. It will be argued that the 

Septuagint reading of Num 10.11-14.45 will slightly relax the culpability of the 

Israelites throughout the pericope, but it is not enough to alter the message of the 

combined narratives. It will also be argued that the Septuagint will be more amenable to 

broader applications of the story, but once again not sufficient to alter the structure. 

On the more detailed analysis of the subunits within Num 10.11-14.45, needed data 

is lacking due to the fact that the field of Septuagint studies is still in a developing stage. 

John W. Olley, reflecting on the state of the art of both Hebrew and Greek critical 

editions of the Old Testament notes "one important feature that is missing or deficient. 

There is virtually no recording of variants in "paragraph" divisions."113 Gilles Dorival, a 

few years earlier, in reviewing the critical editions of the Greek Bible of H. B. Swete, A. 

E. Brooke and N. MacLean, A. Rahlfs and J. Wevers, bemoans with regard to the sense 

divisions of the uncial manuscripts that,  "their contribution has never been studied 

systematically."114

2.4 The Structure and Delimitation of Num 10.11-14.45 in Josephus' Jewish 

Antiquities

It is with Josephus' Jewish Antiquities that the "rewritten Bible" tradition provides a 

valuable addition to the study of the text of Num 10.11-14.45 and how it was interpreted 

110 Werner Winter, "Impossibilities of Translation," in The Craft and Content of Translation, ed. 
William Arrowsmith and Roger Shattuck (Austin: University of Texas Press, 1961), 69, as quoted in 
Willis Barnstone, The Poetics of Translation: History, Theory, Practice (New Haven: Yale University 
Press, 1993), 16.

111 Barr, The Typology of Literalism, 18.
112 Benjamin D. Sommer, "Translation as Commentary: The Case of the Septuagint to Exodus 32-33," 

Textus 20 (2000), 43-60, has argued that the Septuagint translation may also function as a commentary.
113 Olley, "Texts have paragraphs," 111.
114 Dorival, Les Nombres, 24, ". . .  leur apport n'a jamais été étudié systématiquement."
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in the Jewish diaspora. Josephus' presentation of the biblical material is unique in that 

he has argued that he has been faithful to his biblical source;115 however, "he adds 

speeches or omits whole chapters; he reshapes his material, not only by formal changes, 

but also by adducing many exegetical traditions, no less than laws and customs, which 

cannot have been extracted directly from the biblical letter."116

There has been much discussion of Josephus' biblical sources. Louis H. Feldman has 

argued that "there seems to be strong evidence that his main source for the Pentateuch 

was either a Hebrew text, a targumic paraphrase in Aramaic, or both."117 Étienne Nodet 

has argued that Josephus utilized a Hebrew source that could have been similar to the 

Vorlage of the LXX, along with a Greek text. These, then, may be considered as part of 

the pluriform witness that was prevalent during this period. Nodet even suggests that the 

Hebrew text could have come from the Temple library itself, although  the details are 

sketchy at best.118

Feldman has identified two major blocks of literary sources that Josephus utilized in 

taking the aforementioned biblical material and paraphrasing it. First is historiographic 

literature. Feldman writes:
In his approach to the writing of the history of the Jewish people, Josephus is indebted to the 

traditions of the two great Greek schools of historiography, the Isocratean and the Aristotelian. He 
follows the former in his adoption of fictitious speeches, digressions, moralizing, psychologizing, 
and painting of events with epic, rhetorical, and above all, tragic hues. But he is also indebted to 
the latter, which stressed scientific, empirical investigation and the classification of types of lives, 
with emphasis on the study of character for its own sake.119

In concrete terms it is the histories of Thucydides and Dionysius of Halicarnassus 

that have been Josephus' model. Thackeray in fact notes that both the title, "Jewish 

Antiquities" and the twenty book count may be from Dionysius' "Roman Antiquities." 

So, he writes, "there can be no doubt from the name and the identical number of books 

115 See Shaye J. D. Cohen, Josephus in Galilee and Rome: His Vita and Development as a Historian 
(1979; reprint, Boston/Leiden: Brill Academic Publishers, Inc., 2002), 24-33; Louis H. Feldman, 
Josephus's Interpretation of the Bible (Berkeley: University of California Press, 1998), 37-46.

116 É. Nodet, "Josephus and the Pentateuch," JSJ, 28, no. 2 (1997), 157.
117 Feldman, Josephus's Interpretation, 30; earlier in Louis H. Feldman, "Use, Authority and Exegesis 

of Mikra in the Writings of Josephus," in Mikra: Text, Translation, Reading and Interpretation of the  
Hebrew Bible in Ancient Judaism and Early Christianity,  CRINT, vol. 1:2, ed. Martin J. Mulder (Assen: 
Van Gorcum; Minneapolis: Fortress Press, 1990), 455-66. Cohen, Josephus in Galilee and Rome, 35-6, 
argues that we just do not know. Cf. Harold W. Attridge, The Interpretation of Biblical History in the  
Antiquitates Judaicae of Flavius Josephus, HDR 7, (Missoula: Scholars Press, 1976), 29-38, who writes, 
"Josephus apparently drew on a variety of traditions and used them all with some flexibility" (p. 37). 
Much earlier, Thackeray, in Josephus: The Man and the Historian (1929; reprint, New York: Ktav 
Publishing House, 1967), 81, 83-6, argued that Josephus used a Hebrew and Greek text, although a 
Targum may have been referred to from time to time. He specifically argued that the Greek Bible that 
Josephus used had a "marked "Lucianic" character.

118 Nodet, "Josephus and the Pentateuch," 154-194.
119 Feldman, Josephus's Interpretation, 12.
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that this work is intended as a counterpart to the other."120

Together with a consistent historiography, Josephus crafts his biblical paraphrase 

with congruent political, religious and cultural perspectives.121 Feldman has given a list 

of 39 factors that have influenced Josephus' rewriting of the Bible.122 Josephus has not 

generally reshaped the biblical material by a simplistic method of cutting away those 

"undesirable" portions; instead, he gently reinterprets the material along the lines of 

these factors. It is the encomium literary form that Josephus uses to bring out these 

factors, making biographical or character studies at centre stage. 

The other major block of literature that Feldman sees as influencing Josephus is that 

of the larger rewritten Bible materials to which he may have had access. Feldman notes: 
As a model for rewriting the Bible, Josephus had at his disposal both Jewish sources - notably 

the bible itself, the Septuagint, the Pseudepigrapha, Philo, Pseudo-Philo's Biblical Antiquities, 
rabbinic midrashim, and targumim - and non-Jewish works notably Hecataeus of Abdera, 
Berossus, Megasthenes, and Manetho. In addition, he may have consulted a number of historians 
whose Jewish identity has been questioned - namely, Demetrius, Philo the Elder, Eupolemus, 
Pseudo-Eupolemus, and Artapanus.123

None of these potential models, however, can be claimed to be the "model" which 

Josephus used. Instead, it has been argued that he consciously rewrote the material in 

such a way as to differentiate his work from others. 

An important corollary is found in Josephus' claim that, on the one hand, he follows 

Scripture precisely (Ant. 1.17) and yet, on the other hand, makes innovations in 

rearranging the material (Ant. 4.197). This issue becomes crucial in understanding how 

he demarcated the textual materials. When it comes to the biblical Num 10.11-14.45, 

there are two major dislocations of materials. First is that the description of manna in 

chapter 11 has been subsumed under the section dealing with Exod 16.31 (Ant. 3.28-29). 

Second, although at first glance the whole of Numbers 12 seems to be missing, it has 

been introduced and summarily dealt with in the Ethiopian campaign (Ant. 2.238-54).

Surprisingly, Josephus has chosen atypically to leave out some significant materials. 

Although the prescription to make two silver trumpets is given (Num 10.1-10 / Ant. 

3.291-94), the biblical material of Num 10.11-36 is missing. The events of Num 11.1-3 

are not mentioned (Ant. 3.295), but a cryptic promise about other localities peri. w-n 

dhlw,somen is. Thackeray wonders if Josephus is referring to a possible "projected work" 

120 Thackeray, Josephus, 56.
121 Louis H. Feldman, Studies in Josephus' Rewritten Bible, JSJSup 58 (Leiden: E. J. Brill, 1998), 539.
122 Feldman, Rewritten Bible, 443-70.
123 Feldman, Josephus's Interpretation, 14. See also Mary E. Smallwood, "Philo and Josephus as 

Historians of the Same Events," in Josephus, Judaism, and Christianity, ed. Louis H. Feldman and Gohei 
Hata (Detroit: Wayne State University Press, 1987), 114-29 and Louis H. Feldman, "Josephus's Jewish 
Antiquities and Pseudo-Philo's Biblical Antiquities," in Josephus, the Bible, and History, ed. Louis H. 
Feldman and Gohei Hata (Leiden: E. J. Bill, 1989), 59-80.
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or if a "negative" comment has been dropped from the text.124 The quail narrative then 

follows, with no mention whatsoever of the dovetailed narrative concerning the 

prophesying elders. When one finally reaches the subunit, Num 13.1-14.39, it is 

presented in detail (Ant. 3.300-16). However, Josephus has chosen to split off the 

abortive attempt to campaign from the south, Num 14.40-45. This pericope has become 

the introduction to Num 16-17 at the beginning of Book 4.

At the macrostructural level, P. Bilde has offered a two-part historical outline of the 

work: chapters 1-10 dealing with the first Temple era, and chapters 11-20 focusing on 

the second Temple period.125 Feldman has built on Bilde's insight and has identified a 

concentric relationship between components in the first and second portions of the 

work. Dealing more specifically with Ant. 3-4, he notes that "we may compare Josephus' 

elaborate statement of the perfect Judean constitution in Ant. 3-4 with his extended 

discussion of the faltering Roman constitution in volumes 18-19."126 This would imply 

that one should consider both sections when working on their materials.

2.5 Conclusion

Beginning with the Masoretic textual tradition, it was noted that the subunit Num 

10.11-14.45 functioned within a larger Pentateuch macrostructure. The possibilities that 

there are deeper links between materials within the Pentateuch forming chiastic or 

concentric patterns are probable. However, the foundational aspects for a general 

structural analysis needs to be sensitive to chronological, geographical/topological and 

conceptual markers. Subunits such as Num 10.11-36, 11.1-34, 11.35-12.16 and 13.1-

14.45 make general sense, although the ancient sense divisions represented by the 

petuh 9ah and the setumah need to be taken into consideration when determining the 

history of interpretation.

, although similar in chronological, geographical/topological and conceptual 

indicators to the Masoretic tradition, has a different subunit and internal structure due to 

the interpolation of verse-clusters from Deut 1. To summarily label these interpolations 

as expansions or harmonizations does not do justice to the interpretative and structural 

significance that they bear. The use of the sense divisions, qissim, is such that they 

support the structure of the subunits that have been created by the interpolations and 

124 H. St. J. Thackeray, Josephus, Volume 4: Jewish Antiquities, Book I-IV, LCL (Cambridge: Harvard 
University Press, 1930), 462.

125 See P. Bilde, Flavius Josephus Between Jerusalem and Rome: his life, his works and their  
importance, JSPSup 2 (Sheffield: Sheffield Academic Press, 1988), 89-92.

126 Louis H. Feldman, Flavius Josephus: Judean Antiquities  1-4: Translation and Commentary (2000; 
reprint, Boston and Leiden: Brill Academic Publishers, 2004), XXI.
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have further clarified the interpretation of this tradition.

As a translation, the Septuagint bears a core resemblance to the Masoretic tradition. 

However, like other translations, it has staked out its own territory, preparing the way 

for subtle interpretative or accentuation differences. The Septuagint has specific 

problems caused by the mistranslation of several crucial verbs in Num 10. Although 

Num 10.11-13 seems to be in harmony with the majority of the witnesses, the temporal 

shift in the following verses forces a flashback-like chronological anomaly. In one sense 

the subunit in this area could very well be moved to 10.28 or even 11.1. The difference 

in verse order at the end of chapter 10 and the use of parallel language in 14.45 would 

lean toward the subunit of 10.28-14.45. The two mentions of the Ark of the Covenant 

functions as a further enveloping of the subunit.

Lastly, Josephus provides a lively interaction with the scriptural traditions. Together 

with the major witnesses, he gives a glimpse into a pluriform picture of the Bible.

In the following chapters, the textual traditions will be investigated by means of a 

narratological, rhetorical and intertextual analysis using the divisions of Num 10.11-36, 

11.1-34, 11.35-12.16 and 13.1-14.45 as a practical starting point. The units will differ 

based on the witnesses and the methodologies used to investigate them.
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Chapter 3

The Pluriform Text of Numbers 10.11-36

3.1 Narratological Analysis of the Pluriform text of Num 10.11-36

3.1.1 Narratological Analysis of the Masoretic Tradition

If one is to view Num 10.11-36 of the  as a narratological unit, then the plot would 

have a distinctive current with 10.11-12 establishing a beginning. However, the nature 

of the middle and ending of the narrative would be problematic. Three major problems 

exist. The first is the fact that 10.35-36 ends in the Ark-sayings without an inclusio, 

making it difficult to sift out a structurally coherent ending. Furthermore, the wilderness 

of Paran, which is mentioned in v. 12, is not arrived at until 12.16.1 If Num 12.16 is the 

ending then the middle would include several crises (chapter 11 and 12) that are 

resolved by the time an encampment is finally made in that wilderness. The third 

problem is identifying the conflict that is resolved if the pericope is isolated to just 

chapter 10. Is the means of guidance the issue to be solved? Num 10.14-27 is arranged 

in a well-ordered structure so that the only thing lacking is a clear indication of the 

direction that the Israelites will be marching toward. If so, the Moses-Hobab dialogue2 

may be viewed as the complication that needs solving; however, it lacks an explicit 

resolution. The answer to the question "did Hobab join with Moses and lead the 

Israelites?" is left open. The Ark-sayings may be said to bring closure to this section; 

however, these traditional statements seem to hang in the air without being integrated 

into the whole. 

When one considers the plot of the , one must say that 10.11-36 must be united 

with the following two chapters at least. This would make 10.11-36 an exposition. 

Yairah Amit defines such introductory expositions as including "descriptive and static 

information, which can even be determined as habitual, and ends with the transition to 

the dynamic action into the form of some statement or deed that changes the initial 

situation."3 The complication then appears with the beginning of chapter 11. From this 

perspective, the text of 10.11-36 is preparatory and sets the stage for the following 
1 Jacob Milgrom, Numbers: JPS Torah Commentary (Philadelphia: Jewish Publication Society, 1990), 

76, has argued for the unit, Num 10.11-12.16, based on the itinerary of Sinai to Kadesh.
2 Rolf P. Knierim and George W. Coats, Numbers, FOTL, vol. IV (Grand Rapids: William B. 

Eerdmans Publishing Company, 2005), 160, do not think that a form-critical label of "dialog" is correct 
here. They would rather argue for a "call narrative" or a "narrative of a calling invitation."

58



chapters. The highly discussed conundrum of Hobab and the Moses-Hobab dialogue is 

of secondary consideration with a gapping4 of evidence as to whether Hobab acceded to 

Moses' offer or not.5

Num 10.11-36 is narrated in such a way that one is not fully aware of the narrator's 

attempt to characterize the actors until 10.29-32, where the dialogue of Moses and 

Hobab is found. However, in an euphemistic fashion the cloud (10.11, 12, 34), the Ark 

(10.33, 35-36), and the commanding Yahweh hidden behind Moses 

(10.13: hvm-dyb hwhy yp-l[)6 communicates an elusive deity that will become 

immanent in the following chapters. In contrast to passages that present a divine speech 

as initiating action, this subunit remains silent as to the exact nature of Yahweh's 

command. It is the cloud in 10.11-12 that indicates both when the Israelites are to move 

out and where they are going. However, in v. 33 it is the Ark that is scouting out the 

directions (hxwnm ~hl rwtl). The last reference to the cloud in v. 34 is one in which it 

is moving with the Israelites and does not seem to have an explicit guidance role. 

Contextually, it has abdicated this role to the Ark.

The Ark, with the title hwhy-tyrb !wra in 10.337 and the so-called "signal words" in 

10.35, 36, is closely related to the presence of Yahweh.8 The fact that it is Yahweh's 

covenant and that Yahweh is called to hmwq or hbwv verifies the identification of 

Yahweh and the Ark. There has been a lively debate whether these verses depict an Ark 

that is a war-palladium with a Divine Warrior imagery or one that is based more in a 

3 Yairah Amit, Reading Biblical Narratives: Literary Criticism and the Hebrew Bible (Minneapolis: 
Fortress Press, 2001), 33.

4 See Meir Sternberg, The Poetics of Biblical Narrative: Ideological Literature and the Drama of  
Reading ( Bloomington: Indiana University Press, 1985), 186-229. See, especially, Sternberg's "process 
of hypothetical reconstruction" on p. 189.

5 W. F. Albright, "Jethro, Hobab and Reuel in Early Hebrew Tradition," CBQ 25 (1963), 6, states that 
"the text takes for granted that Hobab did yield to pressure and act in this capacity." See also Volkmar 
Fritz, Israel in der Wüste: Traditionsgeschichtliche Untersuchung der Wüstenüberlieferung des  
Jahwisten, MTS 7 (Marburg: N. G. Elwest, 1970), 63, just presupposes a positive answer. See, also, 
Moshe Weinfeld, "The Tribal League at Sinai," in Ancient Israelite Religion, ed. Patrick D. Miller, Jr., 
Paul D. Hanson, and S. Dean McBride (Philadelphia: Fortress Press, 1987), 307-8, where he argues that 
Deut 33.2-3 should be amended to read "also Hobab was with them." When it comes to the pericope Num 
10.29-32,  Horst Seebass, "Zu Num 10:33f.," VT 14, no. 1 (1964), 111, notes that "aus dem Text wird 
nicht ersichtlich, ob Habab endgültig mitzieht oder nicht. Eine entsprechende Bemerkung muss daher 
nach 32 ausgefallen sein." Seebass does, however, conclude that Hobab went with Moses and the 
Israelites based on Judg 1.16 and 4.11. He therefore conjectures that originally 10.33b had "and Hobab set 
out to scout out a resting place for them." However, it is just as possible that Hobab returned to his own 
land and that Judg 1.16 and 4.11 reflect this situation. See Elizabeth Payne, "The Midianite Arc in Joshua 
and Judges," in Midian, Moab and Edom: The History and Archaeology of Late Bronze and Iron Age  
Jordan and North-West Arabia, ed. John F. A. Sawyer and David J. A. Clines JSOTSup 24 (Sheffield: 
JSOT Press, 1983), 163-72.

6 Thomas W. Mann, Divine Presence and Guidance in Israelite Traditions: The Typology of Exaltation 
(Baltimore: The Johns Hopkins University Press, 1977), 167.

7 Also in Num 14.44.
8 Mann, Divine Presence, 169.
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liturgical setting.9 Contextually, the two merge with potential for liturgical and military 

usage. Yahweh may seem to be more visible in these last verses; however, the fact that 

Moses is instrumental in the process continues a rather elusive characterization. 

The Israelites as a whole, the tribes, the tribal leaders and even the enumeration of 

the Gershonites, Merarites and the Kohathites, all remain flat characters or agents 

assisting in the development of the setting. Leveen argues that "the weight of the 

evidence suggests that in the end the authority that preserves and edits the tale in 

Numbers is a priestly one intent on legitimating priestly rule even at the expense of 

Moses."10 Here neither priest nor Aaron or his sons are mentioned.11 It is instead Hobab, 

whose one-line response to Moses' request depicts a character rich in significance, yet 

with some of the details remaining nebulous for the modern expositor. The statement: 

$la ytdlwm-law ycra-la-~a yk $la al indicates a strong rejection of Moses' 

invitation. Zvi Grument has understood Hobab's statement as an expression of insult in 

response to an unwitting slight by Moses when he implies that Hobab is an outsider. 

Grument shores up his insight by noting that Moses' words shift from WnT'ai, which may 

be used to indicate a superficial relationship to WnM'[i which would imply a "commonality 

of goal and purpose."12 He further supports his view by suggesting that the phrase 

introduced by !k-l[ yk may imply "an apology, accompanied by a reversal of roles."13 

In this case, Hobab is being offered a leadership role that would vie with that of Moses 

himself and the deity. Although this reading is attractive, it needs further support to 

sustain the semantic freight. 

9 Patrick D. Miller, Jr., The Divine Warrior in Early Israel, HSM 5 (Cambridge: Harvard University, 
1973), 145-47; C. L. Seow, Myth, Drama, and the Politics of David's Dance, HSM 44 (Atlanta: Scholars 
Press, 1989), 57-60; Sa-Moon Kang, Divine War in the Old Testament and in the Ancient Near East 
(Berlin: W. de Gruyter, 1989), 210-12; Rainer Schmitt, Zelt und Lade als Thema alttestamentlicher  
Wissenschaft: Eine kritische forschungsgeschichtliche Darstellung (Gütersloh: Gütersloher Verlagshaus 
Gerd Mohn, 1972), 139-44; Johann Maier, Das Altisraelitische Ladeheiligtum, BZAW 93 (Berlin: Walter 
de Gruyter, 1965), 4-18; Gwilym H. Jones, "The concept of holy war," in The World of Ancient Israel:  
Sociological, Anthropological and Political Perspectives, ed. Ronald Clements (Cambridge: Cambridge 
University Press, 1989), 310-11; E. Nielsen, "Some Reflections on the history of the ark," Supplements to  
Vetus Testamentum, 7 (1960), 65-8.

10 Adriane Leveen, Memory and Tradition in the Book of Numbers (Cambridge: Cambridge University 
Press, 2008), 49.

11 Num 10.8, however, has elevated the role of the priest. See Leveen, Memory and Tradition, 78-81.
12 Zvi Grument, "Within and Without Our Encampment in the Desert: The Ambivalent Acceptance of 

a Biblical Convert," Tradition 28, no. 3 (1994), 73.
13 Grument, "Within and Without Our Encampment in the Desert: The Ambivalent Acceptance of a 

Biblical Convert," 75. Grument cites Gen 18.5, 33.10 and 38.26 as further examples of such usage. Joüon, 
§170h2, identifies the phrase as expressing the "notion of supposed known causality." Although contested 
by Muraoka, Rudolf Meyer, Hebräische Grammatik (Berlin: Walter de Gruyter, 1992), 448, translates the 
phrase as "nun einmal" for Gen 18.5. Both Baruch A. Levine, Numbers 1-20, A New Translation with  
Introduction and Commentary, AB 4 (New York: Doubleday, 1993), 316, and Milgrom, Numbers, 79, 
emphasize  that the phrase expresses a statement of fact rather than circumstance or result.
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It is true that Hobab is "over-identified"14 when he is introduced in v. 29: 

hvm !tx ynydmh law[r-!b bbx and thereby has captured the attention of 

scholarship. The fact that he is named at all rather than remaining anonymous is 

noteworthy. As Sternberg points out, "if for a biblical agent to come on stage nameless 

is to be declared faceless, then to bear a name is to assume an identity: to become a 

singular existent, with an assured place in history and a future in the story."15 The initial 

pattern of "X ben Y" may be used for several reasons;16 however, it is impossible to 

determine whether narrative necessity or the relationship of Hobab to Re(u)el is 

predominant. The mention of Re(u)el and therefore Hobab as a Midianite17 is a little 

clearer in significance. Here it seems that the reference is to a positive image based on 

Moses' familial relationship with Midianites in Exod 2.15b-22 and 18.1-27. This is in 

contrast to the negative Midianite tradition in Num 21.1-18 and 31.1-54.18 Coats has 

come to the conclusion that the negative and positive traditions concerning the 

Midianites remain separate traditions.19 Is it possible that Num 10.29-32 is the 

narratological turning-point in this relationship?20

The suggestions that Re(u)el was a clan name,21 that he was a son-in-law rather than 

father-in-law,22 that Jethro and Hobab are names that reflect different documentary 

sources, all divert attention from the fact that Hobab is known ultimately by his 

relationship to Moses.23 Revell has noted that in terms of word order in a narrative, the 
14 Grument, "Within and Without," 70.
15 Sternberg, Poetics, 331.
16 D. J. A. Clines, "X, X ben Y, ben Y: Personal Names in Hebrew Narrative Style," VT 22, no. 3 

(1972), 266-67.
17 William J. Dumbrell, "Midian - A Land or a League?" VT 25, 3 (1975), 323-337, follows the 

suggestion of Paul Haupt that Midian should be understood as a league rather than a location. This would 
imply that the dialogue between Hobab and Moses was an attempt to forge a treaty. Frank Cross, From 
Epic to Canon: History and Literature in Ancient Israel (Baltimore: The Johns Hopkins University Press, 
1998), 48, also note, that "confederations of tribes appear to have flourished in southern Palestine and in 
northern Arabia before their evolution into "nation states" headed by kings: Edom, Moab, and Ammon on 
Israel's south and east, Midian, Ishmael, and Qedar farther south."

18 Note also the role that the Midianites play in Num 25.
19 George W. Coats, "The Birth Tale & the Midianite Tradition," in Moses: Heroic Man, Man of God, 

JSOTSup 57 (Sheffield: Sheffield Academic Press, 1988), 56.
20 Putting to the side the positive images of the Kenites in Judg 1.16-17 and 4.17-22, the negative 

image is predominant for the Midianites after Num 10. For the Kenites, see B. Mazar, "The Sanctuary of 
Arad and the Family of Hobab the Kenite," JNES 24 (1965), 297-303. The charge to exterminate the 
Midianites in Num 31 is largely fulfilled in Judg 6-8 and this event is then referred to in Isa 9.4. 
Midianites, however, were not totally exterminated as Payne, "The Midianite Arc," 168-69, indicates.

21 George Buchanan Gray, A Critical and Exegetical Commentary on Numbers (Edinburgh: T. & T. 
Clark, 1903), 93; Albright, "Jethro, Hobab," 5; Milgrom, Numbers, 78; Horst Seebass, Numeri 10,11-22,1, 
BKAT 4 (Düsseldorf: Neukirchener Verlag, 2003), 15.

22 Albright, "Jethro, Hobab," 4; George F. Moore, A Critical and Exegetical Commentary on Judges 
(Edinburgh: T. & T. Clark, 1895), 32-35. T. C. Mitchell, "The Meaning of the noun h 9tn in the Old 
Testament," VT 19 (1969), 95, 105, leans toward a contextual interpretation of "father-in-law," but later 
notes that broader meaning of "relation-by-marriage" is more significant.

23 George W. Coats, "Moses in Midian," JBL 92, no 1 (1973), 10, concludes a study of Exod 2.11-22 
and 3.1-4.18, with the observation that the tradition of Moses in Midian was intended "to account for the 
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form of "name, patronymic and then title," is normative; however, when a relationship 

term is added it always appears at the end of the chain, as can be seen in this case.24 

Here, both Hobab's national identity and kinship to Moses replaces any title. So we may 

expect a personal tone in the upcoming dialogue. In fact, kinship relations may be 

considered a "subdivision of the community, and so indicates his loyalties, and those 

from whom he may expect support."25 But Hobab is made an outsider by Moses' use of 

the first person plural over against Hobab.26 The irony of Hobab's answer in which he 

refers to his own kinship relations, may support Grument's claim that Hobab had been 

insulted by Moses' verbal distancing. This point may bear emphasis due to the narrator's 

over-identification of Hobab.

It is Moses' character that stands out in the unit 10.11-36: it was by the dy of Moses 

that Yahweh's command was given to begin the wilderness march (10.13); it was Moses' 

charge to the Ark that sent it out and announced its return (10.35-36); it was Moses who 

vociferously requested Hobab to accompany the Israelites on their journey (10.29-32). 

Although Dewey Beegle argues that "the leading role in the whole story is Yahweh's. 

Moses was a gifted man, but it was only by Yahweh's grace that he lived to exercise 

those gifts."27 Such analysis does not fully explain 10.13, nor is it adequate for the later 

sections of this unit. In fact, it may very well be that no tension exists between the role 

of Moses and Yahweh. Coats' working hypothesis is of greater help here: "The heroic  

saga about Moses' deeds of leadership for his people merges with the narrative themes,  

confessional in context, that recount God's acts on behalf of Israel. These narrative  

themes contribute to the Moses traditions insofar as they represent Moses as the one  

who facilitates God's acts."28

The dialogue with Hobab is initiated by Moses with no prior authorization by 

Yahweh. Moses is able to extend Yahweh's promise of ~wqmh and √bwj on his own. It is 

sometimes argued that the invitation to Hobab was motivated by a need for human 

guidance and that a redactional insertion was involved, but the guidance theme does not 

relationship between Moses and his Midianite father-in-law," rather than his marriage to Zipporah. See 
also Coats, "Birth Tale," 51-53. Here Coats repeats his conclusion and further indicates that in his 
relationship to his father-in-law he remains a ge4r in the land of his in-laws.

24 E. J. Revell, The Designation of the Individual: Expressive Usage in Biblical Narrative (Kampen: 
Kok Pharos Publishing House, 1996), 365-67.

25 Revell, Designation, 34.
26 Revell, Designation, 374. Revell notes that "a speaker may use a non-specific term to present a 

distanced reference, whether to indicate disdain or to avoid showing emotion." If Hobab had been 
included in the "we," then there would have been a sense of intimacy.

27 Dewey M. Beegle, Moses, the Servant of Yahweh (Ann Arbor: Pryor Pettengill, 1979), 347-48.
28 George W. Coats, "Heroic Man and Man of God," in Moses: Heroic Man, Man of God, JSOTSup 57 

(Sheffield: Sheffield Academic Press, 1988), 156. Italics are Coats'.
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enter into the dialogue until after Hobab has rejected Moses' invitation. The only visible 

motivation for the invitation is the family relationship between Moses and Hobab. In 

light of this, one would not expect the first person plural but rather a singular. The 

plurals indicate that Moses' invitation is on behalf of the Israelites in general. Knierim 

and Coats have suggested that the specific invitation to Hobab was necessary since he 

was not "part of the indivisible corporate Israelite entity nor of its indivisible start."29 

This would account for the plurals and place the family relationship in an awkward 

position. James Nohrnberg's thesis that Moses was a "hero whose individuality is 

dissolved in his office, and whose life is almost totally conscripted by the history of 

Israel,"30 may clarify this perspective. Is it possible that the present dialogical narrative 

is a furtherance of a treaty relationship that had already been established with the 

Midianites? Frank Cross has argued that "kinship-in-law" was a social metaphor that 

was used in the "social institutions of tribal Israel."31

Num 10.31 continues a possible kinship/treaty term bz[, which is charged with a 

high level of emotion.32 The second part of the verse is especially difficult in that the 

infinitive construct with the first person plural suffix, WntenOx], functions as an object of 

T'[.d;y".33 The translation as "you know where we should camp and you will be our eyes," 

is standard; however, the possibility that "you know our encampment and you are our 

eyes," may be just as valid. If the phrase !k-l[ yk introduces a known fact, then what is 

being referred to is Hobab's role up to this point and not a future role as a guide. It is 

ultimately Moses' role as treaty negotiator that allows him to promise $l wnbjhw 

(10.32).

The characterization of Moses in 10.35a and 36a is affected by a temporal shift from 

the initial setting out of the Israelites to explaining what Moses would do on a regular 

basis. A frequentative translation of these introductory clauses make the most sense: 

"Whenever the Ark set out, Moses would say . . . . And whenever it came to rest, he 

would say . . . ." In this way Moses facilitates the activity of God.

The temporal setting of the larger flow from chapters 10 to 11 has been summarized 

by Leveen as moving "from a present, leading to a promising future, directly into the 
29 Rolf P. Knierim and George W. Coats, Numbers, The Forms of the Old Testament Literature, vol. IV 

(Grand Rapids: William B. Eerdmans Publishing Company, 2005), 158-59.
30 James Nohrnberg, "Moses," in Images of Man and God: Old Testament Short Stories in Literary  

Focus, ed. Burke O. Long (Sheffield: The Almond Press, 1981), 35. Cross, From Epic to Canon, 27, notes 
that in contrast to the heroes of western epics the "Israelite epic had only one hero, Yahweh of Hosts."

31 Cross, From Epic to Canon, 13; for the full discussion see pp. 11-14.
32 Mann, Divine Presence, 168, has related the whole subunit 10.29-32 to Gen 28.10-22. He relates the 

terms: "go with," "goodness" and "abandon" to the Jacob story and the Mattiwaza treaty.
33 See Joüon, §124c. The pluriform textual traditions show major disruptions in this verse.
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retrogressions of the past."34 This analysis is too broad and sweeping, since the temporal 

flow of 10.11-12 begins with a retrospective glance at the departure day, the twentieth 

day of the second month of the second year.35 However, the long journey to the 

wilderness of Paran that is not achieved until 12.16 is quickly realized by the cloud that 

settles there. The past is followed in an orderly fashion from 10.13 through 10.27, with 

v. 28 as a concluding summation. The participial phrase, wnxna ~y[sn ~wqmh-la in 

10.29 indicates that the subunit 10.29-32 should not be seen as temporally sequential to 

10.13-28. Within Numbers, it may be understood as belonging to or before 10.13. This 

slight chronological displacement or flashback highlights the Moses-Hobab dialogue, 

setting it apart from the programmatic bivouac. Writing about temporal discontinuity, 

Sternberg notes that "the dynamics of recognition is characterized by a sequence where 

imperceptible disordering sets us up for unpredictable reordering."36 The surprising 

introduction of Hobab is incongruous with the general flow of Numbers but bursting on 

the scene in this manner does downplay the expositional gap of what happens to Hobab. 

This subunit may be intertextually linked with the chronological displacement of 

Exod 18,37 a narrative analepsis; however, there are many problems in such an analysis. 

From a slightly different approach,  vv. 29-32 may be at the same time a prolepsis, 

focusing on the role that the Midianites will play in later pericopes.38 A structural system 

of resumptive or framing repetition39 with 10.28 and 10.33-34 supports the analysis that 

either an analepsis/prolepsis or an excursus has been added for didactic purposes.

The concluding subunit 10.35-36 presents a frequentative temporal setting that has 

been co-opted to align with the initial journey from the Sinai wilderness. The joint 

guidance and military imagery work together with the overall spatial indicator in 10.12.

The bulk of Num 10.11-36 is told from the narrator's perspective. After the 

introductory verses, the implied readers are presented with a bird's eye view of the tribes 
34 Adriane B. Leveen, "Variations on a Theme: Differing Conceptions of Memory in the Book of 

Numbers," JSOT 27, no. 2 (2002), 219.
35 Note that Num 1.1 indicates a date of the second year, second month, first day, while Num 9.1 has 

the second year in the first month.
36 Sternberg, Poetics, 309.
37 David A. Glatt, Chronological Displacement in Biblical and Related Literature, SBLDS 139 

(Atlanta: Scholars Press, 1993), 152-57.
38 See Burke O. Long, "Framing Repetitions in Biblical Historiography," JBL 106, no. 3 (1987), 389, 

and his discussion of anachrony, analepsis and prolepsis in historical narratives. Milgrom, Numbers, xxx-
xxi, discusses the use of prolepses or anticipatory passages in the book of Numbers in general.

39 Also, see the use of the phrase "resumptive repetition" and "Wiederaufnahme" in Shemaryahu 
Talmon, "The Presentation of Synchroneity and Simultaneity in Biblical Narrative," in Studies in Hebrew 
Narrative Art throughout the Ages, ed. J. Heinemann and S. Werse, Scripta Hierosolymitana 27 
(Jerusalem: Magnes Press, The Hebrew University, 1978), 12-13. See the three types of usage in Long, 
"Framing Repetitions in Biblical Historiography," 399. Here, the keyword [sn is used to link the subunits; 
however, the resumptive notice concerning the cloud is noteworthy. For keyword links see H. Van Dyke 
Parunak, "Transitional Techniques in the Bible," JBL 102, no. 4 (1983), 525-48.
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and their leadership in a well ordered line. Two moments of closer inspection are noted 

in 10.17 and 21; however, they are quickly dispensed with and all is neatly summarized 

in 10.28. It is, once again, with the subunit 10.29-32 that a shift takes place. Although 

the narrator is in control, as Hobab is described, an emphasis is placed on his familial 

relations to Moses. When Moses begins to speak, the focalization centres on viewing 

the dialogue from his perspective. The first person plurals draw the implied readers to 

align themselves with Israel and Moses. The words are directed toward Hobab and 

when he responds, the focalization does not shift.40 Moses' words are a combination of 

an ideologically41 ladened speech complete with words of Yahweh, personal invitation, 

and reappropriation of Yahweh's promise to Hobab. It is with Moses' response to 

Hobab's rejection that a flush of emotion is made evident with the flow of logic and the 

use of the verb bz[. Here the psychological plane is evident.42 It is in v. 32 that the 

focalization returns to the ideological plane. Since Hobab does not take over the focus, 

the gapping of his reply is comprehensible. 

The narrator resumes control in vv. 33-34, once again offering a bird's eye view. 

Although the narrative moves from a reflection on what occurred in the past to an inset 

glimpse of iterative events with the concluding two verses, the narrator is still in 

control. Moses speaks, but the implied readers are not invited to see through his eyes. 

The "signal words" are not for everyone to call out. The  then moves from a focus on 

the singular Moses as chapter 11 is approached.

3.1.2 Narratological Analysis of the Samaritan Pentateuchal Tradition

The plot of the  begins on a different footing than the other major traditions. The 

insertion of Deut 1.6-8 after Num 10.10 creates a transition that dulls the sharp 

beginning of Num 10.11 with its dating formula and announcement of the ascending of 

the !n[. 

Within the context of the book of Deuteronomy, Deut 1.6-8 has a strategic role to 

play.  J. G. Millar suggests that these verses are paradigmatic for "Israel's progress into 

the land."43 The important question, however, is what role these verses play within the 

40 Mikhail Bakhtin, Problems of Dostoevsky's Poetics, trans. Caryl Emerson, THL 8 (Minneapolis: 
University of Minnesota Press, 1984), 78-85, discusses the monologic worldview. Here, although the 
Moses - Hobab discussion is a duologue, its narration is monologic in terms of ideology.

41 See Boris Uspensky, A Poetics of Composition, trans. Valentina Zavarin and Susan Wittig (Berkeley: 
University of California Press, 1973), 8-16.

42 Uspensky, A Poetics of Composition, 81-100.
43 J. G. Millar, "Living in the Place of Decision: Time and Place in the Framework of Deuteronomy," 

in Time and Place in Deuteronomy, JSOTSup 179, ed. J. G. Millar and J. G. McConville (Sheffield: 
Sheffield Academic Press, 1994), 25.
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. First, this insertion provides the specific command that 10.13ba refers to:

hwhy yp l[. Second, it provides a concrete command from Yahweh that is more 

explicit than the lifting up of the cloud as an indication of divine guidance. Third, since 

the command is to move toward the southern hill country of Palestine, the cloud 

stationing itself in the wilderness of Paran may be understood as being a temporary way 

station. 

The ending, like , is frayed except for a small difference in v. 36. Instead of the 

introductory hxnb, a Qal infinitive construct of x;Wn, the  has hxwnmb, a noun with the 

preposition b. The use of the noun form, which  supports with its evn th/| katapau,sei, is 

a lectio difficilior compared with the neatly paralleled infinitives of 10.35 and 36 in the 

.44 The  has linked this final verse with 10.33bb where the noun also appears. With 

this slight change the ending is not as untidy as .

This insertion also influences the characterization of Yahweh, who does not utter a 

word in the  nor  renderings. Rather than relying on the symbolic representations 

via the cloud and the Ark, the  depicts Yahweh as actively initiating the march toward 

the wilderness of Paran. Furthermore, the description of the extent of the borders of the 

land to be possessed and its promissory nature sets the stage for Moses' dialogue with 

Hobab.

Although the narratological concern dealing with the setting of time and space is 

similar to the other textual traditions, the focalization has been slightly altered by the 

insertion. The communication between Yahweh and Moses is reported by the narrator 

and at the same time the reader is nudged to view the events that follow closer to Moses 

rather than a bird's eye view.

3.1.3 Narratological Analysis of the Septuagint Tradition

A narratological reading of the  begins with the date formula followed by the 

depiction of the cloud rising up45 from the tent of witness. A new element is noted in v. 

12 where the ~hy[sml w[syw has an alternative reading, su.n avparti,aij auvtw/n, "with 

their household goods." Earlier, in v. 6, the translator rendered ~hy[sml by  evn th/| 

evxa,rsei auvtw/n, so the translation in v. 12 may be purposeful. Although the word avparti,a 

appears in Num 31.17 and 18 with a meaning of spoils or captives, here in 10.12 a 

44 See Seebass, Numeri, 5. I disagree with Seebass's conclusion that since in old Hebrew the b and the 
m could be mistaken that the "M ist sicher vorzuziehen."

45 The  has used avne,bh rather than avnabai,nw to translate the Niphal form. Note also Num 9.17, 21; 
Exod 40.30, 31.
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parallel picture to Exod 40.30 is painted. Instead of a strong military march, the readers 

of  view the people moving out with their worldly goods. In vv. 14, 18, 22, 25 the 

ta,gma establishes a clear military image; in v. 12a the militaristic yields slightly to the 

domestic. The noun du,namij in vv. 14 (x2), 15, 16, 18 (x2), 19, 20, 22 (x2), 23, 24, 25 

(x2), 26, 27, 28 makes sure that the militarism is not lost as the primary image. Verse 28 

is important here, with its final kai. evxh/ran su.n duna,mei auvtw/n, which I would translate 

as: "These are the armies of the sons of Israel and they set out with their forces." Here, 

as in v. 12, the Israelites and their troops are differentiated in the  tradition by 

specifically referring to both Israel and their troops. The differentiation of the people of 

Israel and their troops play a role in 's spin on the Hobab-Moses duologue. It may be 

read in a more familiar context, with less military implication as in other pluriform 

readings. 

The ending of this subunit, unlike the  or , comes to a more complete closure 

with the words, "and the cloud came, overshadowing them by day, when they set out 

from the encampment" (10.36). The  is best understood when the unit is extended 

through Num 12.16, but  has instead sealed off this subunit at 10.36. 

Dorival's discussion concerning 10.12 is informative here. He writes, "Tout se passe 

comme si la LXX avait lu bemidbar au lieu de mimmidbar: harmonisation avec 1,1 ou 

avec la fin de notre verset?"46 The evn th/| evrh,mw| Sina and the evn th/| evrh,mw| tou/ Faran 

may decrease the necessity for holding off the closure of the unit until Num 12.16 since 

 has already positioned the Israelites "in the wilderness of Paran." In this case, the 

subunit 10.11-36 of  would seem to lack crucial narratological components to stand 

alone. It may be that the prior subunit, 10.1-10 may hold some possible solutions.

 of Num 10.1-10 shows signs of original coloration in several unique translations 

and a plus. First, vv. 3-4 stand out in the pluriform witnesses. We may translate it as, 

"and you will sound with them and all the congregation will be gathered at the door of 

the tent of witness. But if they sound with one, all the chiefs, the princes of Israel will 

come to you." It is not before Moses ($yla), but implicitly before the Lord that the 

people gather in response to the sounding of both trumpets. It is noteworthy that in v. 4 

 has pro.j se., indicating that the leadership, represented by the chiefs (a;rcontej), the 

princes (avrchgoi,) of Israel, are subject to Moses' leadership. 's "avrchgoi," is interesting 

since it is also used in 13.3 and 16.2 to designate leaders of rank who do not follow 

Moses. The Hebrew versions have ypla yXar, a phrase that is translated cili,arcoj in 

46 Gilles Dorival, La Bible d'Alexandrie: Les Nombres (Paris: Les Éditions du Cerf, 1994), 280.
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1:16, which would have been more appropriate, unless  is applying an interpretative 

colouring.

In vv. 5-6,  has chosen to enumerate the signals for the communal embarkment. 

Highlighting the parallel listing of the four directions of the encampments and the use of 

prw/toi evxarou/sin . . . deu,teroi . . . tri,toi . . . e;scatoi evxarou/sin, Wevers argues that  

has been influenced by Num 2. It may be possible that also the prw/toi and e;scatoi links 

with 10.14 and 25 along with the concept of a fourfold grouping of the marching 

Israelites. Wevers further postulates that "the translator must have felt that the breaking 

up of the camp could hardly be limited to half the camp, i.e. to the two camps given in 

MT. Undoubtedly, the amplification by Num is not incorrect – it just does not obtain in 

MT; it is the creation of Num."47

This plus version has been used by Josephus in Ant. 3:293-294.48 Josephus' text itself 

is at best a paraphrasing of the material; it follows the fourfold division of the tribes in 

their wilderness journey, but the location of the tabernacle in the dead centre of the 

cavalcade seems to be an idea conflated from Num 2, since the tabernacle is placed 

between the first and second group (10.17), while "oi ̀uiòi. Kaaq" with "ta. a[gia" are 

located in the central position (10.21). These issues in Josephus may indicate that he 

read the whole narrative unit as Num 10.1-36.

Is it possible that 's longer reading, in contrast to the shorter forms in the Hebrew 

and Aramaic, point not just to a mechanical filling out of the text, harmonizing it with 

Num 2, but to some unique applications by the readers of the Greek text? Two further 

textual peculiarities point in this direction. First, in v. 7, the Greek text has kai. o[tan 

sunaga,ghte th.n sunagwgh,n in contrast to the Hebrew lhqh ta lhqhbw. The Greek 

version repeats the same wording as in v. 3, where the Hebrew versions had hd[h. 

Wevers explains that the Greek text "calls attention to the fact that it is exactly the same 

group and action in both places. What is new is calling attention to the difference in the 

trumpet call . . . ."49 The "signaling" distinguishes the trumpets' usage. The decampment 

signal is for the journey in the evrh/moj, it will no longer be applicable once this journey is 

completed; however, the Greek text seems to highlight the gathering of the assembly 

before the Tent of Witness, in worship. This slight shift may be in line with the 

understanding that the people of Israel in general should be differentiated from their 

47 John Wevers, Notes on the Greek Text of Numbers, SBLSCS 46 (Atlanta: Scholars Press, 1998), 
148.

48 Louis H. Feldman, Flavius Josephus: Judean Antiquities 1-4 (Boston & Leiden: Brill Academic 
Publishers, 2004), 321.

49 Wevers, Numbers, 148.
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military troops in 10.11-28.

The second point is the way that the Greek text50 has rendered v. 9aa, eva.n de. evxe,lqhte 

eivj po,lemon ("If you go into battle"), while the Hebrew versions have

hmxlm wabt ykw ("When you go into battle"). Since yk is used in real conditions51 and 

eva,n is used in conditions that are "uncertain of fulfillment, but still likely,"52 the two 

readings differ. Is there a slight innuendo that would make the text more palatable in a 

diaspora context? If so,  de-emphasizes militarism in contrast to the Hebrew versions. 

However this difference may not be a significant variant.

What do these distinctive readings imply? I would suggest that first of all, the  has 

understood the unit as 10.1-36 rather than accentuating a break at 10.10/11. Second,  

has placed greater emphasis on the centrality of the worshipping assembly as a 

continuing image of the people of Israel. Third, the decampment was a unique 

narratological event that followed a detailed pattern that was not intended to be 

repeated. Fourth,  has de-emphasized Moses' role in worship and in battle, while 

establishing his importance in leadership.

Once the unit has been understood as 10.1-36, several characterization shifts have 

occurred. First is the introduction of the sons of Aaron, the priests (oi ̀uiòi. Aarwn oi` 

ièrei/j) into the narrative flow (10.8). There can be little argument against the suggestion 

that the Aaronides have received special attention in the  translation overall. The role 

of Aaron specifically has been intensified. This can be noted in the several verses where, 

in the , God addresses only Moses,  has added Aaron.53  Furthermore,  of Num 

7.88 has focused on Aaron's ordination rather than depicting a complete discussion 

about the altar. James Findlay has dealt with this subject in comparing the  and the  

reading of Num 16-17. He concludes that the "translator's ideology. . . can be seen as 

anti-Levitical and pro-Aaronide."54 Although an anti-Levitical bias may be evident in 

Num 16-17, the fact that the 25-50 age limit for Levitical service has been presented in 

a consistent fashion in both 4.30 and 8.24-25 speaks of a deep concern for these 

matters.55 Since neither Aaron nor others associated with him appear in the narration 
50 Note v. 8b also differs from the Hebrew translations by the singular e;stai rather than the strange 

plural form whyw. Many English translations have followed the  here.
51 Joüon, §167c; Ronald J. Williams, Hebrew Syntax: An Outline, 2nd ed. (Toronto: University of 

Toronto Press, 1979), §446 
52 Daniel B. Wallace, Greek Grammar Beyond the Basics (Grand Rapids: Zondervan Publishing 

House, 1996), 696. However see, F Blass, A. Debrunner and R. W. Funk, A Greek Grammar of the New 
Testament and Other Early Christian Literature (Chicago: The University of Chicago Press, 1961), §371.

53 Num 1.54; 3.16; 17.9, 23, 26.
54 James Findlay, "The Priestly Ideology of the Septuagint Translator of Numbers 16-17," JSOT 30, 

no. 4. (2006), 428.
55 In contrast with the , the  and the  has 30-50 years in chapter 4 and 25-50 in chapter 8.
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until Num 12, and there a patently negative treatment is evident, the inclusion of 10.8 at 

the beginnings of the march in the wilderness is a significant enhancement of the 

Aaronide role. 

The second characterizational peculiarity of the  reading is the role of the people. 

The differentiation between the military troops and the Israelites (10.28) personalizes 

them, focusing on those not included in the warrior class. The depiction of the Israelites 

marching su.n avparti,aij auvtw/n (10.12) furthers this image. It is best to view these as 

indications of a mild contextualization.

The characterization of Hobab may lean in a similar direction. Instead of being 

"eyes" to identify campsites, Hobab is viewed through two significant perspectives in 

Moses' retort to the initial rejection. First, in 10.31ba Moses states, ou- ei[neken h=sqa meqV 

h̀mwn evn th/| evrh,mw|, thereby associating Hobab with the Israelites in their experience of 

the wilderness of Sinai (10.12).56 Second, in 10.31bb the  kai. e;sh| evn h̀mi/n presbu,thj 

offers Hobab a leadership position to persuade him to join the journey.  Since Hobab 

and his eldership are not referred to in the narratives that follow, it may be safe to argue 

that  does not see him accepting Moses' offer nor going with the Israelites. 

It is noteworthy to consider the different Aramaic translations of this verse.57 The 

Syriac stands out in that, with the exception of the insertion of the subject avwm and hl 

as the recipient,58 there is no significant difference with the Hebrew versions.59 The 

Targumim Onqelos, Pseudo-Jonathan, Neofiti I and its marginal reading have offered 

very positive characterizations of Hobab as  has done. Onqelos 10.31ba has:

arbdmb !rv anywh dk at[dy !yk-l[ yra ("because inasmuch as you know (that) 

when60 we camped in the wilderness"). This is followed by the clause:

56 Wevers, Numbers, 156, has a different interpretation. He understands the phrase as being a poor 
translation of the , and therefore meaning "that Hobab was a native of the desert." Dorival, Les 
Nombres, 102, is closer to my approach. He understands the phrase to mean that ". . . Hobab a simplement 
partagé dans le désert la vie du peuple."

57 See M. H. Goshen-Gottstein, Text and Language in the Bible and Qumran (Jerusalem and Tel Aviv: 
Orient Publishing House, 1960), xi-xii, where he recommends that one should never "evaluate the Greek 
text without at the same time examining the exegetical tradition embodied in the Aramaic and Syriac 
versions and in Rabbinic literature." Alternate views can be noted in: P. Churgin, "The Targum and the 
Septuagint," AJSL 50 (1933), 41-65;  L. H. Brockington, "Septuagint and Targum," ZAW 66 (1954), 80-6; 
J. P. Brown, "The Septuagint as a Source of Loan-Words in the Targums," Bib 70 (1989), 194-216; 
Staffan Olofsson, "The Septuagint and Earlier Jewish Interpretative Tradition," SJOT 10, no. 2 (1996), 
213-14.

58 Neofiti I also has the recipient specified as hyl.
59 See Abraham Tal, The Samaritan Targum of the Pentateuch: A Critical Edition, Part II Leviticus, 

Numeri, Deuteronomium (Tel-Aviv: Tel-Aviv University, 1981), 186-7. The J and A manuscripts follow 
the Hebrew versions almost word-for-word. 

60 Bernard Grossfeld, The Targum Onqelos to Numbers, ArBib 8 (Edinburgh: T. & T. Clark, 1988), 98, 
has translated the conjunctive particle dk as "how," with the alternative as "when." Either way the verb 
at[dy refers to the past as does the Hithpeel form adyb[ta in the following clause.
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$ny[b atyzx anl adyb[tad !rwbgw ("the mighty deeds61 which were done for us, you 

have seen with your eyes"). This section is temporally dealing with the past rather than 

with what Hobab could potentially do for the Israelites. Drazin understands these 

clauses as an attempt to soften the implication that Moses was recommending reliance 

on human aid rather than the divine.62 The suasive element was that since Hobab had 

seen the natural and supernatural provisions of Yahweh for Israel, surely he would want 

to stay with such a people. The idea that Hobab experienced such acts with the Israelites 

places him cultically on a par with the Israelites themselves. This would imply that a 

final rejection would be unthinkable and would verge on apostasy. Pseudo-Jonathan 

follows Onqelos in 10.31ba, but supplies !dyml "to judge" as the object of at[dy. Then 

the phrase: anyd qsy[ anl tpylaw "and you taught us to work at law63," is inserted. 

These are words of high praise for Hobab, and may very well be considered part of a job 

description for an elder, as in . The last clause: anny[ tbbk !l[ bybx tywhw "so you 

are as dear to us as the pupil of our eye," continues to argue that Moses and Israel 

consider Hobab as worthy to be one of them. Neofiti I has added a different object to the 

verb [dy. First: hrbdmb !yljnw !yrX !n(ywh)d64 rta lkb !m[ yyy db[d aysn "the 

miracles that Yahweh did with us in every place that we camped or when traveling65 in 

the wilderness." A reflection on Yahweh's past actions, which Hobab was supposed to 

know, may have developed in a similar fashion as the ou- ei[neken h=sqa meqV h̀mwn evn th/| 

evrh,mw| in . Neofiti I attempts to persuade Hobab by arguing for a connection between 

the journey to the wilderness of Sinai and the journey to Paran. Hobab, through the verb 

[dy, has somehow been with the Israelites. The last clause in Neofiti I reads: 

htwdhsl !l ywhytw "so you will be a testimony for us." Here, as McNamara notes, the 

concept of testimony implies that when Hobab accompanies Israel to the promised land, 

he will function as the paradigmatic proselyte.66

61 I have left the w of !rwbgw untranslated since I have understood it as the object of the verb at[dy.
62 Israel Drazin, Targum Onkelos to Numbers (New York: Ktav Publishing House, 1998), 131.
63 Ernest G. Clarke, Targum Pseudo-Jonathan: Numbers, ArBib 4 (Collegeville: The Liturgical Press, 

1987), 216, has translated anyd qsy[ as "legal procedure."
64 The text has followed Alejandro Diez Macho, S. Neophyti 1, vol. IV, Números (Madrid: Consejo 

Superior de Investigaciones Científicas, 1974), 99; however, the reading !nywhd is an emendation of the 
manuscript that reads !nyzxd. David M. Golomb, A Grammar of Targum Neofiti, HSM 34 (Chico: Scholars 
Press, 1985), 169, understands the text as just a confusion of "hzynn for hwynn." The atyzx in the last 
clause of the Onqelos may instead be the origin for the impossible reading. See also B. Barry Levy, 
Targum Neophyti 1 A Textual Study, Leviticus, Numbers, Deuteronomy, vol. 2 (Lanham: University Press 
of America, 1987), 75.

65 !yljn is a peal participle. See also Martin McNamara, Targum Neofiti 1: Numbers, ArBib 4 
(Collegeville: The Liturgical Press, 1987), 68.

66 McNamara, Targum Neofiti 1: Numbers, 68.
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These diverse readings within the Targumim and  may point to two considerations. 

First, the Targumic traditions may have known at some level and worked from  

material. Saul Lieberman had earlier investigated the use of Greek within the early 

synagogues and the Greek of the Rabbis,67 providing sufficient evidence to suggest that 

the Targumim may have resorted to  when it was found necessary. Second, instead of 

following the reasoning of Drazin concerning the Onqelos readings, that there was an 

attempt to solve the divine versus human guidance incompatibility, the traditions were 

attempting to elevate Hobab himself. He became the quintessential proselyte. This 

would suggest that the narrative was dealing on some level with the issue of foreigners 

within the readership's community.68

, along with a later tradition of highly valuing Hobab as proselyte par excellence, 

characterizes him more in a stereotypical fashion rather than developing him as an 

individual character or emphasizing his kinship relations to Moses. The solidarity of 

experience expressed in having been together with the Israelites and even being worthy 

of eldership indicates an openness to foreigners. It is within this contextual flow that the 

revolt in Num 11.4-34 will be blamed on a rabble who may have been composed of 

foreigners that did not integrate the lesson of Hobab in the  tradition. The strange 

silence of Hobab as an elder in the narratives that follow, especially in Num 11, may 

indicate that  was open but pessimistic about proselytes in general.

The characterization of Moses has been altered only slightly in . Once again, the 

inclusion of 10.1-10 as part of the conceptual context of the larger unit, 10.1-36, 

demotes Moses by accentuating the Aaronides and etching out an Israel in isolation 

from the military. Yet, overall, his role is closer to  rather than the elevated emphasis 

that  has provided. 

The temporal setting of the  tradition has been strongly influenced by the 

aforementioned  mistranslation of the waw-prefixed form by means of a Greek future 

tense in 10.17, 21, 22, 25. Although the Hebrew versions treat the initiation of the 

march in the wilderness as a past time narrative event, the Greek version starts out as a 

past narrative only to make it a proleptic event.69 Whether the translation is mistaken or 

not, the present reading suspends the march and figuratively waits for the Hobab-Moses 

dialogue to be completed. Then, finally, in 10.33,  indicates that the Israelites move 

67 Saul Lieberman, Greek in Jewish Palestine (1942; reprint, New York: The Jewish Theological 
Seminary of America, 1994), 15-67.

68 See the chapter on "Gentiles and Semi-proselytes" in Lieberman, Greek in Jewish Palestine, 68-90. 
69 Anssi Voitila, "The Translator of the Greek Numbers," in IX Congress of the International  

Organization for Septuagint and Cognate Studies: Cambridge, 1995, SBLSCS 45 (Atlanta: Scholars 
Press, 1997), 113.
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out from the Mountain of the Lord. The Ark-saying is not presented as an 

iterative/habitual event. Instead, it depicts the voice of Moses and the hand of the Lord, 

in a similar way as in 10.13 by having Moses intone the words and the Ark respond 

appropriately. It is then appropriate for the cloud to be mentioned once again, this time 

in the act of the first march.

The spatial setting has been directly influenced by the temporal setting. The whole 

narrative takes place in the wilderness of Sinai, and the actual leaving is experienced in 

's ordering of vv. 34-36. The Hobab-Moses dialogue is the centre and turning-point of 

both time and space settings. 

The focalization of  presents a surprisingly unique perspective. First, since the 

narrative has been enlarged by the inclusion of 10.1-10, where the speaker is the Lord, 

the narrator plays a more subdued role. The text invites the readers into the dialogue 

between the Lord and Moses. This scene is not substantially broken until 10.11-12, 

where the narrator describes the setting. It would now seem that the narrator is set to 

present a bird's eye view of the wilderness march like the Hebrew versions.

Second, the intrusion of the future tense narration in vv. 17-25 reduces the narrator's 

control and places it back into a focalization where the Lord's voice is declaring the 

future. Although there are no indications of formal discourse, the future tenses reflect 

back on 10.1-10. The reader is placed in the position of hearing the Lord rather than a 

straightforward past tense narration.

Third, the focalization shift in vv. 29-32 is similar throughout the different versions. 

If 10.33-36 is where the actual march begins in , then the narrator's summaries in vv. 

33 and 36 control the focalization. Even the Ark-sayings are viewed from the narrator's 

perspective.

3.2 Rhetorical Analysis of the Pluriform text of Num 10.11-36

3.2.1 Rhetorical Analysis of the Masoretic Tradition

The audience70 and the rhetorical situation of the  cannot be established 

unequivocally. It is by means of interpreting the extant textual material that one can 

speculate on these rhetorical apriori.71 In general, one can agree with Leveen, who states 

that "Numbers presents its audience, the people of Israel, with a narrative of past events 

in order to explain present circumstances, opportunities, and dangers. It also attempts, 
70 Chaim Perelman, The Realm of Rhetoric, trans. William Kluback (Notre Dame: University of Notre 

Dame Press, 1982), 14, defines the audience in the context of argumentation as "those whom the speaker  
wants to influence by his or her arguments." (Italics are his.)

71 Knierim and Coats, Numbers, 25, argue in a similar way about establishing the intention of the book 
of Numbers.
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just as crucially, to chart a course for the future."72 This implies that the text is 

rhetorically significant. The puzzle that is to be solved is: who are these "people of 

Israel"? This is similar to finding the implied readers in narratology. It is logical to argue 

that this "people of Israel" are not the Israelites that a so-called historical Moses was 

addressing in the narrative but a later, either preexilic to the postexilic Israel73 or a 

totally postexilic Israel.74 

Several insights have come from the study of literacy and writing in ancient Israel. 

First is the contention that "we do not have clear evidence of literacy beyond members 

of the administrative and ruling classes."75 In the context of Numbers in general and 

10.11-36 specifically, a combination of military-administrative leadership, priestly-

levitical and possibly scribal groups may be the reading audience.76 This was then used 

in an "education-enculturation" of the "broader public,"77 which we would understand as 

the "people of Israel." 

Second is the perspective that literature should be viewed as "somewhere in an 'oral 

register'"78 rather than the older oral tradition theory where an oral to written 

developmental schema was used. Here, the written material is created to be read orally 

72 Leveen, Memory and Tradition, 2. See Timothy A. Lenchak, "Choose Life!" A Rhetorical-Critical  
Investigation of Deuteronomy 28,69-30,20, AnBib 129 (Rome: Editrice Pontificio Istituto Biblico, 1993), 
90-3.

73 See the traditional documentary hypothesis with a dating of the J-source as early as the 10th century 
B.C.E. with a final P-source in the postexilic period or the more recent approach by Israel Knohl. See 
Israel Knohl, The Sanctuary of Silence: The Priestly Torah and the Holiness School (Minneapolis: 
Fortress Press, 1995), 6, 101-10, 200-24; Israel Knohl, The Divine Symphony: The Bible's Many Voices 
(Philadelphia: The Jewish Publication Society, 2003), 149-55.

74 Philip R. Davies, In Search of 'Ancient Israel', JSOTSup 148 (Sheffield: Sheffield Academic Press, 
1992), 75-93, understands the "people of Israel" as "an idealized Israel in Yehud," an élite group during 
the Persian period. See further Lester L. Grabbe, "The Law, the Prophets, and the Rest," DSD, 13, no. 3 
(2006), 321; Lester L. Grabbe, A History of the Jews and Judaism in the Second Temple Period, vol. 1 
(London & New York: T. & T. Clark International, 2004), 337. Niels Peter Lemche, "The Old Testament - 
A Hellenistic Book?" in Did Moses Speak Attic? Jewish Historiography and Scripture in the Hellenistic  
Period, ed. Lester L. Grabbe, JSOTSup 317 (Sheffield: Sheffield Academic Press, 2001), 312, argues for 
the Hellenistic Age.

75 David M. Carr, Writing on the Tablet of the Heart: Origins of Scripture and Literature (Oxford: 
Oxford University Press, 2005), 172. Earlier Ian Young, "Israelite Literary: Interpreting the Evidence, 
Part II," VT 48, no. 3 (1998), 408, 412, had argued for three groups of literate people: scribes, 
administrators and priests. Young concludes his argument by replacing the administrators with the 
category of "the upper classes of society" on pp. 419 and 420. Davies, In Search, 106, goes as far as to 
claim that even in the Persian period the total society in Yehud was 95% illiterate.

76 Richard S. Hess, "Literacy in Iron Age Israel," in Windows into Old Testament History, ed. V. 
Philips Long, David W. Baker and Gordon J. Wenham (Grand Rapids: Wm. B. Eerdmans Publishing, 
2002), 93, contends that "it is not possible to limit those who wrote and read to specific classes or places." 
Also Richard S. Hess, "Writing about Writing: Abecedaries and Evidence for Literacy in Ancient Israel," 
VT 56, no. 3 (2006), 345.

77 Carr, Writing, 152.
78 Susan Nidtich, Oral World and Written Word: Ancient Israelite Literature (Louisville: Westminster 

John Knox Press, 1996), 10. Nidtich sides with John Miles Foley and Rosalind Thomas over against Jack 
Goody, Walter Ong, and Eric Havelock. See William M. Schniedewind, "Orality and Literacy in Ancient 
Israel," RelSRev 26, no. 4 (2000), 327-8.
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rather than silently, as in the modern era.79 An orality/literacy bifurcation should be 

avoided.80 It would seem that the written text would serve and be enhanced by orality 

and memory. 

The two insights noted above point toward priestly and administrative-military 

readers and writers who then, secondarily, communicated the materials to the people of 

Israel. This may account for the overall schema of the nature and import of leadership in 

the book of Numbers.81 Here, in 10.11-36, the order to begin the wilderness march in a 

military-cultic manner by Moses is followed by a chain-of-command leadership 

structure that supports a priestly and administrative-military readership.

The rhetorical situation, unlike the Sitz im Leben of form criticism, presupposes an 

exigence, which is understood as the problem that needs to be solved along with the 

notion that the audience has the potential to change things. Finally, a means of dealing 

with the problem is to be conveyed by discourse.82 

In the  version of 10.11-36 there is no glaring defect that may pose as the exigence 

for the rhetorical situation as in the following units of Num 11.1-3, 4-35; 12.1-16; 13.1-

14.45. In fact, a seemingly idyllic situation is portrayed in the mixed cult and military 

march in the wilderness. It is only with 10.29-32 that a potential irregularity may be 

detected. The invitation, rejection and the further attempt to persuade Hobab indicates at 

least that Moses sensed a lack; whether it was personal or the perceived need of a 

human scout, is difficult to confirm. Hobab has the right to make a decision to go or not 

to go. If, as argued above, the reading audience is primarily a priestly and 

administrative-military readership, then the intrusion of Hobab as a Midianite and 

potential scout may speak to a sense that the paranormal signs of Yahweh's presence and 

visible guidance was not always as evident as in 10.11-28 and, therefore, a backup plan 

is viewed as expedient. Instead of understanding this subunit as a disruptive intrusion, 

its rhetorical advantage is to provide a positive human and non-Israelite element into the 

guidance theme, constraining an overly supernatural perspective.

The inventio investigates the premises, topics (loci) and the various modes of 

argumentation that have been utilized in the pericope. The premise may be divided into 

two classes: "the first concerning the real, comprising facts, truths, and presumptions, 

79 Isaac Rabinowitz, A Witness Forever: Ancient Israel's Perception of Literature and the Resultant  
Hebrew Bible (Bethesda: CDL Press, 1993), 26-7, 29, 31-2.

80 Joachim Schaper, "Exilic and Post-Exilic Prophecy and the Orality/Literacy Problem," VT 55, no. 3 
(2005), 337.

81 See David C. Hymes, "Heroic Leadership in the Wilderness, Part 1," AJPS 9, no. 2 (2006), 295-318; 
David C. Hymes, "Heroic Leadership in the Wilderness, Part 2," AJPS 10, no. 1 (2006), 3-21.

82 Lenchak, Choose Life, 108-11. See Lloyd Bitzer, "The Rhetorical Situation," Philosophy and 
Rhetoric 1 (1968), 6.
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the other concerning the preferable, comprising values, hierarchies, and line of 

argument relating to the preferable."83 The real component in the narrative world is 

undoubtedly the fact that the tribes of Israel are beginning their movement. It is 

presumed that the cloud, the Ark of the Covenant and the command of Moses are signs 

of Yahweh's guidance. However, the invitation to Hobab to be a scout indicates that 

these presumptions are not a settled issue. As for the preferable, the importance of tribal 

identity and leadership within the different tribes are valued. The division of the 

Levitical ministries and their placement indicates a high status for their service.

The Hobab-Moses dialogue has introduced a crucial presupposition into the rather 

stark narrative. Moses alludes to the themes of Yahweh's promise of the land (~wqmh) 

and the good that is to be done to Israel. The cultic-military march through the 

wilderness presupposes this tradition in combination with the dominant "guidance in the 

wilderness" motif. 

The loci may be classified as the "loci of quantity, quality, order, the existing essence, 

and the person."84 Both quantitatively and qualitatively the  versions of 10.11-36 has 

presented a detailed movement of the Israelite tribes with a diversity of methods of 

guidance. The mentioning of the tribal leaders by name and lineage along with a full 

description of Hobab emphasizes both the quantity and quality issues in the guidance 

which has been meticulously ordered. The leadership vested in Yahweh's cloud and Ark 

along with Moses have been followed by a hierarchy of tribal leadership. Once again, 

the exact status of Hobab is difficult to establish. However, since the status of the scouts 

in Num 13-14 is similar to that of the tribal leadership in 10.13-28, Hobab may be 

placed on an equal footing with these leaders rather than Moses and Yahweh.

The ethos, from Aristotle's perspective, is based primarily on the content of the 

speech and intends to show the speaker's credibility.85 In fact, this characterization is the 

"most effective means of proof"86 for him. Here, again, the symbolical representations 

of Yahweh via the cloud and Ark of the Covenant, along with Moses, are centre stage. 

Moses' role in the sending and receiving of the Ark is impressive, indicating an implicit 

privileged position. As to the author/s it is difficult to identify the ethos. It may be that 

the unique positioning of the ministering Levitical tribes point in this direction.

83 Perelman and Olbrechts-Tyteca, The New Rhetoric, 66.
84 Perelman and Olbrechts-Tyteca, The New Rhetoric, 85. Lenchak, Choose Life, 122-25, has chosen to 

utilize the categories of definition, comparison, relationship, circumstance, and testimony.
85 See John Henry Freese, Aristotle, The 'Art' of Rhetoric, LCL (1926; reprint Cambridge: Harvard 

University Press, 1982), 17. Freese has translated ethos as "moral character."
86 Freese, Rhetoric, 17. For a fuller treatment of Aristotle's use of character see William W. 

Fortenbaugh, "Aristotle On Persuasion through Character," Rhetorica 10 (1990), 207-44.
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Pathos plays a significant role in the suasion process according to Aristotle. "The 

orator persuades by means of his hearers, when they are roused to emotion by his 

speech . . . ."87 The audience's emotional state is influenced by concreteness and 

emotional simulation by the art of the rhetor.88 This present pericope is quite subdued in 

comparison with the following chapters when it comes to pathos. At best, one may 

sense that the communicator has attempted to create a sense of awe in the orderly march 

and the paranormal effect of the cloud. The repetitive pattern in 10.14-27 would seem to 

elicit a picture of controlled elegance. Within the duologue, however, the use of the 

particle-an in 10.31 may indicate an emotive element in Moses' attempt to persuade 

Hobab  in a pleading manner. The Ark-saying however, with its imperatives and 

grandiose imagery, may invoke a sense of pride and confidence in both Moses' unique 

leadership role and the theophanic presence of Yahweh.

The logos, or logic of the rhetoric, is the third and final mode of the argumentation 

that has been explored by Aristotle.89 Kennedy has noted that for Aristotle, this comes in 

the form of "the use of paradeigmata, or 'examples,' or deductive, in the form of an 

enthymeme."90 10.11-36 does not depict any paradeigmata, but the Hobab-Moses 

dialogue exhibits signs of enthymeme91 couched in an indigenous syllogistic logic.92 

The structure of the logic of v. 29 is as follows:

Premise1: We are going to the place that Yahweh has promised

Premise2: For Yahweh has promised good to the Israelites

Conclusion: Come with us and we will be good to you.

The concluding two verses, 10.31-32 may be analyzed in the following form: 

Premise1: Do not leave us because you know potential campsites in the wilderness

Premise2: You will be our eyes

Conclusion: If you go with us, Yahweh will do good to you as with us.

The persuasive logic is clearly evident in Moses' comments and they present a 

probable outcome if Hobab acquiesces to Moses' plea. However, beyond the narrative 

layer of the text, the suasion element does not seem to be laced with a xenophobia but 

87 Freese, Rhetoric, 17.
88 Lenchak, Choose Life, 128-45.
89 Freese, Rhetoric, 17, "Lastly, persuasion is produced by the speech itself, when we establish the true 

or apparently true from the means of persuasion applicable to each individual subject."
90 George A. Kennedy, Classical Rhetoric & its Christian and Secular Tradition from Ancient to  

Modern Times, 2d ed. rev. and enl. (Chapel Hill: The University of North Carolina Press, 1999), 83. See 
Freese, Rhetoric, 18-9.

91 James H. McBurney, "The Place of Enthymeme in Rhetorical Theory," in Landmark Essays on 
Classical Greek Rhetoric, ed. Edward Schiappa (Davis: Hermagoras Press, 1994), 185.

92 Lenchak, Choose Life, 147-56, has pointed to the uniqueness of the enthymemes within Deut 28.69-
30.20.
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rather with an appreciation, even a xenophilic slant.

The dispositio has been introduced in chapter 2 under the topic of the structural 

delimitation of Num 10.11-14.45. However, here I will analyze this subunit's structure 

from the perspective of its convincing or persuasive nature.93 

This pericope in the Masoretic tradition has a clear beginning, but the ending is 

frayed. Whether 10.35-36, the Ark-sayings, functions as the conclusion, or whether 

10.34 is the more appropriate ending, is a difficult question. The suggestion of some that 

closure does not come until Num 12.16, when the Israelites are finally encamped in the 

wilderness of Paran, is another valid hypothesis. As Shimon Bar-Efrat has opined, "the 

limits of the literary unit cannot be fixed a priori, but that they are dynamic and vary 

according to the kind of questions the literary critic desires to pose, provided of course 

that the delimiting of the unit has its justification in the text."94 This is where the 

structure of the subunit 10.11-36 must be investigated.

Knierim and Coats have presented a form-critical structure of this subunit with an 

eye towards the conceptual meaning of the pericope.95 They have divided the text into 

two major blocks: 10.11-32, dealing with the occurrences on the first day of the 

departure and 10.33-36, a summary of the first three days of the cultic-military march. 

Literarily, Knierim and Coats have aligned Moses' twofold call to Hobab and his 

twofold call to Yahweh and the Ark to close off the two subunits and at the same time 

join these units. It is important to note here that Knierim and Coats do not consider the 

Moses-Hobab exchange as a real dialogue, but rather a "call narrative, or a narrative of a 

calling invitation."96 This distinction assists in the structural alignment of 10.29-32 with 

10.35-36, but I would argue that their understanding of a dialogue may be too narrowly 

conceived.97 The crucial delimitation of the 10.33-36 block from the following 11.1-3 is 

based on the fundamental differences between the texts,98 a movement from a more 

general to a specific incident that took place at a location to be called Taberah. The 

whole subunit, 10.11-36, is then held together by a conceptual unity based on the 

beginning of the march, which has an ideal caste to it. Ultimately, Knierim and Coats 

have argued for a diachronic textual unit that is synchronically coherent as a transitional 

93 W. Wuellner, "Where is Rhetorical Criticism taking Us?" CBQ 49, no. 3 (1987), 455. See also 
Lenchak, Choose Life, 171.

94 Shimon Bar-Efrat, "Some Observations on the Analysis of Structure in Biblical Narrative," VT 30 
(1980), 155.

95 Knierim and Coats, Numbers, 148-9.
96 Knierim and Coats, Numbers, 160.
97 See Frank H. Polak, "The Style of the Dialogue in Biblical Prose Narratives," JANES 28 (2001), 55-

7. The fact that a dialogue is fictive and the creation of the narrator is an important factor to consider.
98 Knierim and Coats, Numbers, 151-2.
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pericope in the overall structure and conceptuality of the book of Numbers. It is the 

rhetorical impact that is now necessary for us to investigate.

There are several outstanding characteristics of this subunit. First, on the verbal 

level,99 is the repetitive100 use of the √[sn,101 which evidences structural and 

interpretative significance. Beginning in 10.12, a link is made with the following verse 

and the internal structure of 10.14-27. Num 10.28 forms a tentative enclosure tying the 

subunit, 10.12-28, together. The Hobab-Moses dialogue is then attached very loosely 

with a participial form in v. 29. Occurrences of the root in 10.33, 34 and 35 lace up the 

remaining sections. The most intriguing usage is that found within 10.14-27, where the 

tribes are broken up into four units of three tribes with Judah in the lead position 

(hnvarb) and Dan in the rear (tnxmh-lkl @sam). The insertion of vv. 17 and 21 

dealing with the ministries of the Gershonites, Merairites and the Kohathithes with the 

√[sn is most significant. The two verses are roughly chiastic.

!kvmh yafn yrrm ynbw !wvrg-ynb w[snw !kvmh drwhw

~ab-d[ !kvmh-ta wmyqhw vdqmh yafn ~ythqh w[snw

These verses remind the readership that the marching tribes are not just involved in a 

military exercise as the ordered enumeration of the tribes with their troops (~tabcl) 

and military leaders tend to depict. Rather, the cultus, with its paraphernalia is 

rhetorically central.102

The subunit, 10.29-32, has two roots of significance that isolate the text from the 

other units in spite of the presence of the participial form ~y[sn in v. 29. First are the 

four occurrences of the verbal √$lh, which will play a crucial role in the Balaam 

narratives in Num 22-24. The second is the verbal and nominal forms of bwj/bjy, which 

occur five times in Moses' comments. The re-occurrence of the nominal form in Num 

99 See Bar-Efrat, "Some Observations," 157-8.
100 Martin Kessler, "Rhetorical Criticism of Genesis 7," in Rhetorical Criticism: Essays in Honor of  

James Muilenburg, ed. Jared J. Jackson and Martin Kessler, PTMS 1 (Pittsburgh: The Pickwick Press, 
1974), 16, argues that repetition is a "deliberate device to emphasize certain features of the story," in Gen 
7. Edward G. Newing, "The Rhetoric of Altercation in Numbers 14," in Perspectives on Language and 
Text: Essays and Poems in Honor of Francis I. Andersen's Sixtieth Birthday, ed. Edgard W. Conrad and 
Edward W. Newing (Winona Lake: Eisenbrauns, 1987), 227-8, has noted the use of verbal repetitions as 
word links within dialogues. See also James Muilenburg, "A Study in Hebrew Rhetoric: Repetition and 
Style," in Hearing and Speaking the Word: Selections from the Works of James Muilenburg, ed. Thomas 
F. Best (Chico: Scholars Press, 1984), 195; E. J. Revell, "The Repetition of the introductions to Speech as 
a feature of Biblical Hebrew," VT 47, no. 1 (1997), 92-6; and Sternberg, Poetics, 365-440.

101 Num 10.12, 13, 14, 17, 18, 21, 22, 25, 28, 29, 33 (x2), 34, 34.
102 Chiasmus is considered a "rhetorical device" by Elie Assis, "Chiasmus in Biblical Narratives: 

Rhetoric of Characterization," Proof 22, no. 3 (2002), 273. 
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24 is once again telling.103 Although this subunit may be conceptually in harmony with 

the first day journeying of the Israelites, on the structural level more seems to be at 

stake. Since the Midianites are portrayed in a negative fashion in Num 22-25 it is 

possible that the aforementioned verbal links intend to direct the reader to connect the 

two passages. Since the Midianites do not appear after 10.29-32 until chapters 22-25 it 

is logical to suggest that 10.29-32 was the turning-point.

A third repetitive term is that of !n[, which occurs in vv. 11, 12 and 34. Revell has 

indicated that repetition of words or phrases may be used structurally to indicate an 

enveloping framework.104 The fact that the last occurrence is found in v. 34, rather than 

at the end of the whole unit, is telling. Although a verbal connection may be argued 

between hxwnm, hnxmh and hxnb in vv. 33, 34 and 35, the insertion and fusing of the 

Ark-sayings into the pericope as a whole would have been more aesthetically pleasing if 

v. 34 concluded the unit as in , thus bringing the words hnxmh, ~[snb and !n[ all 

together.

When one turns to the narrative technique level of the analysis of the structure,105 the 

observations by Knierim and Coats that a twofold call is found in both sections in 

10.29-32 and 10.35-36 is instructive. The introduction and narrated materials in 10.11-

28 abruptly shift to a dialogue in 10.29-32. Num 10.33-34 is then followed by a narrated 

summary and the concluding quotation of Moses' Ark-sayings. The narrated portions 

tend to place a greater rhetorical weight on Moses' speeches, embedding both the 

concepts of a positive role for foreigners within an ideal Israel and an epiphanic 

guidance of Yahweh by means of the Ark.

The final level of the analysis of the structure is the conceptual level.106 Here the 

pericope is dominated by an idealization of the beginning of the Israelite military-cultic 

march in the wilderness. Israel is guided by Yahweh and Moses in such a way that the 

future readership may be assured that God would be with them in the form of symbolic 

signs of divine presence. This march and guidance is not without a challenge for those 

who are not Israelite. 

The last component of the rhetorical analysis is the elocutio. Here, the style is viewed 

as a means of persuasion. This style, according to Lenchak, is "revealed through the use 

of vocabulary, grammar, repetition, figures, and sounds."107 The dispositio necessitated 

103 The nominal forms are found in Num 10.29, 32; 11.18; 13.19; 14.3, 7; 24.1, 5, 13 and 36.6.
104 Revell, "The Repetition," 93-5.
105 Bar-Efrat, "Some Observations," 158.
106 Bar-Efrat, "Some Observations," 161-68.
107 Lenchak, Choose Life, 210.
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the investigation of the use of such words as [sn, !n[, $lh, bjy (and bwj) and xwn for 

structural purposes. These words are crucial in establishing not only the literary 

structure but also the conceptual unity of the pericope. 

The ubiquitous [sn, for example, identifies this subunit as a depiction of the setting 

out and marching of the tribes. Its later appearance in Num 33 confirms its itinerary 

nature,108 while its present contextual usage focuses on the first of such journeys. Its 14 

occurrences identify it as the major stitch that holds this unit together. The words related 

to xwn in this pericope may give further colour to the wilderness march by identifying 

the destination of the militaristic journey.109 A most interesting figure that refers to the 

travel is the phrase ~ymy tvlv $rd, which appears twice in v. 33. The concept of a 

"day's journey," in this case "three days' journey," is impossible to quantify in spite of 

this measurement's frequent usage in biblical texts.110 It does, however, give the 

impression of a longer journey for the large contingent.

Terms that accentuate the military image of this pericope are dominant through most 

of the ebb and flow of the unit; however, the Hobab-Moses dialogue lacks the major 

tell-tale signs. Militaristically, the term lg<D, is noteworthy. This term has been defined 

by Levine as designating "a unit of fighting men. . . . Functionally . . . synonymous with 

mah9aneh 'corps', in that it designates a unit comprising three tribes."111 Levine further 

relates this word to a similar Persian military term that refers to a "settled military 

outpost where soldiers lived with their families."112 

Other terms that are militaristic are: ~tabcl, referring to the troops themselves; the 

phrase abc + l[, which is used to designate the military leadership; and possibly 

hnvarb as vanguard (10.14, !wvar), and @sam as rearguard (10.25). The twofold Ark-

saying has also been understood as militaristic by most scholars and has been 

investigated quite thoroughly. Even the !n[ may have served a military purpose along 

108 See Benjamin Edidin Scolnic, Theme and Context in Biblical Lists, SFSHJ 119 (Atlanta: Scholars 
Press, 1995), 67-133.

109 C. L. Seow, Myth, Drama, and the Politics of David's Dance, HSM 46 (Atlanta: Scholars Press, 
1989), 170, writes, ". . . hxwnm in the Hebrew Bible is never a locale from which one departs; it is always a 
destination or a goal (Num 10:33; Ruth 1:9; Deut 12:9; Pss 23:2; 132:14), a promise (1 Kgs 8:56; 1 Chron 
28:2; Deut 12:9; 2 Sam 14:17; Isa 32:18; Ps 95:11); or the result of successful battles, namely, rest from 
war (1 Kgs 8:56; 1 Chron 22:8)."

110 Also in Gen 30.36; 31.23; Exod 3.18; 5.3; 8.27; Num 11.31; 33.8; 1 Kgs 19.4; 2 Kgs 3.9. Jon 3.3-4 
uses the phrase ~ymy tvlv $lhm replacing the $rd with $lhm.

111 Levine, Numbers, 146. The full discussion is on pp. 146-48. See Eryl W. Davies, The New Century  
Bible Commentary: Numbers (London and Grand Rapids: Marshal Pickering and William B. Eerdmans 
Publishing, 1995), 21-22, but note that Timothy Ashley, The Book of Numbers, NICOT (Grand Rapids: 
Wm. B. Eerdmans Publishing, 1993), 68, argues to maintain the translation "standard."

112 Levine, Numbers, 148.
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with its guidance imagery, since when combined with Xa, as in Exod 14.24-25, it often 

depicts a destructive divine power that destroys enemies.113 However such passages as 

Exod 33.9-11; Num 11.25; 12.5 indicates that √!n[ without Xa clearly lack a battle 

imagery.114  

The lack of militaristic vocabulary in the Hobab-Moses dialogue stands out in this 

context. With the repetition of $lh and bjy (also bwj) the language and structure of 

interaction has a family-kinship tenor.

Grammatically, the subunit in 10.14-27 is enclosed by the introduction and 

concluding summary in vv. 13 and 28. Beginning in v. 14, a wayyiqtol form of [sn 

creates a narrative unit by means of the weqatal throughout the remainder of the unit. 

The rhetorical value of this tightly constructed unit matches the image of a military 

march.

3.2.2 Rhetorical Analysis of the Samaritan Pentateuch Tradition

The audience of the pre-Samaritan115 Pentateuch has been differentiated from that of 

the Samaritan Pentateuch which is clearly a sectarian text.116 It has been argued 

convincingly that  began from a text that was "current in ancient Israel."117 

Concerning the pre-Samaritan text, James Purvis notes that "there is no reason to 

believe that these expansions or supplementations were the work of sectarian redaction. 

They were the result of the growth of a textual tradition whose development covered 

several centuries."118 Whether the supposed editing of  involved a conscious choice of 

text type for a specific reason cannot be ascertained at this time.119 Ingrid Hjelm has 

113 Mosehe Weinfeld, "Divine Intervention in War in Ancient Israel and in the Ancient Near East," in 
History, Historiography and Interpretation: Studies in Biblical and Cuneiform Literatures, ed. H. Tadmor 
and M. Weinfeld (Jerusalem: Magnes Press, Hebrew University, 1983), 131-36. See also George 
Mendenhall, The Tenth Generation: The Origins of the Biblical Tradition (Baltimore: The Johns Hopkins 
University Press, 1973), 56-66.

114 See also Num 17.7 where !n[ is paralleled by dwbk.
115 Waltke, "Samaritan Pentateuch," 227-34, concludes that the pre-Samaritan material goes back to 

the 5th century B.C.E., which is quite early. However, the more recent studies that have categorized 
different expansionistic texts from Qumran indicate that the "scrolls featuring harmonistic editing, with 
the same additions and scope as the SP, were dated to the end of the second century B.C.E. or the 
beginning of the first century B.C.E. On this, see Eshel and Eshel, "Dating," 238-9.

116 Kyung-Rae Kim, "Studies in the Relationship Between the Samaritan Pentateuch and the 
Septuagint," (Ph.D. diss., Hebrew University, Israel, 1994), 12-14, has conveniently listed the sectarian 
additions.

117 Emanuel Tov, Textual Criticism of the Hebrew Bible (Minneapolis: Fortress Press, 1992), 100. See 
also Lester L. Grabbe, "Betwixt and Between: The Samaritans in the Hasmonean Period," in Society of  
Biblical Literature 1993 Seminar Papers (Atlanta: Scholars Press, 1993), 342.

118 James D. Purvis, The Samaritan Pentateuch and the Origin of the Samaritan Sect (Cambridge: 
Harvard University Press, 1968), 72.

119 Ingrid Hjelm, The Samaritans and Early Judaism: A Literary Analysis, JSOTSup 303 (Sheffield: 
Sheffield Academic Press, 2000), 81.
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challenged these and other basic assumptions that have been presupposed in working 

with both the expansionistic material that has been labeled "pre-Samaritan" within the 

Dead Sea Scrolls and the standard Samaritan Pentateuch. She writes:
The so-called second stratum of the SP, belonging to ideological variants, is still unproven, 
since none of the DSS texts contains the material needed for that examination. The common 
assertion that Samaritans expanded their texts with harmonizations of various sorts is 
unfounded, because it has not been proven that these 'additions' meet any need of clarification. 
In some instances they conflict with the text of Deuteronomy that they are thought to 
anticipate.120

To follow Hjelm would mean that one must leave open the possibility that the so-called 

sectarian additions to  may have been part of the textual diffusion that clustered under 

the recent label of expansionistic texts. This would be an argument from the silence of 

the extant witnesses and at the same time, would fly in the face of the evidence that 

there are varying degrees of similarities with the expansionistic text of the Dead Sea 

Scrolls and those of the . It would seem better to limit investigations to the material at 

hand. Wherever earlier manuscript evidence is available, it should be used and 

exegeted. However, when only  is extant, those pericopes should be handled within 

the context of that readership. Since 4QNumb does not begin until Num 11.31, it is not 

relevant for the study of 10.11-36. This should lead one to argue for a developing , 

within a growing Samaritan audience. 

However, it is to be noted that the recent publication of a fragment of Deut 27.4b-6 

from Qumran by James Charlesworth may change the present discussion.121 The 

fragment contains the word ~yzrgrhb122 where the MT has lby[ rhb. This makes the 

fragment a clear example of a sectarian scroll in the Qumran collection.

As to the audience of , it is probable that they were primarily Yahwistic in their 

cult123 and quite similar to the Judaism of the Second Temple era. Lester Grabbe lists 

five main differences:
. . . the Samaritans (1) use only the Pentateuch of the Old Testament (and that in a form slightly 
different from the MT . . . ; (2) worship at Mount Gerizim as "the place that Yahweh shall 
choose"; (3) sacrifice a lamb at Passover; (4) follow a slightly different calendar; and (5) 
naturally, have their own liturgy as well.124

120 Hjelm, The Samaritans, 93. See also Ingrid Hjelm's review of Tradition Kept: The Literature of the  
Samaritans, by Robert T. Anderson, in CBQ 68, no. 2 (2006), 294-5. However, note the criticism 
concerning this quote in Lester L. Grabbe, review of Samaritans and Early Judaism, by Ingrid Hjelm, BI 
9, no. 4 (2001), 437.

121 James H. Charlesworth, "An Unknown Dead Sea Scrolls Fragment of Deuteronomy," Institute for  
Judaism and Christian Origins, http://www.ijco.org/?categoryId=28682, visited July 21, 2008.

122 August Freiherr von Gall, Der Hebräische Pentateuch der Samaritaner (Giessen: Alfred 
Töpelmann, 1918), 416, lists multiple one word readings of this compound word. The lack of the first yod 
as in this fragment is also attested.

123 Grabbe, "Betwixt and Between," 343.
124 Lester L. Grabbe, Judaism From Cyrus to Hadrian, vol. 2: The Roman Period (Minneapolis: 

Fortress Press, 1992), 506-7.
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Such issues as the origin of the community125 or the exact date when hostilities 

occurred between the two communities can only be hypothesized,126 owing to the 

polemical nature of much of the literature. More pertinent to establishing the audience 

would be to ask when the sectarian edition was beginning to be utilized. Speculations 

have centred around the time of the building of the Temple at Mount Gerizim. Purvis 

argues "on the basis of palaeographical, orthographic and textual evidence, that this 

sectarian recensional activity took place closer in time to the destruction of that 

temple."127

The rhetorical situation is deeply related to the audience. A sectarian audience may 

have found the role of Moses and Yahweh enhanced by the insertion from 

Deuteronomy. 

The inventio of  differs only slightly from , with the insertion of the command of 

Yahweh adding to the weight of the signs of Yahweh's guidance.

Concerning the dispositio of , I would argue that the larger context of the book of 

Numbers and the immediate contexts in which the interpolations have been added 

should be the focus of our attention. The insertion of an adjusted form of Deut 1.6-8 

between vv. 10 and 11, serves as an important bridge linking Num 1.1-10:10 to 10.11ff. 

This is accomplished by linking #rah ("the land", 2x) with ~kcrab ("in your land") of 

v. 9. This verse is the first time in Numbers (except for 9:14) that the word #ra is used 

to designate the Levantine region.128 Since this term will play a significant role in 

chapters 13-14, its introduction here in the  thereby shapes the contours of the 

narratives. Furthermore, the "oath" or "promise" ([bvn), which also plays a significant 

role in the upcoming narratives,129 is introduced here.

Both of these terms enter the narratives through divine speech, intensifying their 

importance. In fact, the call to leave "this mountain," which in v. 11 is accompanied by 

the "cloud lifting," puts emphasis on the oracular communication of Yahweh's message, 

a point that will be crucial to the understanding of Num 11.29b, 12.6-8 and the 

125 Grabbe, "Betwixt and Between," 346.
126 See James D.  Purvis, "The Samaritans and Judaism," in Early Judaism and Its Modern 

Interpreters, ed. Robert A. Kraft and George W. E. Nickelsburg (Philadelphia: Fortress Press; Atlanta: 
Scholars Press, 1986), 83-90; Hjelm, The Samaritans, 13-75 for a summary of many alternative 
suggestions.

127 Purvis, "The Samaritans and Judaism, 89-90; Waltke, "Samaritan Pentateuch," 225-6, argues for a 
Hasmonean period for the Samaritan sectarian version.

128 Num 1.1; 3.13; 8.17; 9.1 are used to refer to Egypt. 9.14 is an exception. See Seebass, Numeri, 4, 
who writes, "Dadurch erscheint der Aufbruch nicht nur als Befolgung eines Gotteswortes, sondern nennt 
auch das Ziel des hl. Landes."

129 See especially 11.12; 12.14 (2x), 15; 13:22; 14.16, 23.
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centrality of Moses. Earlier interpolations in Exodus 20, in which both Deut 18.18-22 

and selections from Deut 5.24-28, 30 have been added to the  text, highlighted Moses 

as the authoritative prophet. Here, also, Moses plays a greater role than is seen in either 

 or . It is specifically to be noted that Deut 1.6 begins with wnyhla hwhy

wnla rbd while the  version of Num 10.10 reads: hXm la hwhy rbdyw, clearly 

centering on Moses.

The nominal form of hxwnmb in  v. 36 assists in creating closure for this unit, which 

 leaves more open, while  moves one step further than the  in making a division 

with the following subunit.

On the conceptual level, the  has integrated the clear command of Yahweh to move 

out, combined with a reminder of the promise to the fathers presented in expanded 

dimensions. The interweaving of the promise motif with that found in 10.29, 32 forms a 

conceptual unity that shifts the thrust of the whole pericope.

The elocutio of  follows a parallel path with . The inserted interpolation and its 

links to the surrounding pericopes have been described. The appearance of the verb [sn 

aligns with its repetition throughout the subunit.

 

3.2.3 Rhetorical Analysis of the Septuagint Tradition

Utilizing Septuagintal manuscripts and citational evidence, Ulrich has argued that the 

Greek translation of the Torah was made by the late third century B.C.E.130 Nina Collins, 

on the other hand, focusing primarily on text-critical and comparative analysis of the 

Letter of Aristeas, concludes that the Septuagint was translated in 281 B.C.E.131 Whether 

such a precise date based on the Letter of Aristeas is viable is an open question that has 

been debated for years.132 Recently, Frank Clancy reflects an extreme opposite opinion 

from that of Collins when he notes that "it may be possible to date the LXX no earlier 

than the mid second century, after the Hasmonaean rededication of the Jerusalem 

130 Eugene Ulrich, The Dead Sea Scrolls and the Origins of the Bible (Grand Rapids: William B. 
Eerdmans Publishing; Leiden: Brill Academic Publishers, 1999), 207-208.

131 Nina L. Collins, The Library in Alexandria and The Bible in Greek, VTSup 82, (Leiden, Boston, 
Köln: Brill, 2000), 7-57.

132 Henry Barclay Swete, An Introduction to the Old Testament in Greek (Cambridge: Cambridge 
University Press, 1914), 10-23, 533-606; Natalio Fernandez Marcos, The Septuagint in Context:  
Introduction to the Greek Versions of the Bible, trans. Wilfred G. E. Watson (Boston and Leiden: Brill 
Academic Publishers, 2001), 35-47; Jennifer M. Dines, The Septuagint (London: T. & T. Clark, 2004), 
27-38; Erich S. Gruen, Heritage and Hellenism: The Reinvention of Jewish Tradition (Berkeley: 
University of California Press, 1998), 206-222; Raija Sollamo, "The Letter of Aristeas and the Origin of 
the Septuagint," in X Congress of the International Organization for Septuagint and Cognate Studies:  
Oslo, 1998, ed. Bernard A. Taylor (Atlanta: Society for Biblical Literature, 2001), 329-42 argues that it 
was written to stress the importance of the Torah to the Alexandrian Jewish community and that it should 
not be interpreted literally.
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Temple in 164 B.C."133 Although the mainstay of scholarship would not be as 

pessimistic as Clancy, agreeing more with the dating of Ulrich and Collins, general 

scholarly opinion is that the most viable aspect of the Letter of Aristeas may be the 

understanding that  had its origin in Egypt and most probably in Alexandria.134

Vocabulary and linguistic evidence have been marshalled to support an Egyptian 

provenance for the translation of the Septuagint. John Lee has cautiously concluded his 

study of the vocabulary of the Septuagintal Pentateuch with the observation that "our 

text is probably older than the middle of the second century B.C."135 His work has 

supported Deissmann's understanding that the lexicography of  should be categorized 

as reflecting a Koinē that was used as a vernacular in Ptolemaic Egypt.136 Evans has 

focused his study of the Greek Pentateuch on verbal syntax. He concludes that "the 

features analysed in detail, as well as the general structural similarity of the 

Pentateuchal verbal system to that of the Attic system, are strongly suggestive of 

production early (probably very early) in the post-Classical period. They are thus 

consistent with the consensus view of a date of c. 280-250 BC."137 

 An important issue that needs to be considered is the impetus for the translation of 

the Hebrew Bible into Greek. Was it a Jewish project with a liturgical or educational  or 

even legal motivation?138 Was there a non-Jewish purpose for its translation, as Collins 

has argued, namely that it was to raise the status of Ptolemy and his library?139 

Honigman has revisited Bickerman's understanding that the translation work needed 

large scale financial support140 and with renewed emphasis has argued that the Ptolemaic 

king must have been involved behind the scenes.141 No matter who or what motivated 
133 Frank Clancy, "The Date of the LXX," SJOT 16, no. 2 (2002), 207. He writes, ". . . neither "The 

Letter" nor Demetrius should be dated to the third century or even the early second century, and neither 
should be used to support the claim of a third century date for the LXX. Other Jewish-Hellenistic writers 
who used the LXX have been placed in the late third and early second century B.C. The most significant 
writers, such as Eupolemus, Ezekiel the Tragedian, Aristobulus and Artapanus, have been used to support 
the claim of an early date for the LXX. However, in many cases, it is their use of the LXX which 
influences scholars to date their works so early. Without witnesses it may be possible to date the LXX no 
earlier than the mid second century, after the Hasmonaean rededication of the Jerusalem Temple in 164 
B.C."

134 Gruen, Heritage and Hellenism, 210.
135 J. A. L. Lee, A Lexical Study of the Septuagint Version of the Pentateuch, SBLSCS 14 (Chico: 

Scholars Press, 1983), 148.
136 See the reprinted article, Adolf Deissmann, "Hellenistic Greek with Special Consideration of the 

Greek Bible," in The Language of the New Testament: Classic Essays, ed. Stanley E. Porter, JSNTSup 60 
(Sheffield: Sheffield Academic Press, 1991), 39-59.

137 T. V. Evans, Verbal Syntax in the Greek Pentateuch: Natural Greek Usage and Hebrew Interference 
(Oxford: Oxford University Press, 2001), 263.

138 Dines, Septuagint, 47-61.
139 Collins, Library in Alexandria, 115-81.
140 E. J. Bickerman, "Some Notes on the Transmission of the Septuagint," in Studies in Jewish and 

Christian History, vol. 1 (Leiden: Brill, 1976).
141 Honigman, The Septuagint and Homeric Scholarship in Alexandria: A Study of the Letter of  

Aristeas (London: Routledge, 2003), 101-6.
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the translation, once it was completed the liturgical, educational as well as prestige 

factors are relevant.142 The diasporic Jewish communities in Egypt become the audience 

on a primary level. The significance of these recent studies points to the fact that the 

translations of different books of the Septuagint are agenda-ladened in one way or 

another; therefore, the rhetorical setting of the pericope is important.

The rhetorical situation evident in the narrative in 10.1-36 ultimately deals with the 

special attention paid to Hobab, the quintessential foreigner. The words ou- ei[neken h=sqa 

meqV hm̀w/n in the context of recent studies indicate that the Jewish diasporic communities 

were fairly well integrated into their respective environments and this implies a certain 

level of openness to outsiders. Furthermore, the appearance of the term presbu,thj in the 

same verse is noteworthy when one considers the social-political infrastructure that the 

Letter of Aristeas depicts at the time of the reading of the newly translated . There, the 

presbu,teroi are listed along with the ièrei/j and others.143 The fact that priestly 

leadership is mentioned in 10.8 and now Hobab is being offered an eldership could very 

well have made the early readers feel at home. Although it would be difficult to prove 

that the text is attempting to solve or relieve tensions in a multi-ethnic environment, the 

 reading may have this as its exigence. The earlier mentioned differentiation between 

the people and the military aspects of the march may well support this hypothesis. 

An analysis of the real aspect of the inventio of the  reading is the fact that Israel is 

depicted as moving out in a well-ordered manner, established by the Lord's words to 

Moses and initiated by the trumpet blasts from the priests. The people respond to the 

well-organized leadership under the Lord and Moses with a clear recognition that the 

tabernacle and its accoutrements are secure. The Ark of the covenant is a visible sign 

that the Lord is with the people and their military. The dialogue of Moses with Hobab 

should fall under the rhetorical rubric of the preferable, since Moses offers not only 

personal good, but also an eldership within the Israelite community. A presupposition in 

the Moses-Hobab communication is that foreigners could be accepted to such a degree 

that their leadership role would be allowed in spite of the fact that it would be a breach 

of the tribal/clan-based infrastructure. The loci of personnel in  is no different than its 

Hebrew counterparts, except for the inclusion of Hobab in the leadership infrastructure 

and not just as a guide in the wilderness. Furthermore, the community itself is implicitly 

understood as being unified because of shared experiences. Whereas the Hebrew 

readings may connect the scout role of Hobab with that of the scouts of Num 13-14,  

142 Honigman, Homeric Scholarship, 106.
143 See Letter to Aristeas, ch. 310.
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would link itself more to the upcoming issues in Num 11, where solidarity works in a 

negative fashion. 

The ethos of the argumentation is difficult to establish with just this one chapter. 

There is no specific evidence that the translator has established an individual credibility 

over and above the Vorlage. Pathos once again is centred on the dialogue; however, the 

march within the  reading is more controlled, especially when the trumpeted marching 

regimen of 10.5-7 has been added. Since the past narrative presentation of the Hebrew 

readings have been subverted by a future prescriptive, even if it is a mistranslation,  

emotes less of the excitement of the first steps toward the wilderness of Paran. The 

actual moving out may be summarized in the unique placement of v. 36, which was 34 

in the Hebrew readings. Finally, the enthymeme that defines the logos of the pluriform 

witness are the same. The twist is once again in v. 31. Here we have:

Premise1: Do not leave us, because you were with us in the wilderness

Premise2: And you will be an elder among us

The conclusion is the same as all the other traditional readings. The logos of the  

reading is, however, clear and persuasive. The solidarity developed in the wilderness 

should have been enough to entice Hobab to become part of the marching people group, 

not with military responsibilities, but connected to the uiẁ/n Israhl enough to be one of 

their elders.

Some elements in this argumentation must have drawn in the audience of this 

translation. Rather than a xenophobic/xenophilic presupposition, as may be argued for 

in the Hebrew versions,  bases Hobab's acceptability on his having been "with" them. 

In this distinctive way the argument in  would be attractive to the diasporic audience 

who viewed foreigners differently, and to whom in contrast should have been a 

convincing argument for this foreigner becoming an elder.

The dispositio of  has already been introduced in the narratological discussion. 

There it was argued that the beginning of this unit is better identified as 10.1 rather than 

10.11. The longer future tense proscription in 10.5-6 and that of vv. 17-27 may have 

been read together by the audience, while the √evxai,rw envelopes and stitches together 

the text from 10.2 through 10.36.144

The verbal level of the structure has the aforementioned √evxai,rw occurring most 

frequently throughout the translated narrative in a similar fashion to the Hebrew 

versions except for the inclusion of 10.1-10 within the purview of the pericope. The 

144 See Num 10.2, 5, 6 (x3), 12, 13, 14, 17, 18, 21, 22, 25, 28, 29, 33, 34, 36. In each case, except for 
the expansion in vs. 6, the Hebrew versions have the √[sn.
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displacement of v. 34 of the Hebrew versions to v. 36 in the Greek tradition significantly 

moves the noun nefe,lh to the closure of this unit. At the narrative technique level, the 

unit's introduction with kai. evla,lhsen ku,rioj pro.j Mwush/n is instructive. At 10.13, it is 

dia. fwnh/j kuri,ou evn ceiri. Mwush/. Intervening between vv. 1 and 13 is the self-

revelatory formula in 10.10bb evgw. ku,rioj o ̀qeo.j ùmw/n. This would have shaped the 

reading of  with a unique emphasis on the Lord. Does this detract from the theophanic 

symbolization of the cloud or even the Ark? There is insufficient textual evidence to 

construct a convincing case for such an interpretation. The shift to Moses speaking to 

Hobab and to the Lord via the Ark sayings indicates a narrative shift.

The conceptual level of the structure of  is closer to  rather than  in that 

Yahweh's role in the guidance in the wilderness is increased. There are no signs of the 

so-called conflict between divine guidance and human guidance that some have seen in 

. Furthermore, since both the Aaronides and cult festivals (10.8, 10a) have been added 

to the rhetorical flow along with the differentiation of Israelites in general from their 

military, a cultic ritual journey becomes more evident. 

The elocutio of  has not been substantively changed. Those differences with the 

Hebrew versions are in large part on the level of words or phrase distinctions besides 

the rhetorical flow that necessitated the addition of 10.1-10.

3.3 Intertextual Analysis of the Pluriform text of Num 10.11-36

3.3.1 Intertextual Analysis of the Masoretic Tradition

Intertextual relations concerning Num 10.11-36 may be divided into two groupings. 

One deals with those passages that are found within the book of Numbers itself that we 

may understand as intratextual, and those that are outside of the final form of the book 

itself. 

The list of tribal military leadership that occurs in 10.14-27 is a repetition of the 

names and socio-political statuses depicted of the leaders that have been designated as 

ayvn and var in Num 1.4-15, 2.3-21 and 7.12-83. These tribal leaders are to be 

contrasted with both the unnamed 70 elders in Num 11 and those leaders that will be 

enumerated in 13.3-16. Scholarly studies have focused on two aspects of these lists 

within the context of the study of the so-called twelve-tribe system: first, the order of 

the tribes,145 and second, the dating of the different orders. The dating issue is 
145 Scholarship has dealt with the 8 listings of the tribes in the book of Numbers: 1:5-16, 20-46; 2:3-

31; 7:12-83; 10:14-27; 13:4-15; 26:5-50; 334.19-28. See the discussions of Zecharia Kallai, "The Twelve-
Tribe Systems of Israel," VT 47, no. 1 (1997), 53-90; Dennis Olson, The Death of the Old and the Birth of  
the New, BJS 71 (Chico: Scholars Press, 1985), 55-70; A. D. H. Mayes, Israel in the Period of the Judges, 
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notoriously fraught with difficulties and cannot be solved within the context of an 

intratextual investigation.146 The ordering of the tribes147 as they relate to the tribal 

leadership is germane to an intratextual study. There are two clusters of arrangements 

for the leaders. The first cluster is Num 1.4-15 and 13.4-15, in which the leaders who 

are mentioned are chosen or named for the first time. Here, the tribal order is "the sons 

of Leah (minus Levi), followed by the sons of Rachel, followed by the sons of the two 

handmaidens Zilpah and Bilhah (the last in a flexible order)."148 The second clustering, 

2.3-21, 7.12-83 and our text, 10.14-27, follows an encampment pattern149 that is a slight 

modification of the census lists in 1.20-46 and 26.5-62. In this cluster, the Israelites are 

divided into four sets of three tribes, while excluding the Levites entirely in 7.12-83 

even though they are placed in the centre of the encampment in 2.3-21. In 10.14-27, the 

three families within the Levites are intertwined after the first and second triad, in 

contrast to 2.3-21, where the Levites as a whole are located between the second and 

third triad. Although generally the system of tribal listing that 10.14-27 represents has 

prioritized Judah and thereby leans in the direction of a secular listing, the presence of 

the three Levitical families attests to the continued importance of the tabernacle and 

sacral materials.

At first blush, an intertextual allusion may be argued in the later portion of Hobab's 

answer to Moses: $la ytklwm-law ycra-la-~a yk ("but rather I will go to my land 

and my kindred"). However, its closest parallel, Gen 24.4 and Gen 12.1, 31.3 and 32.10, 

could not withstand the argument that the phrase is too common to be of special 

reference. It seems more prudent to suggest a standard word-pair for tdlwm and #ra 

when combined with a pronominal suffix.

The largest intertextual issue is that of the person of Hobab and it is not an easy one. 

Biblical literature refers to Moses' father-in-law in texts ranging from Exodus to 

Judges.150 Knierim and Coats indicate that there are three individuals recognized as 

Moses' father-in-law: "He is Reuel, the priest of Midian, Exod 2:16, 18; Jethro, also the 

priest of Midian, Exod 3:1; 4:18a, b; 18:1, 2, 5, 6, 9, 10, 12; and Hobab son of Reuel the 

SBT2 29 (London: SCM Press, 1974), 16-22; Roland de Vaux, The Early History of Israel, trans. David 
Smith (Philadelphia: The Westminster Press, 1978), 723-27.

146 See Davies, Numbers, 12-4, for a discussion of the date of the list of Num 1.5-15.
147 Kallai, "Twelve-Tribe System," 57, has argued that there are four basic systems that he fine-tunes in 

Zecharia Kallai, "A Note on the Twelve-Tribes of Israel," VT 49, no. 1 (1999), 125.
148 Ashley, Numbers, 51-2. Kallai, "Twelve-Tribe System," 65-7, categorizes these as System One with 

modifications involving grouping according to the mothers.
149 Kallai, "Twelve-Tribe System," 63-8, categorizes these as System Two, a modification in which the 

tribes are divided into four triads.
150 Exod 2.16, 21; 4.18; 18.1, 2, 5, 6, 7, 8, 9, 10, 12, 14, 15, 17, 24, 27; Num 10.29; Judg 4.11.
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Midianite, Num 10:29-32."151 Knierim and Coats attempt to solve the quandary by 

identifying the Hobab of Num 10 with the Hobab of Judg 4.11 and then the unnamed 

Kenite in Judg 1.16.152 They argue that the text makes reference to the amicable and 

long-term relationship between Judah and the Kenites, which was best served by 

understanding it as being one of kinship. However, the two above references to the 

Kenites do not establish a positive relationship between the Kenites and the Judahites. 

The text of Judg 1.16 may refer to the advantage the Kenites gained because of Judah, 

but their relationship in general is ambivalent and not positive.153 The Heber clan had a 

treaty relationship with Israel's enemy and Jael's actions are better read as irony.154 The 

diversity of the "father-in-law" texts may be better understood in light of both a positive 

reflection in Exodus and a negative image of the Midianites reflected in Num 21-31. 

This would then place Num 10.29-36 in a crucial transition point.

Recently, Thomas Dozeman has suggested that the depictions of the Midianites in 

Exodus and finally in this passage in Numbers have a "parallel literary pattern" that 

frames a private experience of Moses (Exod 2.15-22 and Num 10.29-34) that leads to a 

national revelatory experience of Israel (Exod 3.1-4.17; 19-34). Furthermore two more 

Midian events are recorded in between the revelatory experiences (Exod 4.18-26 and 

18.1-270.155 Thus, a positive intertextual relationship is established in these passages. It 

is then the name "Hobab" that becomes the link with Judges 1.16 and 4.11. Kinship with 

Moses and the understanding that the Kenites immigrated to the land suggests that Num 

10.29-36 is thematically pointing toward these Judges passages, and a storyline that 

stretches beyond the Hexateuch may be indicated.156 However, the Exodus patterning 

seems to be forced when one considers the large gap between Exod 19-34 and Num 10, 

while a link based on a name is too weak to make assured intertextual implications. In 

spite of this, there is sufficient evidence to consider Num 10.29-36 as a significant 

transition point in relation to the issues of openness to outsiders and the maintenance of 

ritual purity under scrutiny.157

151 Knierim and Coats, Numbers, 162-3.
152 It is interesting to note that in the LXX of Judg 1.16 both kai. oì uiòi. Iwbab and Ioqor appear.
153 Barry G. Webb, The Book of Judges: An Integrated Reading, JSOTSup 46 (Sheffield: Sheffield 

Academic Press, 1987), 88-9.
154 Lillian R. Klein, The Triumph of Irony in the Book of Judges (Sheffield: The Almond Press, 1989), 

47.
155 Dozeman, "The Midianites," 266-69.
156 Dozeman, "The Midianites," 271. Also Blum, Studies, 141-43.
157 Dozeman, "The Midianites," 283-4.
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3.3.2 Intertextual Analysis of the Samaritan Pentateuchal Tradition

The unique intertextual allusion in  is focused on the interpolation of the adapted 

text of Deut 1.6-8. That it is a modified quote is beyond debate.

The  ironically inserts the phrase ~kl w[sw wnp from Deut 1.7, which may have 

originally come from Num 14.25. Furthermore, it should be noted that Harvey has 

argued that the promise to the patriarchs in Deut 1.35-36 has sufficient verbal parallels 

with Num 14.22-24 to suggest a borrowing from Numbers.158 Both of these passages, 

then, refer to the series of texts in Genesis that deal with Yahweh's oath to the 

Patriarchs.159

Overall, the  seems to be specifically focused on Deuteronomy. The question that 

begs to be answered is: why this obsession with Deuteronomy? Earlier suggestions that 

the insertions were meant to harmonize materials is problematic, since at times the 

expansions insert contradictions into the text that did not appear before. Lowy has noted 

that the "Book of Deuteronomy is crammed with both halakhic and aggadic details 

which have relevance to the other books of the Pentateuch"160; therefore, it may have 

served to interpret less obvious texts, thereby affirming the unity of the Torah. That 

Deut 1.6-8 was inserted at the beginning of the divine guidance theme to re-interpret it 

would follow such reasoning. Like its use in Deut 1.6-8, it may be argued that the ideal 

program was explicit and, therefore, the failure of the Israelites is made prominent. This 

helps us understand this insertion but not others. Römer, who views the Torah as "a 

'compromise document,' in which different narratives and legal collections are gathered 

together in an attempt to accommodate the different ideological points of view of the 

Priestly school, on one hand, and a lay group, which one may call the Deuteronomists, 

on the other hand,"161 may be helpful. Is it possible that the insertions of Deut 1-2 were 

from the early period of the development of the book of Deuteronomy itself? The 

reliance of the  on Deuteronomy is beyond debate; however, no one to date has 

suggested a satisfactory reason for this phenomenon. The present pericope is 

insufficient in length to draw even tentative conclusions. The ensuing textual units may 

provide a defensible hypothesis for its emphasis.

158 John E. Harvey, Retelling the Torah: The Deuteronomistic Historian's Use of Tetrateuchal  
Narratives (London: T & T Clark International, 2004), 12-3.

159 Harvey, Retelling, 12. Harvey makes note of: Gen 12.7; 13.15, 17; 15.18; 26.3-4; 28.13.
160 S. Lowy, The Principles of Samaritan Bible Exegesis (Leiden: E. J. Brill, 1977), 75.
161 Thomas Römer, "Moses Outside the Torah and the Construction of a Diaspora Identity," JHS 8 

(2008), 2.
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3.3.3 Intertextual Analysis of the Septuagint Tradition

The  reading of 10.1-36 is strangely without any major unique intertextual 

connections. Chapters 11, 12, and 14 will witness multiple intertextual ties,162 while this 

pericope seems more at home within its present context. The translation slippage that 

has been noted in 9.16-23 and 10.17-27 forms a logical flow, while the mention of the 

cloud, the Lord speaking and even being evn th/| evrh,mw| Sina are all superficial 

connections within the context. The closest that one may come to an intertextual tie may 

be the Exod 18-19 pericope, where "trumpets," "clouds," "voice," "elders" are but a few 

of the terms that may be loosely linked. The difficult o ̀gambro.j Mwush/ of Exod 18.1 

and the tw/| gambrw/| Mwush/ of Num 10.29 is troubled by different names. This, however, 

is a problem that is consistent throughout the versions.

3.4 Conclusions

The study of the pluriform witnesses to Num 10.11-36 has indicated that each has its 

own unique emphases. 

 studied through the lens of narratology, rhetorical criticism and, finally, 

intertextuality presents a unit that begins at 10.11 but does not resolve itself at the end of 

10.36. The exuberant and triumphal march of the Israelites is viewed as a great military 

force moving in well-ordered regiments. The marching troops receive their charge from 

Yahweh and Moses: Moses through his signal and Yahweh through symbols of 

theophanic presence in the cloud and the Ark of the Covenant. In the midst of this 

unprecedented march,  pauses and a relative of Moses is called upon to join the 

forces. At this moment, something unexpected happens. Hobab may have been 

offended. Now Moses, in a defensive mode, attempts to restore an unexpected breach. 

Whatever may have happened with Hobab, the Midianites will not be perceived as 

friendly in the rest of the book of Numbers. The march is yet glorious, but since 10.11-

36 is only a part of a larger whole, the rhetorical significance must await chapters 11-14.

 parallels  in the aforementioned depiction except for one glaring difference: the 

insertion of Deut 1.6-8, which has the effect of refining and focusing more intensely on 

Yahweh and the promise to the fathers. Connecting a charge to move forward with the 

promise of land from Yahweh, the flow of the unit ties together several loose threads. In 

this process, the symbols of Yahweh are not as valued, since Yahweh has spoken in 

person. Moses' role in tandem is elevated, but the narrative and rhetorical significance 

still awaits further data from the ensuing chapters. One thing, however, can be argued: if 
162 See Dorival, Les Nombres, 67-8.
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the roles of Yahweh and Moses are elevated then any downfall in the following chapters 

will be intensified.

, as a translation made in the midst of ethnic diversity, understands this initiative 

narrative through a very different lens. Beginning with 10.1, the Lord makes the final 

commands that will initiate the movement of the people of Israel with their property and 

troops. The trumpet blasts inevitably include the priests in the plans for the first 

movement of a developing nation. Although any potential ethnic diversity among the 

Israelites themselves are not here mentioned, Hobab will represent foreigners in the 

midst of this people. The sacred promises to Israel, and even eldership, is extended in a 

social context that can be pegged as neither xenophobic nor xenophilic. It is being 

"with" the Israelites and Moses that qualifies Hobab to receive both the promises to 

Israel and an eldership role. The Targumim and other early Jewish sources are aware of 

this dynamic in their own special ways. Yet  allows this unit to come to a closure with 

the words: "And the cloud came, overshadowing them by day, when they set out from 

the camp."

Each of the three pluriform witnesses and other early textual traditions have a 

message of their own that has been interwoven into the same storyline. Although this 

unit in Num 10 may not contain elements that are easily interpreted in differing ways, 

they still succeed in doing just that. It may be that the earlier the traditions, the more 

they were able to be shaped to the community's situations and ends. Chapters 11-14 will 

continue these distinctive readings.
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Chapter 4

The Pluriform Text of Numbers 11

4.1 Narratological Analysis of the Pluriform text of Num 11

4.1.1 Narratological Analysis of the Masoretic Tradition

 picks up the narrative from the tattered ending of Num 10, in which the Ark-

sayings have been inserted, with the inverted-nuns indicating a disruption. The petucha 

at 10.36 may at first glance indicate that a new narrative should begin at 11.1; however, 

the yhiy>w: argues instead that the story line continues in general, with at best a new 

element being added.1 This new element is "complaining," as indicated by the phrase: 

[r ~ynnatmk. This connection may be further supported by the traditional sedarim 

unit, which  indicates as 10.1-11.15. Fritz had earlier argued that 10.33a was the 

setting and presupposition to 11.1-3; however, his justifications lacked solid linguistic 

support, even if both sections were understood as Jahwistic and that the idiom

~ymy tXlX $rd is the temporal setting of 11.1-3.2 The only word level linkage is 

found in ~wqmh (10.29 and 11.2), but this could be an ironic reversal.  H. Seebass has, 

in fact, contrasted the bwj of 10.32 with the [r of 11.1, furthering the contrast.3 One 

objection that may be raised is the appearance of the noun ~[. Beginning with 11.1, this 

noun occurs often through 14.39,4 while 10.11-36 preferred to refer to the people of 

Israel as larXy ynb or just plain larXy.  In spite of this detractor, there is sufficient 

ground to argue that narratologically it may be prudent to accept a link between Num 10 

and 11.1-3 which will have interpretative significance.

When the aetiological nature of 11.1-3 is taken into account,5 this short narrative may 

1 See Alviero Niccacci, The Syntax of the Verb in Classical Hebrew Prose, trans. W. G. E. Watson, 
JSOTSup 86 (Sheffield: Sheffield Academic Press, 1990), 48, where Niccacci argues, "The textual 
function of wayehi is to introduce a new element into the main narrative thread so that element becomes 
an integral and important part of the account."

2 Volkmar Fritz, Israel in der Wüste: Traditionsgeschichtliche untersuchung der Wüstenüberlieferung  
des Jahwisten (Marburg: N. G. Elwert Verlag, 1970), 68-70. See also John van Seters, The Life of Moses:  
The Yahwist as Historian in Exodus-Numbers (Louisville: Westminster/John Knox Press, 1994), 226-7.

3 H. Seebass, Numeri 10,11-22,1, BKAT 4 (Düsseldorf: Neukirchener Verlag, 2003), 21.
4 The noun occurs 37 times in the block 11.1-14.39 out of a total occurrence in Numbers of 87. See 

Baruch A. Levine, Numbers 1-20, A New Translation with Introduction and Commentary, AB 4 (New 
York: Doubleday, 1993), 319-320, who sees the use of  as indicating the JE source.

5 Burke O. Long, The Problem of Etiological Narrative in the Old Testament, BZAW 108 (Berlin: 
Walter de Gruyter, 1968), 42-3; George W. Coats, Rebellion in the Wilderness: The Murmuring Motif in  
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preface the longer storyline of 11.4-34, which also has an etiological conclusion.6 This 

once again justifies a narratological connection of 11.1-3 to the succeeding 11.4-347 at 

the end of this pericope. Schmidt connects the two "narrations of complaint and 

punishment" because there are no "Ortswechsel des Volkes."8 This has a vague similarity 

with Fritz's reasoning for connecting 11.1-3 with 10.33a. Blum suggests that 11.1-3 is a 

"Vorspiel" to the following "manna-quail-history" of Num 11.4ff.9 The idea is that, since 

11.1-3 is nebulous as to the reason for the murmuring, it may function paradigmatically 

and therefore introduce 11.4-34, which is far more complex. Once again, a clear 

demarcation between 11.1-3 and 4-34 cannot be made; however, the aetiology in 11.34 

would enclose the unit nicely.

 The plot of the  tradition of Num 11 builds on the introductory exposition of 

10.11-36. Here in chapter 11 the complication and subsequent change is exposed. Yairah 

Amit notes that the complication "reveals how and why the opening conditions have 

changed."10 The complication comes in two forms, first in the unit 11.1-3 and then in the 

longer quail story. The prophesying elders may be viewed as the change that has 

occurred because of the complications; however, the second part of the quail story may 

also be part of the change as the quails lead to death.

As a narrative complication, 11.1-3 contains within itself the structural pattern of: 

"problem/response/problem solved,"11 which can be divided into six parts: 1) the people 

murmuring; 2) Yahweh hears; 3) Yahweh is angered and punishes by sending a fire; 4) 

the people cry to Moses who intercedes on their behalf; 6) the fire is stopped.12 A unique 

element that makes 11.1-3 stand out is that it is not clear whether the fire was intended 

as a warning or to kill the people. Since the following quail narrative concludes with a 

clear indication of people dying (11.33-34), it would seem that the plot of 11.1-3 is the 

first stage in the narrative complication, in which complaining is identified as

hwhy ynzab [r and, therefore, the fire is only a warning.

the Wilderness Traditions of the Old Testament (Nashville: Abingdon Press, 1968),
6 Won W. Lee, Punishment and Forgiveness in Israel's Migratory Campaign (Grand Rapids: William 

B. Eerdmans Publishing, 2003), 129. Lee, however, focuses more on the structural differences between 
11.1-3 and 11.4-34.

7 Whether these literary units were originally together is a different issue.
8 Ludwig Schmidt, Das vierte Buch Mose: Numeri 10,11-36,13 (Göttingen: Vandenhoeck & Ruprecht, 

2004), 19-20. Based more on the content of 11.1-3 and 4-34, Seebass, "Num. XI, XII," 216, also argues 
for connecting 11.1-3 and 4-34. He continues his position in his commentary.

9 Erhard Blum, Studien zur Komposition des Pentateuch, BZAW 189 (Berlin: Walter de Gruter, 1990), 
135.

10 Yairah Amit, Reading Biblical Narratives: Literary Criticism and the Hebrew Bible (Minneapolis: 
Fortress Press, 2001), 47.

11 Robert C. Culley, Studies in the Structure of Hebrew Narrative (Philadelphia: Fortress Press; 
Missoula: Scholars Press, 1976), 70.

12 Culley, Studies, 101-2, breaks it down into four parts.
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The quail narrative, which may be roughly identified as 11.4-15, 18-23, 24a, 31-34, 

continues the complication by focusing on a specific complaint about the quality of food 

and regret for leaving Egypt. Like 11.1-3, the quail narrative is a complicated version of 

the "problem/response/problem solved" pattern. Coats' earlier work on the murmuring 

tradition has pointed toward a complex tradition-history that makes the identification of 

the plot difficult. Coats notes that a positive manna tradition and a double layered quail 

tradition, one that has too much meat as punishment and one that aligns with a plague as 

punishment, is worked together with an aetiological conclusion. The rebellion element 

found in the story is the questioning of the exodus from Egypt, which implicitly rejects 

Yahweh.13

The change or transition of the narrative is found in the pericope concerning the 

prophesying elders, roughly identified as Num 11.16-17, 24b-30. The first two verses 

are programmatic, explaining what Moses is to do. This is followed by what Yahweh 

will do and the results bring the paragraph to a conclusion. The next unit comes in two 

parts. First, the fulfilment of 11.16-17 is recorded in 24b-25, followed by an addendum 

in 11.26-30. This last section is unexpected and bristles with many problems. How do 

Eldad and Medad relate to the seventy elders? Why does Joshua protest against their 

prophesying? What is implied by Moses' wish that: !ty-yk ~yaybn hwhy ~[-lk

~hyl[ wxwr-ta hwhy? Knierim and Coats note that the "Eldad-Medad element in vv. 

26-29 stands out structurally as a distinct sub-plot within the score of the story, 

structured with its own exposition and a series of short speeches."14 Yet, in spite of its 

probable secondary nature,15 11.26-29 becomes a crucial element in stitching the 

disparate units together. The concluding words of Moses hijack the plot line of the 

prophesying elders and with the words xwr and ~[, tie into the quail narrative, which 

has its unraveling in 11.31-34. The itinerary notification in 11.35 moves the Israelites 

from the scene of disaster at Kibroth-hattavah to Hazeroth, which will then be linked to 

Num 12.16.

13 Coats, Rebellion, 114-5.
14 Rolf P. Knierim and George W. Coats, Numbers, FOTL, vol. IV (Grand Rapids: William B. 

Eerdmans Publishing Company, 2005), 176.
15 Martin Noth, Numbers: A Commentary, trans. James D. Martin (Philadelphia: The Westminster 

Press, 1968), 90; Martin Noth, A History of Pentateuchal Traditions, trans. Bernhard Anderson (Chico: 
Scholars Press, 1981), 176, 188; Seebass, "Num. XI, XII," 215; Seebass, Numeri, 34-5; Ludwig Schmidt, 
"Mose, die 70 Ältesten und die Propheten in Numeri 11 und 12," in Gesammelte Aufsätze zum 
Pentateuch, BZAW 263 (Berlin: Walter de Gruyter, 1998), 255-56; Ludwig Schmidt, Das vierte Buch 
Mose: Numeri 10,11-36,13 (Göttingen: Vandenhoeck & Ruprecht, 2004), 27. But von A. H. J. Gunneweg, 
"Das Gesetz und die Propheten: Eine Auslegung von Ex 33,7-11; Num 11,4-12,8; Dtn 31,14f.; 34,10," 
ZAW 102, no. 2 (1990), 177, does not seem to find its secondary nature too important, while Blum, 
Studien, 84 strongly downplays it. 
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Chapter 11 is well supplied with characters ranging from the ~[16 to Moses, the 

seventy elders, Eldad and Medad, Joshua, and the unusual @spsa of 11.4.17 I will begin 

with the ubiquitous ~[, a common noun that "occurs more than 1,950 times in the 

Hebrew OT."18 Out of the 87 occurrences of this noun in the book of Numbers, 20 are 

found in this chapter, highlighting its importance. From a broad West Semitic 

perspective, the root (mm "refers to agnates, both individually and collectively."19 

Robert Good understands the general connotation of the root within its Semitic context 

as sometimes involving kinship with a pastoral origin. He also suggests that many times 

a martial context is involved.20 Good's work on the biblical material yields similar 

results to his West Semitic research.21 When one turns to the text of Num 11, ~['h' may 

be defined as an aggregate of differing kinship relations based on its subdivision in the 

clause: wlha xtpl Xya wytxpXml (11.10). The use of the phrase hzh ~[h-lk by 

Moses in 11.11, 12, 13, and 14 is contemptuous.22 In 11.12, Moses ironically fuses a 

parent-child relations with this pejorative meaning. It may be that the negative phrase 

hzh ~[h-lk is intended to contrast sharply with hwhy ~[-lk of 11.29. This last phrase 

has been identified as possibly "an old name for a band of fierce warriors fighting in the 

name of their God."23 However, de Moor argues that the strength of the people of 

Yahweh, "was not found in military power, but in religious ideas put into words by 

Moses."24 Overall, the characterization of ~[h is negative throughout the quail 

16 ~[ occurs in the following verses: 11.1, 2, 8, 10, 11, 12, 13, 14, 16, 17, 18, 21, 24, 29, 32, 33 (x2), 
34, 35. Note that there is only one anomalous occurrence of larXy ynb (11.4). 

17 David Jobling, "A Structural Analysis of Numbers 11-12," in The Sense of Biblical Narrative:  
Structural Analyses in Hebrew Bible, Volume 1, JSOTSup 2, 2d ed. (Sheffield: JSOT Press, 1986), 52-4, 
has created a political hierarchy out of the characters in Num 11-12. The order is Moses, Aaron, People, 
Miriam and the Rabble. Issues of seduction, punishment and repentance are how he differentiates the 
groups.

18 Lipiński, "~[; )m," TDOT, vol. XI, ed. G. Johannes Botterweck, Helmer Ringgren, Heinz-Josef 
Fabry, trans. David E. Green (Grand Rapids: William B. Eerdmans, 2001), 164.

19 Lipiński, "~[; )m," 169.
20 Robert McClive Good, The Sheep of His Pasture: A Study of the Hebrew Noun (m(m) and Its  

Semitic Cognates, HSM 29 (Chico: Scholars Press, 1983), 13-42.
21 Good, Sheep, 141-8. Good's study has engaged the term ~[ without comparing it with terms and 

phrases such as larXy ynb, hd[ and lhq. This may be an unavoidable weakness because of the high 
frequency of ~[. Terms dealing with social stratification such as: jbX, hxpXm, tyb, rbg may also have 
been helpful. See Jacob Milgrom, "Priestly Terminology and the Political and Social Structure of Pre-
Monarchic Israel," JQR 69 (1978), 79, and Norman K. Gottwald, The Tribes of Yahweh: A Sociology of  
the Religion of Liberated Israel, 1250-1050 B.C.E. (Maryknoll: Orbis Books, 1979), 237-341.

22 Joüon, §143d, where the demonstrative pronoun may be used to express contempt.
23 Johannes C. de Moor, The Rise of Yahwism: The Roots of Israelite Monotheism (Leuven: Leuven 

University Press, 1990), 110. Daniel Isaac Block, The Gods of the Nations: Studies in Ancient Near  
Eastern National Theology, ETSMS 2 (Jackson: Evangelical Theological Society, 1988), 28-9, sees the 
phrase as distinguishing Israel from other nations. 

24 de Moor, Yahwism, 151. 
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narrative; however, the prophesying elder narrative is more matter of fact in its usage,25 

with 11.29 tilting the scales in a positive direction.26

There is, on the other hand, no clear evidence of military casting to the term ~[ in 

this chapter.27 In fact, in 11.4, where there is a possibility for a military imagery with the 

noun @spsa, larXy ynb is used, which appears in 10.12 and 28 where a military 

connotation is evident.28 This lack of martial connotation is surprising when compared 

to 10.11-36, which functions as the exposition of the plot. What could account for this 

drastic shift? 

I would propose that the term ~[h and ~[-lk are intended to be contrasted with the 

elders in this chapter29 and that like the Priestly use of hd[, ~[ can designate an "ad hoc 

emergency body,"30 in which decisions can be made for the whole assembly.31 Norman 

Gottwald, in a similar vein, states that ~[h "also designated a community of legal 

jurisdiction"32 in Exod 22.28 and 23.11.33 This would imply that the quail narrative and 

the prophesying elders narrative are juxtaposed and yet are intended to be read together 

since the elders and ~[h and ~[-lk are from differing storylines.

The seventy elders appear for the first time in this chapter in v. 16a. Two things 

stand out in this initial description. First they are identified as those whom Moses knew 

to be ~[h ynqz. Although this phrase is found only here, it is often viewed as 

synonymous with the larXy ynqz.34 One hypothesis may be that the ~[h ynqz is a 

contextual adaptation, since Num 11 prefers the use of the term ~[. As to their function, 

25 Although 11.17 has ~[h aXmb, verse 16 parallels ~[h with larXy when describing the elders.
26 Jobling, "A Structural," 34-5, contrasts the people with the rabble of v. 4 and therefore views them 

as those who the rabble are trying to instigate.
27 See Lee, Punishment and Forgiveness, 235-55, who analyzes the six military accounts in the book 

of Number. 
28 Although Levine, Numbers, 130, views larXy ynb as a "widely used ethnographic designation in 

which bēn 'son' functions to express group affiliation," in chapters 10-11 there is a definite military 
casting.

29 See Tryggve N. D. Mettinger, King and Messiah: The Civil and Sacral Legitimation of the Israelite  
Kings, ConBOT 8 (Lund: CWK Gleerup, 1976), 107-30.

30 See Milgrom, "Priestly Terminology and the Political and Social Structure of Pre-Monarchic Israel," 
70 and 75.

31 Lipiński, "~[; )m," 174.
32 Gottwald, The Tribes of Yahweh, 242.
33 See also Levine, Numbers, 326, He finds that in Judg 5.11 and 2 Sam 1.12 the phrase is military. He 

writes, "elsewhere the context pertains to governance, referring to the anointing of a king over all of the 
people (2 Sam 6:21; 2 Kgs 9:6). The theme of governance also informs Num 17:6, 1 Sam 2:24, and even 
Zeph 2:10."

34 Martin Rose, Deuteronomist und Jahwist: Untersuchungen zu den Berührungspunkten beider  
Literaturwerke, AThANT 67 (Zürich: Theologischer Verlag, 1981), 243, calls it "ein tautologisches 
Element." Also Conrad, "!qez" ; !q,zO ; hn"q.zI ; ~ynIquz> ," in TDOT, vol. IV, ed. G. 
Johannes Botterweck and Helmer Ringgren, trans. David E. Green (Grand Rapids: Wm. B. Eerdmans 
Publishing, 1980), 129.
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Rose has tentatively suggested that these elders "bleiben Repräsentanten des Volkes."35 

Such a representative role may correspond to the storyline of Num 11 in which the 

grievances of ~[h are to be handled by these elders who will shoulder the burden

(~[h aXmb aXn). Therefore, it may be that the  tradition did not intend to initiate a 

social-administrative institution here but rather, contextually bound assistance to Moses. 

Second, these elders are wyrjX. This qualification is an interpretative crux. Baruch 

Levine relates the term to different Semitic cognates that revolve around writing and 

written documents.36 Moshe Weinfeld further capitalizes on this scribal aspect and 

understands such an elder as "a secretary for recording, a constable for executive-

punitive measures, and a messenger or attendant for rendering service to the court."37 

Although etymologically the "writing" or "scribal" aspect of the term is dominant, its 

biblical usage moves beyond "record keeper." It is noted that "according to its usage and 

literary context it has the sense of civil servant, office holder, and in the plural officials, 

administrators."38 In Exod 5.6, 10, 15, 15, 19 the term's definition as, "foreman over the 

labour gangs"39 is evident and this may be helpful here. Contextually, Moses needed 

assistance with the people who were complaining and it is just these foremen who could 

help in the day-to-day leadership issues. In this way, these elders, assisting Moses, could 

lift the burden of the people.

These elders are further characterized in the two verses that described their initiation. 

In Num 11.16 they are brought to the "tent of meeting" and stationed there together with 

Moses. Then in vv. 17 and 25 helpful parallels can be seen:

~v $m[ ytrbdw ytdryw
$yl[ rva xwrh-!m ytlcaw

~hyl[ ytmfw
~[h afmb $ta wafnw
$dbl hta aft-alw

wyla rbdyw !n[b hwhy dryw
wyl[ rva xwrh-!m lcayw

~ynqzh vya ~y[bv-l[ !tyw

xwrh ~hyl[ xwnk yhyw
wpsy alw wabntyw

The texts above bristle with problems. What is the nature of the xwr that is referred to 

here? Is it the empowering ~yhla/hwhy xwr seen quite often in the Deuteronomistic 

35 Rose, Deuteronomist und Jahwist, 243. See, also, Frank Crüsemann, The Torah: Theology and 
Social History of Old Testament Law, trans. Allan W. Mahnke (Minneapolis: Fortress Press, 1996), 90, 
who writes, "as in Ex. 24:1, 9 . . . the seventy elders are representatives of the people as a whole."

36 Levine, Numbers, 323-24.
37 Weinfeld, "Judge and Officer," 84.
38 HALOT, 1475.
39 HALOT, 1475.
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Historian's work or a term used in a non-technical sense focusing more on Moses than 

any divine origin?40 What is the nature of the verb lca and what effect does it have on 

the xwr that is on Moses? Are the verbs !tn and ~wf/~yf used as verbs of 

appointment?41 

Focusing on the symmetry of the two verses above, much can be understood about 

this pericope and the function of these seventy elders. First, it is clear that 17aa, ab and 

ag are in general harmony with 25aa, ab, ag. It is with 17ba-b and 25ba-b that an 

interesting interpretative paralleling may be taking place. Does xwrh ~hyl[ xwnk yhyw 

parallel ~[h afmb $ta wafnw? This is how the Masoretic accentuation would have us 

interpret the consonantal text. The xwr resting on them is parallel to the burden of 

sustaining the people. This would mean that the xwr is not the ~yhla/hwhy xwr, but 

rather the gifting or the responsibility to represent and negotiate with the people at this 

specific time. That the elders would then prophesy (wabntyw) may be aligned with the 

understanding that Moses received a calling in the pattern of a prophet in Exod 3-4, 

along with his specific commission to deliver the people.42 That the  depicts the 

prophesying as a unique experience, over against the elders' new responsibility of 

shouldering the people along with Moses, seems strange unless the shouldering of the 

responsibility here was also temporary.43 

The puzzle continues with the Eldad and Medad incident of 11.26-29. Here, 

prophesying in the encampment (hnxmb wabntyw, 11.26; hnxmb ~yabntm, 11.27) is 

obviously seen as a problem by Joshua. He wants it stopped (~alk, 11.28), but they are 

somehow like the other elders, since they were part of the originally registered

(~ybtkb hmhw) group. Within the narrative, Moses interprets Joshua's demand as an 

expression of jealousy on Moses' behalf (yl hat anqmh). Then Moses focuses, not on 

the eldership that will assist him with the burden of the people, but on the possibility 

that the whole ~[ of Yahweh be appointed prophets (~yaybn hwhy ~[-lk !ty ymw).44 

40 xwr should not be identified with the ~yhla/hwhy xwr, but rather a more general descriptive use of 
the term to identify Moses' gifting in general. See Ze'ev Weisman, "The Personal Spirit as Imparting 
Authority," ZAW 93, no. 2 (1981), 231.

41 When !tn and ~wf/~yf are used as verbs of appointment they are usually followed by an accusative 
with rank. See Bruce K. Waltke and M. O'Connor, An Introduction to Biblical Hebrew Syntax (Winona 
Lake: Eisenbrauns, 1990), 175. They cite 1 Sam 8.1; Isa 3.7; Deut 1.15 as examples. I would add Jer 1.5c.

42 See the classical description in Norman Habel, "The Form and Significance of the Call Narrative," 
ZAW 77 (1965), 297-323.

43 Levison, "Prophecy in Ancient Israel," 519, argues that it is possible to understand the temporary 
nature of the endowment on the elders "despite the use of the verb xwn . . . ."

44 Here the grammatical construction, unlike 11.16 and 11.25, follows the standard for the verb of 
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The final yk clause could be read as a temporal clause, i.e., "when YHWH would give 

his spirit on them,"45 or possibly, an asseverative, which originally followed an oath,46 

i.e., "YHWH will indeed give his spirit on them." 

The prophesying of Eldad and Medad differs from that of the elders, since there is no 

indication of a temporal or spatial limitation relegating it to the tent of meeting. It may 

be that a larger non-institutional form of governance in which the prophets performed a 

social-political service of checks and balances was being approved by Moses. The text 

of Num 12.6ba may be translated, "If there should be a prophet of yours, of Yahweh 

(hwhy ~kaybn hyhy ~a)." This implies that other prophets were understood as existing 

in the wilderness narratives.47 If the poem of Num 12.6-8 was not original to its present 

context, then the 2nd person plural may refer to the larfy ynb, some leader who 

utilized a prophetic group not unlike Moses' unique group of seventy elders in 11.16-30 

or following the context, specifically Aaron and Miriam. Either way, this text aligns 

with 11.29 and offers a picture of a larger scale prophetic movement.

In vv. 28-29 Joshua is depicted both by means of direct characterization through 

epithets and the narrator's characterization and indirect characterization, with a look into 

his inner life by means of the dialogical exchange with Moses.48 The direct 

characterization is recorded as: wyrxbm hXm trXm !wn-!b [Xwhy (11.28a). Joshua's 

epithet follows the normative pattern of "name, patronymic and then title,"49 with a clear 

designation of his  relationship to Moses. Although one may translate trXm as simply 

"servant" or "minister," there is somewhat more to the nuance. Revell suggests that the 

replacement of r[n with trXm may imply "considerable intimacy,"50 especially in light 

appointment and the necessary accusative, i.e., "prophets." Furthermore, the first clause in 11.29 is an 
optative clause that utilizes an exclamatory question introduced by the !ty ym formula. B. Jongeling, 
"L'expression my ytn dans l'ancien Testament," VT 24, no. 1 (1974), 40, presents two conclusions about 
this formula: "1. L'expression my ytn est toujours suivie d'un complément d'objet, soit un object nominal, 
soit une proposition-objet. 2. Pour établir le sens de l'expression dans tel ou tel contexte il faut tenir 
compte des diverses nuances de signification du verbe ntn." Therefore the verb of appointment nuance 
should be considered in this clause: "Would that all the people of Yahweh be appointed prophets!" or as a 
nominal clause, "I wished that all the people of the Lord were prophets!"

45 The  has o[tan dw/| ku,rioj to. pneu/ma auvtou/ evpV auvtou,j, which translates as "whenever the Lord 
would give his spirit on them."

46 See Ronald J. Williams, Hebrew Syntax: An Outline, 2d ed. (Toronto: University of Toronto Press, 
1978), §449.

47 Gafney, Daughters of Miriam, 3.
48 G. C. Chirichigno, "The use of the epithet in the characterization of Joshua," TJ 8 (1987), 78. On p. 

73 Chirichigno conveniently notes that the term "Joshua" occurs in the following Pentateuchal verses: 
Exod 17.9, 10, 13, 14; 24.13; 32.17; 33.11; Num 11.28; 13.16; 14.6ff; 27.12, 18, 22; 32.28; 34.17; Deut 
1.38; 3.28; 31.3, 7, 14, 23; 34.9.

49 E. J. Revell, The Designation of the Individual: Expressive Usage in Biblical Narrative (Kampen: 
Kok Pharos Publishing House, 1996), 365-67.

50 Revell, The Designation, 180-1.
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of such texts as 2 Kgs 4.43; 6.15 and 2 Sam 13.17. Milgrom has related the term trmXm 

to the function of trX and therefore suggests that it involves "guarding functions,"51 

and that the term r[n in Exod 33.11 may have had a more military connotation in 

Ugaritic and Egyptian literature.

Although Noth viewed Joshua as a secondary element in the Pentateuchal narratives, 

he explains Joshua's insertion based on a need for a military figure within the texts.52 

This depiction of Joshua as a military figure aligns with that of Exod 17.9-14, where he 

appears without a formal epithet.53 It is interesting to note that Joshua is instructed to 

~yXna wnl-rxb. Here  uses the verb rx;B' "to choose" when referring to the troops 

that will fight with him against the Amalekites. In the epithet of Num 11.28, however, 

 has  wyr'xuB.mi. Under the influence of Exod 17 we might understand this as being "one 

of his chosen ones," identifying Joshua as a warrior or a personal bodyguard to Moses. 

However, scholarly literature is divided, with little hope of a solution. Ashley writes, 

"scholars are divided on whether the plural noun bah9u=r|=m should be taken with min as a 

partitive ("one of his chosen [or 'choice'] young men") or as an abstract noun for an age 

group ("from his youth")."54 H. Seebass understands the word to mean "youth" or 

"young man." He writes that "the ideas conveyed by these words are stereotyped 

because they were derived from the root bh9r very early."55 He has further translated the 

clause as "wegen seiner Jugend," thus explaining Joshua's command to Moses as being 

derived from his youthfulness.56 Although Seebass's specific reading may be difficult to 

substantiate, the understanding that Joshua is being characterized as young or youthful 

is probably the direction of the  reading. In this case, the reading parallels Exod 

33.11, where we may note the epithet: r[n !wn-!b [Xwhy wtrXm. It may have been that 

Numbers has replaced r[n with wyrxbm to differentiate Joshua from the youth who 

reported the prophesying of Eldad and Medad, a classical flat character.

Joshua is indirectly characterized by his exclamation: ~alk hXm ynda and Moses' 

response, which includes both a personal note and a more general statement in 11.29. 

51 Jacob Milgrom, Studies in Levitical Terminology, I: The Encroacher and the Levite, The Term 
'Aboda (Berkeley: University of California Press, 1970), 67.

52 Noth, Pentateuchal Traditions, 177.
53 See Herbert Schmid, Die Gestalt Des Mose: Probleme alttestamentlicher Forschung unter  

Berücksichtigung der Pentateuchkrise, EdF 237 (Darmstadt: Wissenschaftliche Buchgesellschaft, 1986), 
85-6. Schmid concludes that Joshua "war wie Mose ein Mann des "Jahwekrieges."

54 Timothy R. Ashley, The Book of Numbers, The New International Commentary on the Old 
Testament (Grand Rapids: William B. Eerdmans Publishing Co., 1993), 216.

55 H. Seebass, "rx;B' bāchar," TDOT, vol. II, ed. G. Johannes Botterweck and Helmer Ringgren, trans. 
John T. Willis (Grand Rapids: William B. Eerdmans Publishing Co., 1975), 75.

56 H. Seebass, Numeri, 52.
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Although the imperative, ~alk, may express a certain urgency and need for immediate 

action, it is doubtful whether Joshua's outburst is to be taken as disrespectful.57 A 

personal note may be observed in Moses' question to Joshua: yl hta anqmh, a phrase 

that once again may be understood in several ways. Davies puts it succinctly; "it is not 

clear whether Joshua is being reprimanded for his envy or for his misplaced zeal."58 

Chirichigno, on the other hand, views Joshua's epithetic position and Moses' questions 

from a positive grid:
At this point of the narrative we learn that Joshua considered his ministry to Moses to be both 
"physical" (attend to him) and "spiritual" (protect Moses' position with "zeal"). In addition, Moses' 
response to Joshua, in the form of a question, suggests that their relationship was more indicative 
of a teacher-disciple relationship than that of an attendant-master relationship.59

This is a positive reading of Joshua's character, and a teacher-disciple relationship is 

plausible based on how one may understand wtrXm and the present phrase; however, it 

may be reading too much into the little data that we have been provided. Schmidt more 

cautiously writes, "Er sieht in ihr offenbar eine Gefahr für die Autorität des Mose."60 So, 

being zealous for, or jealous on behalf of, Moses has the issue of Moses' authority at 

stake.

The image of Joshua as determined by both direct and indirect characterization 

depicts a loyal, intimate and protective relationship to Moses. The understanding that 

"Joshua in this story represents a kind of sanctuary clericalism"61 does not do justice to 

the narratological characterization.

Before turning to the main character, Moses, it is necessary to make some cursory 

observations concerning the @spsa that are mentioned in Num 11.4. As has been 

described by Levine, this noun derives from a "reduplicative form of the verb -- 'to 

gather in,'"62 which is found repeatedly throughout this chapter. The Targum Onkelos 

has !ybrbr, which mimics the reduplication. Levine has proposed an interesting 

possibility that he himself does not follow: "The verb  often connotes the 

assembling of fighting forces (1 Sam 17:11). So it remains unclear whether reference 

here is to auxiliary fighting forces, or to camp followers and other non-Israelite hangers-

57 See Joüon , §114m. Note that imperatives may be even used to address God without disrespect.
58 Eryl W. Davies, The New Century Bible Commentary: Numbers (Grand Rapids: William B. 

Eerdmans Publishing, 1995), 111.
59 Chirichigno, "Joshua," 74.
60 Schmidt, "Mose, die 70 Ältesten," 266.
61 Phillip J. Budd, Word Biblical Commentary: Numbers (Waco: Word, Inc., 1998), 130.
62 Levine, Numbers, 320. See also David J. A. Clines, ed., DCH, vol. 1 (Sheffield: Sheffield Academic 

Press, 1993), 350, cites 4Qcata 7.5 as reading, "@wspsah lwkw l[ylb yXna men of Belial and all the  
rabble."
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on."63 It is important to note that in Num 10.25 the root appears in the Piel participlial 

form, which is understood as meaning "rear guard." Joshua 6.9, 13 exhibits this same 

usage. Num 10.25 has the tribe of Dan as this rear guard. In the Targum Pseudo-

Jonathan, the tribe of Dan is identified as those who had to be destroyed because of 

having an idol in 11.1. However in 11.4, the Pseudo-Jonathan text has the reading: 

ayyrwyg, "strangers," or "proselytes."64 This would mean that the translator/s of Pseudo-

Jonathan must not have connected the subunits 11.1-3 and 11.4-35.

There is insufficient evidence to conclude that @spsa identifies some sort of military 

élite within this chapter. In fact, the chapter is thin on martial allusions. The fact that the 

root is found in the pericope six other times evidences an aesthetic proclivity that is 

found with other Leitwörter in the chapter and may have been used as an ironic 

counterpart to the elders that were gathered. Jobling has characterized the @spsa as 

those who are seducing the people and placed them at the bottom of a political 

hierarchy.65

The characterization of Moses, the main character of Num 11, is quite diverse and 

may be divided into three distinct depictions: 1) a flat character who appears in an 

expected form; 2) a full-fledged character who engages in an intense dialogue with 

Yahweh in which long discourses are utilized; 3) an unexpected characterization in 

11.29, that presents him in a heroic, but self-effacing fashion.

The first depiction is found in 11.2, where the text follows a very simple structure: 

Xah [qXtw hwhy-la hXm llptyw hXm-la ~[h q[cyw. Moses responds to the cry 

of the people by interceding on their behalf to Yahweh. The crisis is averted when the 

fire is quenched. There is very little characterization of Moses here, except to set the 

stage for the longer and more intensive dialogue that will follow in the next subunit. It is 

noteworthy that √llp is not found in the rest of the unit, 10.11-14.45.

The second type of depiction dominates the chapter. Here Moses is described by the 

narrator in an enigmatic way ([r hXm yny[b), reacting to either wytxpXml hkb ~[h

wlha xtpl Xya ("the people weeping according to their clan, each person at the 

entrance of their tent") or because of dam hwhy @a-rxyw ("then Yahweh was very 

angry"). The commentaries are divided, some argue the phrase is a circumstantial clause 

that gives the reason for Moses' complaint, but does not refer solely to either the people 

63 Levine, Numbers, 320-1.
64 Ernest G. Clarke, Targum Pseudo-Jonathan: Numbers, ArBib 4 (Collegeville: The Liturgical Press, 

1995), 217, has noted a parallel meaning in Sifre Num. II, 84.
65 Jobling, "A Structural Analysis," 33-4, 52-3.
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or Yahweh.66 Others argue that Moses was siding with the people, so that Yahweh.67 Still 

others understand the "evil" as a reaction to the people and therefore Moses is siding 

with Yahweh.68 The temptation to view the clause concerning Yahweh's wrath as a later 

redaction may be the easiest solution;69 however, there is no extant textual evidence for 

such a conjectural emendation. Following 11.10, which ends in [r, the paragraph 11.11-

15 is enveloped by a Hiphil form of the verb [[r (t[rh, 11.11), while in the 

conclusion, the noun h[r (yt[rb, 11.15) indicates the text does not seem to have been 

disturbed. The later Masoretic tradition tried to solve the problem when it understood 

the yt[rb as a tiqqun soferim for $t[rb  ("your evil"). As C. D. Ginsburg notes, since 

"this might be so construed as to ascribe evil to the Lord, the Sopherim altered it . . . ."70 

This Masoretic interpretation clearly views Yahweh as the one Moses finds [r. Seebass 

contests the tradition of this tiqqun soferim, arguing that, contextually, Moses 

understood both the mourning of the people and God's anger as evil in his eyes.71 

However, if one follows Michael Widmer, who views the present paragraph as 

indicating that Moses allowed "personal anger and irritation to take over" because he 

was "overwhelmed by the complaints of the people,"72 then the harsh statement against 

Yahweh may well be original. A comparison with Exod 32.11-12, where Moses 

remonstrates with Yahweh utilizing the interrogative hml, may be instructive.  In the 

Exodus passage, God is understood by Moses to be angry with his people ($m[, 32.11, 

12), rather than as in Num 11.11, 12, 13, 14, where he is angry directly with "all this 

people" (hzh ~[h-lk).73 The different ways in which Moses refers to the people would 

support the idea that he is being portrayed as angry and irritated. Furthermore, instead 

of a recitation about bringing the people out of Egypt (Hiphil of acy in both 32.11, 12), 

66 Ashley, Numbers, 210, argues fore both: "against the people for making his job as leader more 
difficult, and against Yahweh for giving him the task as leader." George W. Coats, Moses: Heroic Man,  
Man of God, JSOTSup 57 (Sheffield: Sheffield Academic Press, 1988), 164.

67 Milgrom, Numbers, 85; Knierim and Coats, Numbers, 175; George Buchanan Gray, A Critical and 
Exegetical Commentary on Numbers, ICC (Edinburgh: T. & T. Clark, 1903), 106.

68 Noth, Numbers, 86. See, L. Elliot Binns, The Book of Numbers (London: Methuen & Co., 1927), 68, 
who suggests that the "anger of the LORD" should be omitted. Aaron Schart, Mose und Israel im 
Konflikt: Eine Redaktionsgeschichtliche Studie zu Wüstenerzählungen, OBO 98 (Göttingen: Vandenhoeck 
& Ruprecht, 1990), 161, argues that Moses does not have an initial response to the people but after 
Yahweh's wrath, "deshalb stellt er sich dem Zorn Jahwes in einer ersten Rede."

69 See Binn, Numbers, 68; Noth, Numbers, 86.
70 Christian D. Ginsburg, Introduction to the Massoretico-Critical Edition of the Hebrew Bible 

(London: Trinitarian Bible Society, 1897), 353. 
71 Seebass, Numeri, 30.
72 Widmer, Moses, God, and the Dynamics of Intercessory Prayer: A Study of Exodus 32-34 and  

Numbers 13-14, FAT 2 (Tübingen: Mohr Siebeck, 2004), 298.
73 Note the use of hzh ~[h which is attributed to Yahweh in Exod 33.12.
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Num 11 utilizes the imagery of  the people as a burden placed on Moses (aXm, 11.11, 

17). This burden is re-imaged as infants that God has birthed for whom now Moses is 

being asked to be the "wet-nurse"74 or "nursing-father."75 

The text reads: qnyh-ta !mah aXy rXak $qyxb whaX ("Carry them in your 

bosom as a wet-nurse carries a nursing infant"). Claassens is correct in arguing that 

although qnyx and !ma may be applied in a cross gender fashion, in the overall context 

of Num 11, with a feeding and caring image applied to Yahweh,  the text portrays both 

Moses and God with female metaphorical allusions to parenting.76 Claassens suggests 

that the nursing metaphor has four significances for the interpretation of this passage 

and also to the characterization of Moses as well as God in Numbers 11. First, since 

nursing implies a nurturing with food and providing safekeeping in the ancient Near 

East, "by refusing this responsibility, Moses urges God to care for Israel by fulfilling the 

functions of providing food and care."77 Second, Claassens argues that manna is "the 

ultimate example of God's provisional care,"78 which has a nursing cast to it in the Old 

Testament, intertestamental and early Jewish  literature. This nursing language is then 

connected to the "absolute sufficiency of the milk, the complete reliance of the baby on 

her mother,"79 In the context of Numbers 11, however, the image of a discontented 

people makes the picture ironic. Third, although the text implies a mother/nurse/infant 

relationship in which God, Moses, and the people play out their respective roles, "Israel 

has begun to take for granted this daily nutrition, which, like a mother's breast milk, is 

always there and always enough."80 And, lastly, Moses himself seems to have missed 

"the fact that, until now, God has provided food from heaven" in the form of manna and 

that God's hand is not too short (rcqt hwhy dyh, 11.23). 

So, is Moses being portrayed in a negative light here, where he has misunderstood 

his role in relation to the people? Has he lost proper perspective on the situation and 

74 L. Juliana M. Claassens, "The God Who Feeds: A Feminist-Theological Analysis of Key 
Pentateuchal and Intertestamental Texts" (Ph.D. diss., Princeton Theological Seminary, 2001), 143-54, see 
especially pp. 147-8. 

75 Jacob Cherian, "The Moses at Qumran: The qdch hrwm as the Nursing-Father of the dxy," in The 
Bible and the Dead Sea Scrolls, vol. 2: The Dead Sea Scrolls and the Qumran Community, ed. James H. 
Charlesworth (Waco: Baylor University Press, 2006), 358-9; Milgrom, Numbers, 85, translates !ma as 
"guardian," following Ramban. Coats, Rebellion, 104, notes that the accompanying masculine verbal 
form mitigates the feminine imagery.

76 Hans Schmid, Der sogenannte Jahwist: Beobachtungen und Fragen zur Pentateuchforschung 
(Zürich: Theologischer Verlag Zürich, 1976), 73, notes the corollary to the parenting metaphor here in his 
statement, "Dies setzt die Vorstellung voraus, dass Israel Sohn Jahwes sei." 

77 Claassens, "The God Who Feeds," 150-1.
78 Claassens, "The God Who Feeds," 78.
79 Claassens, "The God Who Feeds," 151.
80 Claassens, "The God Who Feeds," 152.
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does he now believe that God's hand is actually too short to provide for the multitude of 

people? As Claassens has argued this seems to be the point of the pericope. Coats had 

earlier proposed this understanding, but sees a larger positive image in the concept of 

Moses as the facilitator of God's acts.81 The anger and the irritation of Moses would then 

function as a rhetorical device to force Yahweh to act. His request to be killed rather 

than yt[rb hara la ("that I might not see my misery") then becomes a further ploy 

to provoke God to act. The addition of the phrase $yny[b !x ytacm-~a ("if I have 

found favour in your sight") in 11.15, following a similar statement in 11.11, is found in 

varying forms in other texts of entreaty.82 

Moses also characterizes himself as $db[ (11.11), which Widmer understands as 

being God's "royal advisor" based on the phrase: hXm ydb[ in Num 12.6-8.83 Widmer 

applies this db[ concept to Num 14.13-19, where he sees Moses characterized as 

"surprisingly selfless," in contrast to Num 11.11. However, it may be demanding too 

much of the text to be consistent in the use of metaphors here. They may all converge 

on facilitating the work of Moses. The difference may be that the crying for meat, a 

want rather than a need, was infantile in the eyes of the character, Moses. This is why 

Schart may be correct in his observation that "V 13 ist also der Grunderzählung, die 

Verse Num 11,11-12.14-15 sind der Erweiterungsschicht zuzuweisen."84 It is the cry for 

meat that Moses is attempting to facilitate. However, it is the metaphor of the wet-nurse 

that ties the quail and prophesying elders narratives together according to Schart,85 and 

thereby displaying the "royal advisor" metaphor.

The final characterization of Moses is found in Num 11.29. If the imagery of 11.10-

15, 21-22 was generally negative, then the sentiment expressed in this verse is 

irreconcilable.86 However, as argued above, even in what seems to be Moses' anger and 

irritability, he is presented as serving the concerns of the people to Yahweh. Here, in 

Num 11.29, it is beyond doubt that Moses' words may be taken as indicating that 

"prophecy was not a phenomenon to be confined rigidly to a favoured, privileged circle; 

it was a gift of God's spirit and, as such, should recognize no boundaries or 

81 Coats, Moses, 165.
82 See for example, Exod 33.13, 16.
83 Widmer, Dynamics, 298-9.
84 Schart, Mose, 163. See the chiastic structure that Seebass, Numeri, 49 proposes with verse 13 in the 

middle of the intercession.
85 Schart, Mose, 165. Gordon J. Wenham, Numbers: An Introduction & Commentary, TOTC (Downers 

Grove: Inter-Varsity Press, 1981), 108, argues that the structure of the prayer with Moses' plea for meat 
on behalf of the people is what unites the two themes of Num 11.4-35.

86 Ashley, Numbers, 217, asks, "one wonders what made Moses respond so differently."
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limitations."87 When it comes to the characterization of Moses, Gray's observation is 

instructive: "Moses has more at heart the good of the community as a whole than his 

own personal honour or continued pre-eminence."88 

The characterization of Moses, then, is generally positive in all three snapshots. The 

wet-nurse image (11.12), which argues on behalf of the people's desires (11.13), is 

similar to the Moses who desires that they be independent prophets with Yahweh's spirit 

(11.29). Then there would be no need for Moses to be called on to intercede for them 

(11.2).

The temporal and spatial setting should assist in a greater understanding of the 

narrative. The whole unit, 11.1-34, 35, is still located somewhere between the start of 

the journey in 10.12, where the larXy-ynb set out from the wilderness of Sinai toward 

the wilderness of Paran, this journey will not be completed until Num 12.16. The 

location of hr[bt cannot be realistically identified, being passed over in the itinerary 

of Num 3389 and more likely of aetiological significance than anything else.90 The 

hwath twrbwq is similarly aetiological, the name being a word play on the

hwat wwath of Num 11.4.91 twrcx has the greatest possibility of being identified; 

however, as Davies notes, "some doubts remain, as the Old Testament itself shows that 

rcx was a common element in desert names."92 Narratologically, the locations have 

been diffused and instead, they have become a prop to assist the plot. 

Temporally, a possible journey of three days as some have proposed based on 10.33, 

can be tentatively argued for the beginning of chapter 11. However, the  tradition of 

11.4 has the difficult reading WbvuY"w:, which may be rendered in combination with WKb.YIw: 

as "they wept again," an adverbial usage.93 The identification of an earlier weeping 

incident is difficult to establish. Suggestions ranging from murmuring stories in Exodus 

or even Num 11.1-3 have been offered,94 but others tend to amend the text with the 

Greek textual tradition.  A similar combination, but with the second person masculine 

plural is used in Deut 1.45: wkbtw wbXtw. Strangely, the Deuteronomic passage refers to 

87 Davies, Numbers, 111. See also Carroll Stuhlmueller, "Would That All Were Prophets!," in 
Preaching Biblical Texts, ed. Fredrick C. Holmgren and Herman E. Schaalman (Grand Rapids: William 
B. Eerdmans, 1995), 129-43.

88 Gray, Numbers, 115.
89 Taberah is listed in Deut 9.22 however.
90 G. I. Davies, The Way of the Wilderness: A Geographical Study of the Wilderness Itineraries in the  

Old Testament (Cambridge: Cambridge University Press, 1979), 14.
91 Long, The Problem, 43.
92  Davies, Wilderness, 85, 89.
93 Joüon, §177b.
94 Gray, Numbers, 102.
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the events of Num 14.40-45, where the rendering "and you returned and wept" is 

contextually superior.95 However, if one is to retain a  reading, the temporal idea that 

the larXy ynb once again wept without specifying the earlier occasion is best. Since the 

earlier occasion cannot be identified, the long term temporal flow in the narration 

cannot be specified. 

Ziony Zevit's suggestion that classical Hebrew narrations often use what he has 

called the "anterior construction" to present necessary backgrounding for a story may be 

helpful. Zevit understands this backgrounding to refer "to that part of literary 

composition concerned with fleshing out given events or characters, contextualizing 

them in time, place, or circumstances."96 He has posited a syntactic structure for this 

narrative device as a clause with a "we + S(ubject) + qatal" pattern.97 Num 11.4 provides 

this syntactic indicator, implying that the narrative beginning, at least at 11.4, is the 

background to a larger story, one that may extend all the way to Num 14.45. In this way, 

one does not have to identify the earlier weeping or complaining story that may be 

referred to. The pericope is then understood temporally as being chronologically 

displaced. If this is the case, then David Glatt's contention that these displacements are 

motivated by three possible categories: ideological, thematic and exegetical,98 needs to 

be investigated. Since the aetiological factor has been ruled out, an exegetical 

motivation is probably not evident. There are signs of a social infrastructure in the 

sections involving prophesying elders; however, this would leave the quail narrative 

untouched. I would see Num 11.29 as pivotal in this matter, forming a thematic 

motivation, one where prophets are introduced and given a high social value.

The temporal and spatial shifts in the concluding verses (11.31-35) are noteworthy. 

Since the quail fell a day's journey on either side of the encampment, the provision of 

meat is placed within a space and time perspective. 

Num 11 begins from the perspective of the narrator, who can distinguish the negative 

tone of the complaining of the people, which is heard in the very ears of Yahweh. The 

narrator indicates knowledge of Yahweh's emotive state of anger and notes that the fire 

that consumed the outskirts of the encampment was Yahweh's very own fire. Strangely, 

Moses is described in a patterned, routine manner in 11.2, a depiction that will change 
95 Moshe Weinfeld, Deuteronomy 1-11: A New Translation with Introduction and Commentary, AB 5 

(New York: Doubleday, 1991), 153, has opted to read the LXX rather than the MT, with support from 
Judg 20.26, and implies a connotation of a "ritual lamentation" parallel to Judg 21.1 and Num 14.1.

96 Ziony Zevit, The Anterior Construction in Classical Hebrew, SBLMS 50 (Atlanta: Scholars Press, 
1998), 33.

97 Zevit, Anterior Construction, 15.
98 David A. Glatt, Chronological Displacement in Biblical and Related Literatures, SBLDS 139 

(Atlanta: Scholars Press, 1993), 188.
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radically in 11.10. The narrator even presents rudimentary signs of aetiological 

significance to the narrated event; however, it is quickly eclipsed by a backgrounding 

narration beginning in 10.4. In 11.4b-6 the focalization shifts by means of the speech of 

the larXy ynb. Their statement is a journey into what Leveen has called a 

countermemory to the official memory narrated in Exodus. This countermemory 

selectively remembers99 those aspects of life in Egypt that have a bodily memory 

component based on food, while other aspects, like slavery, which the official memory 

records, are forgotten.100 Focalization based on this countermemory of the larXy ynb 

sounds quite infantile. In the words of Nehama Leibowitz, "Egypt is an eternal refrain in 

their mouths. . . . They yearned for 'Egypt' as a babe for it mother's breasts."101 Moses' 

wet-nurse metaphor, then, is an ironic accommodation to the crying of the baby Israel, 

made more poignant by the use of hkb in Exod 2.6. The background information on 

manna in 11.7-9 reinforces to the reader that the larXy ynb speak from a distorted 

perspective that has not grasped the significance of Yahweh providing them food from 

heaven. Claassens, in conversation with rabbinic interpretations, has seen the provision 

of manna as related to the metaphor of nursing and "God's all-encompassing nurture and 

care for God's people."102

Num 11.10 is a narrator-crafted transition in focalization. A quick snapshot of the 

three parties; the people, Moses and Yahweh, is eclipsed by a re-focalization of the 

scene through the eyes of Moses with the words: [r hXm yny[bw. The emotionally 

charged speech by Moses (11.11-15) has fully integrated the prior imagery, but from the 

angle of Moses himself. The response of Yahweh to Moses in 11.16-17 and to the 

people via Moses in 11.18-20 is different enough to be noteworthy. The message to the 

people uses quotations of the people that are spoken back to them in 11.18 and 20. 

These are both prefaced with √hkb, linking the statements back to 11.4, along with 

Moses' reflection on the same in 11.10 and 13. Like disputation speeches within 

prophetic literature, a quotation is used to "confront the people's mistaken opinions 

directly."103 These quotations differ from Moses' use of the people's words in 11.13 by 

99 Ilana Pardes, The Biography of Ancient Israel: National Narratives in the Bible (Berkeley: 
University of California Press, 2000), 53, notes that this memory "is not entirely groundless." See, also, 
Noth, Pentateuchal Traditions, 122.

100 Adriane Leveen, Memory and Tradition in the Book of Numbers (New York: Cambridge University 
Press, 2008), 83. 

101 Quoted in Leveen, Memory, 83.
102 Claassens, "The God Who Feeds," 66-79.
103 Adrian Graffy, A Prophet Confronts his People, AnBib 104 (Rome: Biblical Institute Press, 1984), 

120.
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focusing on ~yrcm and questioning the exodus. These ideas are not explicitly stated in 

11.5, where the larXy ynb were thinking fondly of the food. The twofold complication 

of Yahweh speaking to Moses to speak to the people with embedded rhetorical 

quotations distorts the focalization. Instead of Yahweh, we see Moses the prophet on the 

verge of speaking to the people in a disputative discourse.

Moses' retort picks up the words of Yahweh and quotes them back at him in 11.21-

22, brushing to the side any mention of ~yrcm. It is the difficulty of feeding the people 

with meat for a whole month that is emphasized. When Moses speaks to Yahweh the 

mental imagery is once again focused on the people and the meat. It is in Yahweh's 

response  to Moses in 11.23 that the focalization is firmly placed on Yahweh. The 

rhetorical question; rcqt hwhy dyh, with its anthropomorphic imagery of arms that are 

too short is the means whereby the mental depiction is redirected. The second clause 

attempts to assure Moses in no uncertain terms that Yahweh's promise will be fulfilled. 

With this affirmation, Moses communicates the hwhy yrbd to the people and at the 

same time proceeds to assemble the seventy elders back at the tent. It is there that the 

continued duologue between Yahweh and Moses is located. The text of 11.24-25 is 

described from the perspective of the narrator, knowing even details about where the 

xwr came from and what results it caused. Although the segment in 11.26-29 may be 

considered a new literary unit in terms of content, the location of the main activity has 

not changed, nor does the syntax indicate a new unit, since wraXyw continues the 

narrative sequencing without disruption. Furthermore, the use of the terms xwr and that 

wabntyw is similar to the activity of the seventy. However, 11.26 clearly indicates that 

the two registered elders, Eldad and Medad, were hnxmb. It is in 11.27 that the reader 

realizes that the event is being reported by a r[n who hastily (#ryw) brings a message 

from the hnxm that they were prophesying there. Within an ancient Near Eastern 

context, this young man's report should be considered a   swift and truthful report 

following a standard format.104 The messenger, the recipient, and the attendant are at the 

centre of attention in these verses. The words of Joshua place Moses in the spotlight so 

that 11.29 is unmistakably the epicentre, with 11.30 closing the curtains quickly.

Num 11.31-35 returns the story to the narrator, who knows that the xwr was from 

104 Samuel A Meier, The Messenger in the Ancient Semitic World, HSM 45 (Atlanta: Scholars Press, 
1988), 247-50. Meier does not deal with this episode, but it should be included within this category of 
messenger activities. In other biblical passage r[n may be used to bring a message, while #wr is another 
term that is found in the literature.
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Yahweh, that Yahweh was angered and that it was Yahweh who afflicted the people, 

even to the point that those who were afflicted are identified as ~ywatmh ~[h.

4.1.2 Narratological Analysis of the Samaritan Pentateuchal Tradition

For a study of the pre-Samaritan version of Num 11, as in the proto-Masoretic 

fragments, our extant sources are poor. 4QNumb disappointingly starts at 11.31.105 So 

our investigation must deal with the more sectarian document itself. Although the  

text of Num 11 shows signs of many orthographic and morphological peculiarities106 

that tend to be plene107 and grammatically corrective,108 several interpretatively 

significant points109 may be highlighted that present a different characterization of 

Moses, the elders and Joshua. 

Since Num 11 lacks a major insertion from Deuteronomy, the overall plot is similar 

to that of . The beginning at 11.1 receives a slight difference in tone since 10.36 

makes a cleaner break than does , but this is probably not exegetically significant. 

Like , there are no sense division indicators between 11.3 and 4. The two qissim that 

have no parallels in  after 11.10 and 29 do indicate a unique exegetical perspective for 

the middle section of the plot.110 The plot comes to its closure in 10.35, with people 

stationary in Hazeroth as in .

The characterization of Moses has however, been affected by the use of the verbal 

√lcn in vv. 17 and 25, which in the Hiphil form would present a rather harsh111 reading: 

"take away" or "snatch away"112 when compared to the gentler lca of . In spite of the 

high esteem that the later Samaritan theology places on Moses,113 such a term is 
105 Eugene Ulrich, Frank Moore Cross, James R. Davila, Nathan Jastram, Judith E. Sanderson, and 

Emanuel Tov, ed. Qumran Cave 4-VII: Genesis to Numbers, DJD XII (Oxford: Clarendon Press, 1994), 
216-17.

106 See James D. Purvis, The Samaritan Pentateuch and the Origin of the Samaritan Sect (Cambridge: 
Harvard University Press, 1968), 52-69.

107 Purvis, The Samaritan Pentateuch, 54.
108 The  preserves a better reading in 11.31, where the  has a dittography and added a final mem 

on to wlX. This is probably not a correction on the part of the , but an error on the part . 
109 Several changes are evident that do not seem to have grave interpretative value. For example in 

Num 11.8 the  does not have Aa "or" as in , but has the conjunctive-waw. However,  also reads 
"and" with kai. e;tribon evn th/| qui,a|. The hrzl may be a simple spelling alternative to the 's ar'za'l. In 
11.20; however, if it is not, then the difference would be that the hrzl follows a scattering imagery in 
harmony with ~kpam acy. The  reads $arqyh rather than the 's ^r.q.yIh] in 11.23. This, however, is a 
spelling issue, since √hrq is translated in a similar way in Num 23.16. The spelling of dd'yme is ddwm in 
11.26. This is the same as  which has: Mwdad.

110 These will be addressed as part of the dispositio under the Rhetoric section.
111 Gray, Numbers, 112, calls it "too violent."
112 David J. A. Clines, ed. DCH, vol. V (Sheffield: Sheffield Academic Press, 2001), 742.
113 The Samaritan creed reads, "We believe only in God and in Moses the son of Amran his servant, 

and in his sacred Law, and in the Mount Garizim Beth El, and in the day of punishment and reward." See 
Moses Gaster, The Samaritans: Their History, Doctrines and Literature, The Schweich Lectures 1923 
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surprising unless the idea is that only a violent wrenching away could secure a portion 

of Moses' spirit for the seventy. Later Samaritan theology insists that Moses' uniqueness 

was in no way changed. Macdonald quotes the Memar Marqah as indicating that "his 

prophethood was like the surrounding sea, for from it seventy prophets prophesied 

without diminishing of it."114 Hjelms has observed that the Samaritans have largely 

ignored the prophetic literature since it traditionally only recognized Moses as the 

prophet and all others as sorcerers.115

The characterization of the elders differs from that in , for in Num 11.25  has the 

words wpsay alw "and they will not gather." Both the Samaritan Targum J & A partially 

confirm this reading with wXnkta alw.116 Here, surprisingly, the wXnkta is a noun 

meaning "gathering together."117 Aesthetically another @sa may be welcomed; however, 

the meaning of the text is at first blush nebulous. If the text is best translated with a 

passive connotation, i.e. "and they will not be gathered," which occurs for the Niphal 

form, then the idea is that the elders would not die on account of the revelatory 

experience, just as the elders did not die in Exod 24.11. Another possible interpretation 

is to view the verbal construction as an antithetical clause to Num 11.30, where the 

Niphal form @sayw is understood as indicating that "Moses returned to the camp, both 

he and the elders of Israel." In this way, the democratizing statements of 11.29b are 

slightly mitigated.

Either way, the exceptional experience of the seventy is vouchsafed as the only 

avenue for the continuation of Moses' revelation.118 In later Samaritanism, the idea of 

prophesying has a unique accent. Macdonald argues that for them, "the prophet is the 

spokesman of God, who knows at first hand the divine will."119 So the issue focuses on 

(London: Humphrey Milford, Oxford University Press, 1925), 180. Also John Macdonald, The Theology 
of the Samaritans, The New Testament Library (Philadelphia: The Westminster Press, 1964), 147-222. 
Macdonald writes on p. 147, "Samaritanism as a religion and philosophical system is unique in one 
respect. Though derived from the same source as Judaism and having the same Pentateuch (broadly 
speaking), it developed a belief in Moses, its only prophet, as the pre-eminent one of all humanity, the 
specially endowed of God."

114 Macdonald, The Theology of the Samaritans, 209. See also S. Lowy, The Principles of Samaritan 
Bible Exegesis, Studia Post-Biblica (Leiden: E. J. Brill, 1977), 371.

115 Ingrid Hjelm, The Samaritans and Early Judaism: A Literary Analysis JSOTSup 303; Copenhagen 
International Seminar 7 (Sheffield: Sheffield Academic Press, 2000), 254-55.

116 Abraham Tal, The Samaritan Targum of the Pentateuch: A Critical Edition, Part II Leviticus, 
Numeri, Deuteronomium (Tel-Aviv: Tel-Aviv University, 1981), 190-91. It is interesting to note that 
Abraham Tal, "Divergent Traditions of the Samaritan Pentateuch as Reflected by Its Aramaic Targum," 
JAB 1 (1999), 313, argues that ". . . a plurality of texts existed in ancient Samaritan religious life."

117 Stephen A. Kaufman, ed., Targum Lexicon: Comprehensive Aramaic Lexicon, electronic edition, 
Logos Bible Software (Cincinnati: Hebrew Union College, 2005).

118 See James A. Montgomery, The Samaritans: the earliest Jewish sect, their history, theology, and  
literature (Philadelphia: The J. C. Winston Co., 1907), 229.

119 Macdonald, The Theology of the Samaritans, 205.
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"revelation" and for the seventy, it is the preservation of Mosaic utterances.120 However, 

the  of Num 11 does not clearly indicate this.

A further note is necessary concerning the seventy in the later Samaritan traditions. 

Gaster long ago noted that in a colophon at the end of a manuscript of  a reference to 

the seventy was made. The claim is that "the text of Bible in their possession is the one 

which they received as an 'ancient tradition' from the seventy elders. These were the 

seventy elders chosen by Moses in the wilderness to whom he had entrusted a copy of 

the Law."121 This Law, then, in its larger contextual reading, focuses on a judgment of 

Israel for their apostasy from the perspective of the Samaritans.

Lastly, Joshua's characterization in  is closer to . In Num 11.28  has wyrxybm 

which is like 's o ̀evklekto.j but with a pronominal suffix, i.e., "one of his chosen."  

has wyrxbm, which may be translated "his youth."122 

Overall these slight characterization differences do not seem to indicate a great 

contrast in meaning over against . Neither the time and spatial settings nor the 

focalizations are significantly different.

4.1.3 Narratological Analysis of the Septuagint Tradition

The plot of the  version of Num 11 starts anew from 11.1, since 10.36 did not end 

the prior unit with the Ark sayings, but instead provided an appropriate closure 

statement. It concludes with o ̀lao.j now located at ~Ashrw,q as in the Hebrew traditions. 

It is in the characterizations and a possible Hellenistic reading that the Septuagint 

narrative is unique.

First of all, the characterization of Yahweh in the Septuagint tradition differs from the 

Hebrew traditions by its avoidance of anthropomorphisms. Dorival observes that the 

"LXX attenuates the anthropomorphism of the MT."123 Whether it is to translate "in the 

ears of Yahweh" (hwhy ynzab) as "before the Lord" (e;nanti kuri,ou), or toning down the 

120 See Ruairidh Bóid, "Use, Authority and Exegesis of Mikra in the Samaritan Tradition," in Mikra:  
Text, Translation, Reading and Interpretation of the Hebrew Bible in Ancient Judaism and Early  
Christianity, ed. Martin Jan Mulder (Assen/Maastricht: Van Gorcum; Minneapolis: Fortress Press, 1990), 
620-22.

121 Gaster, The Samaritans, 119. Gaster further notes that this tradition attributes the LXX translation 
to this Samaritan textual tradition. Martin Hengel, The Septuagint as Christian Scripture: Its Prehistory  
and the Problem of its Canon, trans. Mark E. Biddle (Grand Rapids: Baker Academic, 2002), 26, also 
notes, "originally, the model of Num. 11:24, 26: 70 + 2, may . . . have played a role," in the story of the 
Septuagint. 

122 It is interesting to note that Ps 78.31 has the phrase larfy yrwxbw.
123 Gilles Dorival, La Bible d'Alexandrie: Les Nombres (Paris: Les Éditions du Cerf, 1994), 285, "La 

LXX atténue l'anthropomorphisme du TM." See Dorival's introduction on pp. 156-57 that deal with the 
anthropomorphisms.
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harsh sounding "and his nostrils became hot" (wpa rxyw) as "and he was enraged with 

anger" (kai. evqumw,qh ovrgh/|),  tends to use a "non-literal translation technique" to 

render "metaphorical meanings."124  even nuances the phrase hwhy va with pu/r para. 

kuri,ou so that the Lord would not be "le possesseur de quelque chose."125

Second, a most significant interpretative crux in the chapter occurs in 11.4a, with the 

translation of "the riffraff / assembled group who were in their midst" 

(wbrqb rXa @spsah) with "the mixture who were among them" (o ̀evpi,miktoj o ̀evn 

auvtoi/j).126 Dorival understands that  uses evpi,miktoj to connect the Num 11.4-35 

pericope with the Exod 12 account, where the term is used to translate the phrase "large 

mixture" (br br[ = evpi,miktoj polu.j). This group is distinguished in Exod 12.37-38 

from three other groups: the 600,000 foot soldiers, the general company and the 

animals.127 Staffan Olofsson uses the term "associative translation," which he argues is 

". . . where the choice of a corresponding word or phrase is dependent on renderings in 

similar passages. . ."128 to describe this phenomenon. This clear case of intertextuality 

colours the pericope as a whole. Wevers identifies the issue best when he writes that, 

"by this interpretation, the responsibility for the revolt is put on the shoulders of the 

hangers-on, rather than on the Israelites themselves. There is certain irony in this 

reliance on the Exod passage, since the same passage lists not only the "large mixture" 

as traveling with the Israelites, but also pro,bata kai. Bo,ej kai. kth,nh polla, sfo,dra."129 

The uiòi. Visrah.l, therefore, play a secondary role and are following the  evpi,miktoj 

by joining them. In Num 11.4b  provides this perspective. Instead of 's WbvuY"w: ("and 

they returned," better used adverbially "again" or "moreover"130)  reads Wbv.Yiw: with its 

kai. kaqi,santej "and they sat down." Milgrom finds support for the  reading in Judg 

20.26; 21.2; Ps 137.1; Job 2.12-13; Lam 2.10; Neh 1.4, which combine the verb hkb 

with bvy.131 The orthography of the  does not give us any help at this juncture. It 

124 See Staffan Olofsson, God is a Rock: A Study of Translation Techniques and Theological Exegesis  
in the Septuagint, ConBOT 31 (Stockholm: Almqvist and Wiksell International, 1990), 1-15, where he 
reviews some of the literature and introductory problems.

125  Dorival, Les Nombres, 285.
126 Aquila has suneilegme,noi = crowd together, things bound together and the Theodotion has o` 

evpisustre,fwn = collect together - See Num 16.42 (17.7).
127 Dorival, Les Nombres, 287.
128 Staffan Olofsson, "The Septuagint and Earlier Jewish Interpretative Tradition," SJOT 10, no. 2 

(1996), 206.
129 John Wevers, Notes on the Greek Text of Numbers, SBLSCS 46 (Atlanta: Scholars Press, 1998), 

161-62.
130 Milgrom, Numbers, 83, cites Deut 23.14 as a parallel.
131 Milgrom, Numbers, 308.
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seems to me that although  may be said to be harmonizing, thereby correcting the 

grammar, the pointing of  is more suspect.132 Nevertheless, the  reading 

characterizes the larger Israelite community as joining in questioning as to who would 

provide the desired meat. 

Another hint that  takes a slightly altered perspective on the people is noted in 

Moses' query in Num 11.11. Although the term "burden" (aXm) is rather common,  

has chosen to translate it with the rare noun or̀mh,. Liddell and Scott divided the term 

into three semantic fields: 1) "rapid motion forwards, onrush, onset, assault"; 2) 

"impulse to do a thing, effort"; 3) "setting oneself in motion, start on a march".133 Flint 

and Wevers have translated the word as "onslaught,"134 following the first definition of 

Liddell and Scott. However, Dorival has correctly followed the second definition with 

his translation "the impetus/impulse of (these) people,"135 which fits better into the 

present context. Therefore, I would translate Moses' dialogue as follows: "Why have 

you mistreated your attendant and why have I not found grace before you, to put the 

impulse of this people on me?" The word appears again in Num 11.17, which I would 

also translate: "And I will come down and speak there with you and I will remove some 

of the spirit that is on you and place it on them and they shall help with the impulse of 

the people and you will not carry them alone." The Greek may be making a distinction 

between the immediate crisis deriving from the complaint and that of the regular 

leadership role of Moses. This "impulse" connects more closely with the complaint first 

mentioned in 11.4 as "craved a craving" (evpequ,mhsan evpiqumi,an) and then closed off the 

pericope in 11.34, 35 (see, also, Num 33.16, 17), which was incited by the dissident 

group, i.e., the "mixture." In this way , like the  tradition, has interlaced the two 

major plot lines but has done it in an entirely different manner. 

Once again, Num 11.18 accentuates the complaint. Where  concludes with the 

simple statement, "and Yahweh will give to you meat and you shall eat,"  has "and the 

Lord will give you meat to eat and you shall eat meat" (kai. dw,sei ku,rioj ùmi/n kre,a 

fagei/n kai. fa,gesqe kre,a). 

In a similar vein, the characterization of the elders and the prophecy incident has 

been presented from a different angle. For , the desire/craving is the context for the 

132 The Syriac, according to BHS, has the causative WKb.Y:w: which is another attempt to solve the 
grammatical difficulty.

133 LJS, 1253.
134 Peter W. Flint, "Numbers," in A New English Translation of the Septuagint, ed. Albert Pietersma 

and Benjamin G. Wright (Oxford: Oxford University Press, 2007), 120; Wevers, Numbers, 165.
135 Dorival, Les Nombres, 290, 292, i.e. "l'élan de (ce) peuple."
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assistance of the seventy elders and it seems that, when the crisis has passed, their roles 

will also be nullified. With this developing contextual background, the "they prophesied 

and it was not repeated" of Num 11.25 takes on a slightly different connotation. The 

seventy were empowered for the task at hand with the gifting that was necessary for 

dealing with just that task alone. In Num 11.16, accentuated Moses' role in the 

choosing of the seventy with the gloss: "you yourself" (auvto.j su.). This personal 

involvement on the part of Moses further detracts from the role of the elders.136 

When it comes to such narratological components as the setting of time and space 

and focalization,  presents a parallel rendering to the Hebrew traditions. The 

narratological uniqueness of the  reading is instead more based on understanding the 

characters as responding to a specific incident, and not necessarily a paradigmatic 

articulation. 

4.2 Rhetorical Analysis of the Pluriform text of Num 11

4.2.1 Rhetorical Analysis of the Masoretic Tradition

There are no indications that the audience of the Masoretic tradition of Num 11 is 

any different from that of Num 10.11-36. However, unlike the earlier pericope, the 

rhetorical situation has signs of exigences in both Num 11.1-3 and 4-34. For in 11.1-3 

the exact reason why the people [r ~ynnatmk is not clear.137 As has been noted earlier, 

Blum has suggested that this unit is a "Vorspiel" to the following unit. Yet this does not 

fully explain why the people "continued to grieve bitterly"138 in this fashion. It is true 

that "das Volk war nicht auf sein  großes Ziel,"139 but this would not account for the 

strong grieving. Milgrom notes the traditional explanation of Rashbam, which he 

understands as that "the people objected to their living conditions in the wilderness."140 

This suggestion is based on the contrast between the bwj and [r in Num 10.29-32 and 

11.1. However, Milgrom himself proposes a further possibility that the people were 

complaining because of a lack of water. He argues this based on an idea that the books 

of Exodus and Numbers provide parallel panels of events. The first murmuring occurs 

in Exod 15.22-26 and it is because of the lack of potable water. This pericope is then 

followed by a narrative that includes a story about manna and quail in Exod 16. The 

Exod 15 account occurred after a three day march, not unlike the proposal that Num 
136 Wevers, Numbers, 169, writes, "the gloss is interesting in the stress that it places on Moses in 

person. . . . What is meant is that Moses is personally to choose his cabinet of advisers."
137 The only other occurrence of the Hitpolel of !na is found in Lam 3.39.
138 Levine, Numbers, 319-20.
139 Seebass, Numeri, 21.
140 Milgrom, Numbers, 82.
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11.1-3 followed a three day march. Since a similar sequence occurs in Num 11.1-3 and 

4-35, Milgrom suggests that the reason for the bitter grieving here may have been a 

similar incident, one where the people lacked water. Milgrom's proposal is attractive but 

ultimately an unproven hypothesis. One would have expected some vocabulary 

concerning thirst/to drink or even a play on "bitter," but Num 11.1-3 focuses more on 

Xa and √lka. The people, in fact, cry out to Moses (Num 11.2) rather than Yahweh 

(Exod 15.25).141 In spite of the inability to specify the reason for the bitter grieving, we 

can still argue that it was this grieving that was the exigence within the narrative. The 

nebulousness, in fact, makes application to the audience even easier. 

The exigence in Num 11.4-34, however, is clearly articulated. It was the @spsa who 

craved meat along with the larXy ynb. They then began to ask: rXb wnlkay ym. These 

two issues are crucial here. First, the phrase hwat wwath accentuates the "improper or 

excessive desire"142 that is depicted in the Hithpael form of the verb hwa and its cognate 

internal accusative.143  Mayer describes the nominal form as "an expression of man’s 

self-assertiveness. It manifests itself as guilty rebellion against God, which must be 

punished."144 Second, the articulation of the desire in the form rXb wnlkay ym has been 

translated as "Who will give us meat to eat?" This would suggest that the issue at hand 

was specifically about Moses' leadership145 or Yahweh's ability to provide the necessary 

sustenance. However, it is just as possible to translate the phrase as a wish or desire.146 

In this case, a translation such as "if only we had meat to eat!" would be more 

appropriate.147 The phrase would then be complemented by 11.29, where a similar 

interrogative phrase is used in an optative manner, there with !ty ym.

Since the exigences of both 11.1-3 and 4-34 are directed primarily toward the priestly 

and administrative-military readership and then secondarily to the general population of 

Israel, a warning concerning an inappropriate influence over the people by improper 

desires is being made. The openness of the people and leadership to the prophetic and 

its concomitant understanding of divine revelation should safeguard the community 

141 It is interesting to note that in Exod 15.24 we read: hXm l[ ~[h wnlyw.
142 Levine, Numbers, 321.
143 IBHS, §10.2.1g and Joüon, §125q.
144 Günter Mayer, "hw"a' …," TDOT, vol. 1 (Grand Rapids: William B. Eerdmans Publishing, 

1974), 137.
145 See Ashley, Numbers, 203.
146 Joüon, §163d, who states, "A wish is sometimes expressed by an exclamatory question"; Carl 

Brockelmann, Hebräische Syntax (Neukirchen: Neukirchner Verlag, 1956), §9; GKC, §151a.
147 Jongeling, "L’expression," 40, has translated the phrase as "Ah! si quelqu'un nous donnait de la 

viande à manger!"
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against inappropriate behaviour. However, the rhetorical situation is more complex. The 

cry of Moses in 11.14 indicates that a collateral problem exists for him that needs a 

solution. Here, then, the exigence is compounded, and the elders are the means of 

constraint that influence Moses.

The articulation of the premise within 11.4-35 as the main component of the Inventio 

may begin by noting that God had been providing manna for the Israelites as their 

primary provision for life.148 This is noted at the conclusion of the initial complaint in 

11.6: wnyny[ !mh-la ytlb lk !ya. The idea of a monotonous diet of manna 

strengthens this fact as a real presupposition. The extended description of manna in 

11.7-9149 provides further support to this premise.150 Neither Moses nor Yahweh deny the 

monotony of this provision; however, the countermemory of the diet in Egypt forms the 

rhetorically preferable state. Strangely, there is little evidence to indicate that a meat-

based diet would have been predominant in Egypt,151 nor is it depicted in other biblical 

narratives as such. Vegetables, fruits and grains dominate the extant evidence.152 

Furthermore, fish was also in abundant supply in Egypt.153 Even the countermemory in 

11.5 does not substantiate a meat diet in Egypt. The standard theory of a dietary triad of 

cereals, vines and olive with an emphasis on the grains is normative throughout the 

ancient Mediterranean, with some exceptions.154 Famines and shortages of these 

essentials were common throughout the region, so much so that complaints concerning 

a monotonous diet without meat are impudent. The strange threat that they would be 

given meat to eat arzl ~kl hyhw ~kpam acy rva d[ seems appropriate to such a 

wanton craving. However, the fact that Moses commanded ~tlkaw rxml wvdqth

148 See Rolf P. Knierim, "Food, Land, and Justice," in The Task of Old Testament Theology (Grand 
Rapids and Cambridge: William B. Eerdmans Publishing, 1995), 230-32.

149 See P. Mailberger, "!m' mān," in TDOT, vol. 8, ed. G. Johannes Botterweck, Helmer Ringgren and 
Heinz-Josef Fabry (Grand Rapids: William B. Eerdmans Publishing, 1997), 395, who understands the 
unit as a gloss based on basic elements found in the Exodus 16 account.

150 A. DeGuglielmo, "What was the Manna?" CBQ 2, no. 2 (1940), 118-28. See Josephus, Jewish 
Antiquities, III,6 where the manna is provided as a "heaven-sent gift." Josephus presents the description 
of manna after the Exodus quail incident and has conflated elements of Num 11 with Exod 16.

151 Douglas Brewer, "Hunting, Animal Husbandry and Diet in Ancient Egypt," in A History of the 
Animal World in Ancient Near East, ed. Billie Jean Collins (Leiden: Brill, 2002), 438.

152 See Deut 11.10; D. A. Appler, "From Queen to Cuisine: Food Imagery in the Jezebel Narratives," 
Semeia 86 (1999), 61; Nathan MacDonald, Not Bread Alone: The Uses of Food in the Old Testament 
(Oxford: Oxford University Press, 2008), 211; Edward Bleiberg, "The Economy of Ancient Egypt," in 
Civilizations of the Ancient Near East, ed. Jack Sasson (Peabody: Henderickson Publishers, 2000), 1379-
80; James K. Hoffmeier, Ancient Israel in Sinai: The Evidence for the Authenticity of the Wilderness  
Tradition (Oxford: Oxford University Press, 2005), 175.

153 Hoffmeier, Ancient Israel in Sinai, 164; Brewer, "Hunting, Animal Husbandry, 456, notes that "fish 
remained important through Egypt's long historical period and were a mainstay of the diet."

154 Peter Garnsey, Food and Society in Classical Antiquity (Cambridge: Cambridge University Press, 
1999), 13-17; J. F. Ross, "Food," IDB, vol. 2 (New York: Abingdon Press, 1962), 304-8. MacDonald, Not 
Bread Alone, 47-52, 60-65.
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rfb in 11.18 would suggest that the craving is more than just a passing epicurean fancy. 

It may even have been of a cultic nature, since meat was consumed during sacrifices.

What then was the rhetorical point in asking for rfb and the violent divine anger it 

invoked? Diane Sharon has argued that Exod 16 and Num 11, along with such passages 

as 1 Kgs 17, 19 are narratives where eating and drinking can be categorized as miracles, 

and these passages serve "the function of divine (re)assurance" with varying 

emphasis.155 In Exod 16, Num 11 and Psa 78.15-31 it is an assurance that God would 

provide for them, but in just this context the people rebuff God's presence and provision. 

Brenner and van Henten have speculated on whether the eating of meat, which was not 

introduced into the Genesis primeval history until chapter 9, was understood as 

something that was "sacred and belongs to the sphere of the divine."156 This could mean 

that the demand for meat was an act of unparalleled religious hubris, making the hwat 

wwath a sacrilege.

The craving for meat has been fused to the countermemory of life in Egypt (11.5, 18, 

20) and its rhetorical function. A fuller image of an ideology of Egypt will be 

encountered in Num 13-14 (13.22; 14.2, 3, 4, 13, 19, 22); nevertheless, it is an 

important presupposition that governs the rhetorical premise. Recently, Greifenhagen 

argued that in Numbers, with the exception of the characterization of Joshua and Caleb, 

"the ideology of separation from Egypt is . . . pushed to its logical extreme: all elements 

of continuity with Egypt must be expurgated."157 Within this overarching and negative 

view of Egypt, Numbers 11 has allowed a peek into a pro-Egyptian perspective by 

means of the complaint against manna that will be used rhetorically to crush this very 

position. The logic is that since it is the rebels who have a pro-Egyptian sentiment,158 it 

is not a viable position.

The loci of this chapter contrasts the numerically overwhelming multitude with a 

complaint about the monotony of manna (the quantitative) over against the ability of 

Yahweh to provide sustenance for the people (the qualitative). The rhetorical question in 

11.23, rcqt hwhy dyh, is a crux that presupposes a negative answer.159 This is followed 

155 Diane M. Sharon, "The Literary Function of Eating and Drinking in Hebrew Bible Narrative with 
reference to the Literature of the Ancient Near East" (Ph.D. diss., The Jewish Theological Seminary of 
America, 1995), 83, 113-14.

156 Athalya Brenner and Jan Willem van Henten, "Our Menu and What is not on it: An Introduction," 
Semeia 86 (1999), xi.

157 F. V. Greifenhagen, Egypt on the Pentateuch's Ideological Map: Constructing Biblical Israel's  
Identity, JSOTsup 361 (London: Sheffield Academic Press, 2002), 174.

158 Greifenhagen, Egypt, 178.
159 Schmidt, Numeri, 26, sees the hand of a Pentateuchal Redactor here because of the parallel phrases 

in Isa 50.2 and 59.1. See, also, T. C. Römer, "Nombres 11-12 et la question d'une rédaction 
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by al-~a yrbd $rqyh hart ht[ which, combined with the prior clause, may be a 

rebuke,160 or more likely an ironic promise that God would do as he said.161 I would see 

this verse as offering the ethos of the chapter from Yahweh's perspective. Here, the 

proof of Yahweh's credibility is presented in provable manner. Furthermore, it seems 

likely that this verse bridges the two major storylines of the chapter, bringing them 

together.162 

Unlike chapter 10, this chapter is emotionally charged. The pathos, therefore, is 

evident to persuade the readership with scenes that list words,163 phrases164 and 

imagery165 that are highly affective. It is Moses, the @spsa, and the people who are 

depicted as emotively active in this chapter.

Num 11.15 is a case in point. Moses exaggerates his angst by the extreme statement: 

grh an yngrh. Parallel sentiment, but not verbatim, can be noted in such passages as 1 

Kgs 19.4; Jon 4.3, 8-9. The phrase may be considered an attempted manipulation of 

Yahweh, but it cannot be determined whether it is altruistic or self-centred by itself. The 

extreme nature of the verse may be further noted in the tradition of the tiqqune 

sopherim of yt[rb which may have been $t[rb "your evil".166 However, McCarthy 

has argued that in spite of its listing in some sources as a tiqqun sopherim, it is better to 

rank it as part of the collection of "false corrections."167 The fact that some rabbinic 

traditions even hypothesized a reading such as $t[rb indicates that there was a 

tradition of reading this verse in a most emotive and extreme manner.168

The description concerning manna in 11.7-9 provides a counter-balance to the words 

of both the people and Moses, accentuating the outbursts. As to Yahweh, the narrator 
deutéronomique dans le Pentateuque," in Deuteronomy and Deuteronomic Literature (Louvain: Leuven 
University Press / Peeters, 1997), 490.

160 E. Aurelius, Der Fürbitter Israel. Eine Studie zum Mosebild im Alten Testament, CBOT 27 
(Stockholm: Almqvist & Wiksell International, 1988), 176.

161 Noth, Numbers, 88 and Knierim and Coats, Numbers, 176, understand these words as affirming a 
miraculous event. Jobling, "A Structural Analysis," 35, isolates the demonstration to Moses. However, 
this is the message of the Samaritan Pentateuch with its hta rather than the MT with its ht[.

162 Ashley, Numbers, 213.
163 ~ynnatmk (11.1); √hkb (11.4, 10, 13); @a (11.10, 33); arzl (11.20); ~tsam (11.20).
164 hwat wwath (11.4); hvby wnvpn ht[w (11.6); hzh ~[h (11.11, 13, 14); ydbl ykna (11.14);

grh an yngrh (11.15); ~kpam acy-rva d[ (11.20); rcqt hwhy dyh (11.23).
165 Note the imagery of the people crying according to family units, each at their own tents (11.10), 

and the vehement lament of Moses along with the picture of a wet-nurse.
166 Christian D. Ginsburg, Introduction to the Massoretico-Critical Edition of the Hebrew Bible (New 

York: KTAV Publishing House, 1966), 353.
167 Carmel McCarthy, The Tiqqune Sopherim and Other Theological Corrections in the Masoretic Text  

of the Old Testament, OBO 36 (Göttingen: Vandenhoeck und Ruprecht, 1981), 123-26. McCarthy argues 
that early tiqqunim traditions were attempts to protect Moses and that the reading $t[rb was a later 
proposal. Furthermore, he understands the  as acceptable as it is.

168 Note that the Targum Neophyti 1 reads $m[d !whtXbb, which follows a later reading such as 
$m[ t[rb or ~t[rb.
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uses an enveloping structure to indicate Yahweh's anger in 11.10 and 33. It is important 

to note that 11.16-17, which addresses Moses' concern, is strangely subdued while the 

following verses build in their emotional intensity, with verse 20 becoming the point of 

climax in terms of affective language. In a similar way, 11.31-32 narrates the disastrous 

outcome without much drama until 11.33, where a sudden activity on the part of 

Yahweh brings the paragraph to its end, paralleling 11.20.

The phrase trky ~rj ~hynv !yb wndw[ rfbh, which communicates the temporal 

setting of the fatal strike by Yahweh, is strangely ambiguous. Scholarship is divided 

between those who understand the phrase as implying "before the meat was chewed" or 

those who argue for "before the meat was completely consumed," Yahweh struck the 

people with a great plague.169 It is best to consider both 11.20 and 33 as examples of 

hyperbole that are used by the narrator at climatic turning-points in order to emphasize 

the miraculous nature of Yahweh's promises and actions, while recognizing the 

culpability of the people involved.

The logos of this chapter proceeds from an initial warning pericope in 11.1-3, which 

may function logically as a paradeigmata. The exemplary components include the 

murmuring of the people, Yahweh's wrath and swift response, Moses' intercession and 

Yahweh's reprieve. The longer story of 11.4-34 progresses with many similar 

components. In fact, the whole chapter functions as a warning against issues that will be 

raised in chapters 12 and 13-14. As to the enthymeme within the chapter, it is found in 

Moses' consistent argumentation that he is not able to provide meat for such a large 

population. Yahweh responds to Moses' emotive charge and uses action in the form of 

the root √xwr, which both distributes Moses' authority on the elders and in a different 

sense, blows the quail into the encampment.170

Two issues in the argumentation stand out. First is the way in which the 

countermemory of a great life in Egypt, which is presented as an inference in 11.5, is 

understood as an attempt to establish a new structure of reality. Moses avoids the 

inference in 11.13-14, where it would have been logical to bring it up. However, 

Yahweh raises the issue in 11.18 with the clause: ~yrcmb wnl bwj-yk. Although the 

initial complaint did not include the term bwj, which played a significant role in 10.29 

169 See the summary of Davies, Numbers, 112. Davies has opted for "before it was chewed," based on 
the sequence within the verse, which has been followed by several other recent commentaries: Schmidt, 
Numeri, 24 and Seebass, 30-1. Ashely, Numbers, 206, 219, has gone with "before the supply had been 
exhausted" based on the definition of the term itself rather than an anomalous reading of the Niphal form. 
John Wilkinson, "The Quail Epidemic of Numbers 11.31-34," EvQ 71, no. 3 (1999), 201-2, understands 
the plague as a bacterial food-poisoning, therefore supporting this latter view.

170 Jobling, "A Structural Analysis," 41-2, who emphasizes √rbd in 11.18-24a and 11.17, 25.
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and 32, it is now the descriptive term for the countermemory.171 The second issue is the 

inference that is implicit concerning the prophesying of Eldad and Medad in the 

encampment. Joshua understood their activity as negative and therefore demanded that 

Moses ~alk. This issue sketches a picture of Israelite society in which prophecy is 

negatively esteemed and its democratization may threaten Moses' leadership and the 

infrastructure of the community. Moses' answer in 11.29 argues for a radical alteration 

of this infrastructure.

 In dealing with the dispositio in Numbers 11, one must first reflect on its structure in 

terms of its rhetorical significance. Both David Jobling and Jacob Milgrom have 

advanced the study of the structure of this chapter. Both scholars have found that 

chapters 11 and 12 should be taken together and in their entirety because 11.1-3 and 

12.1-15 are parallel panels that frame 11.4-34.172 For Milgrom, the centre portion, 11.4-

34, is a conflation of two complaint texts that have been arranged in a single-centered, 

concentric pattern173 with "God's answer to both complaints" in vv. 16-24a at its centre. 

Milgrom concludes from his analysis that the chapters now "attempt to demonstrate that 

Moses was punished by the diminution of his spiritual powers (the story of the elders), 

for failing to intercede for the Israelites when they craved meat (the story of the quail), 

and for failing to believe that God could provide it."174

Although I would agree with Milgrom's structural analysis of chapters 11-12, I would 

disagree with his conclusion. First, 11.1-3 and 12.1-15 have not been included in his 

interpretation. These panels would indicate that Moses did intercede effectively before 

and after the quail and elders stories. In fact, Num 12.6-8 argues for a special level of 

Moses' revelatory and prophetic stature, bringing Moses' diminution into question. 

Second, Milgrom's interpretation may be distorted by his isolation of Num 11-12 from 

its present context. The fact that 10.35-36175 contains the call to the Ark by Moses, and a 

possible enveloping structure by mentioning the Ark in Num 14.44 may indicate that 

chapters 13-14 should also be taken together.176 In these chapters, ironically once again, 

Milgrom's structural work is helpful. He has identified another concentric pattern with 

the "People's Response" in 14.1-10a at its centre.177 This stands diametrically opposite to 
171 Jobling, "A Structural Analysis," 35, 39, assumes that Egypt was the real desire.
172 Milgrom, Numbers, xxvii; Milgrom, "The Structures," 50-1; Jobling, "A Structural Analysis," 42-3. 
173 See Jerome T. Walsh, Style & Structure in Biblical Hebrew Narrative (Collegeville: The Liturgical 

Press, 2001), 13-26.
174 Milgrom, "The Structures," 51.
175 Note that the inverted-nun indicates some problem in the text. It is important to observe that the  

has a different order of the verses whereby guidance by the cloud in the decampment leads into chapter 
11.

176 Schart, Mose, 160, also argues that Num 10.33-36 and 14.39-45 come from the same textual layer.
177 Milgrom, "The Structures," 55-8; Milgrom, Numbers, xxvi.
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the centre of chapters 11-12, where Yahweh answers both Moses and the people.

Is there some interpretative crux that can be brought to bear on the whole unit? I 

would argue there is. Chapter 11 allows for a modicum of revelatory receptivity on the 

part of the people.178 Chapter 12 safeguards Moses' uniqueness in this area and his 

intercessory role. These two chapters become the presupposition for chapters 13-14, 

where the people, with a possibility of revelatory receptivity, choose against Yahweh's 

offer of a fruitful land (13.27). It is interesting to note that the crucial central portion in 

these chapters begins with a link to chapter 11 and the people weeping (14.1c)

Jobling's structural analysis, however, has produced a different picture of these 

chapters. The narrative depiction of Num 11-12 is one where the people are on a journey 

to the promised land having been sent by Yahweh. Manna is a means for sustenance in 

this journey, while Moses himself is the central subject. For Jobling, then, 

"leadership/prophecy is the most fundamental issue of Num 11-12,"179 with Moses as 

the leader/prophet. Moses' prophetic activity is a unique two-way situation, one that 

Eldad and Medad and the broader democratization of prophecy depicted in 11.29 would 

ultimately harm.180 Since Joshua has noted the problematic nature of Eldad and Medad's 

prophetic activity, he proleptically displaces Moses as a future leader and represents the 

newer people who will not be waylaid by Egypt nor the desert. However, Joshua's 

appearance is only a cameo one and there are no convincing signs in the narrative that 

the prophetic activity is a real threat overall. Furthermore, Jobling's analysis isolates 

Num 11-12 from chapters 10 and 13-14, which complete the storyline.

Although a subunit, 11.1-12.16, as argued by both Jobling and Milgrom is feasible 

there are several reasons why I have chosen to delimit 11.1-35 and 12.1-16 as separate 

subunits. First, there are no consistent Leitwörter that run from chapter 11 through 12. 

Chapter 12 used the phrase b . . . rbd instead of √@sa or √aXn which appears in 

chapter 11. Although the √lka is found in Num 12.12, it also appears in 13.32 which 

would suggest that the chapters 11, 12, 13 and 14 have been stitched together rather than 

pointing to the combination of chapters 11 and 12. Second,  has supplied a petuh9ah 

after 11.35 arguing for a traditional division at this point. However it should be noted 

that the wyhyw after the atnah may have been a better starting point as in 11.1. Third, it is 

true that prophesying and being a prophet is found in both chapters, Num 12 is probably 

178 However, the word ~[ with the definite article occurs too frequently to be used as a Leitwort with 
any significance. It is still interesting that 31 out the total 55 occurrences of the word appear in chapters 
11-14. In fact, Num 11.1 is the first time that it appears in Numbers.

179 Jobling, "A Structural Analysis," 42.
180 Jobling, "A Structural Analysis," 33, 50.
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a corrective to 11.29 rather than a unified theme.

The dispositio has been developed on the verbal level by, first, a system of 

Leitwörter that fuse the supposed fissures of earlier sources.181 The √@sa, which first 

appears in the word @spsa, shows up in 11.16, 22, 24, 30, 32 (x2). It is interesting that 

the root also appears in 12.14, 15, tying these units together with broad stitches. The 

√aXn also appears, crossing the supposed JE divide. It is found in Num 11.11, 12 (x2), 

14, 17 (x3).182 Like @sa, aXn ties the present pericope together and even reaches out to 

Num 13-14, where the root's semantic field is played on.183 lka is the third root of 

significance that runs throughout the chapter: 11.1, 4, 5, 13, 18 (x2), 19, 21. Two further 

occurrences, one in 12.12 referring to Miriam's punishment and the second in 13.32, a 

significant quote by the ten scouts, is once again informative.184 The stitching together 

of the entire chapter via the Leitwörter system would argue for an interpretation that 

does not isolate a specific plot line. Furthermore, the possibility that the chapter is part 

of a unit that extends at least through chapter 12 and maybe even including chapters 13-

14 should warn against highlighting the story of the prophesying elders.

Second, Num 11 contains word plays that move the pericope forward. The evil ([r) 

in 11.10 has a counterpart in Moses' complaint in 11.11. The great (dam) anger of 

Yahweh in 11.10 finds fruition in the exceedingly great plague (dam hbr hkm) of 

11.33. The placing/putting (~wXl) of the burden of the people in 11.11 is countered in 

11.17, where Yahweh puts (ytmXw) Moses' spirit on the elders. The often noted play 

between Yahweh's spirit (wxwr) and the wind (xwrw) is of similar style (see 11.29, 31),185 

while the use of "went out" ([sn) with the aforementioned wind links with 11.35, where 

it is the people who are setting out.186

At the conceptual level, Knierim has noted that a reconstruction of "a text's 

assumptions which lie underneath its surface"187 is necessary for exegesis. In chapter 11, 

181 See Reis, "Numbers XI," 229-31, who argues, along with A. Berlin, that the "compositional and 
rhetorical features" of Num 11 argues against the redactional and source critical analysis of the pericope.

182 Reis, "Numbers XI," 218, follows Milgrom's idea of a special significance attached to "septenary 
repetitions." See Milgrom, Numbers, xxxi. 

183 See Num 13.23; 14.1, 18, 19, 30, 33, 34.
184 Although the √hkb occurs five times (11.4, 10, 13, 18, 20), it refers to the same quail storyline. 

However, the re-appearance of the term in Num 14.1 is a significant link.
185 The 14 usages of xwr in the book of Numbers varies widely including an attitude of jealousy (5.14 

(x2), 30), divine empowerment to prophesy (11.29, 24.2), wind (Num 11.31), divine gifting (11.17, 25 
(x2), 26), an attitude of faith (14.24; 27.18?), and immaterial aspect of "all flesh" (16.22; 27.16).

186 It is to be noted that 89 out of the 146 occurrences of [sn are found in Numbers. 
187 Rolf Knierim, Text and Concept in Leviticus 1:1-9: A Case in Exegetical Method, FAT 2 (Tübingen: 

J. C. B. Mohr, 1992), 1.

126



the idealized military-cultic march in the wilderness of chapter 10 has been changed 

into a realistic picture. Here it is one filled with complaining, leadership struggles, and, 

at the same time, a real potential for both mediated and unmediated revelatory guidance. 

The stakes are high in that ultimate punishments may be meted out to those who rebel 

and seduce others.

The elocutio of Num 11 is composed of the clustering of special vocabulary used in 

three basic spheres: alimentary, topography and politics. Beginning with the list of foods 

that were supposedly available in Egypt (11.5), manna, meat and quail complete the 

alimentary list. Even the description of manna uses foods and herbs descriptively to 

compare with manna. In comparison to the monotony of a manna diet, the foods create 

an idealized Egypt that contrasts with the present wilderness circumstances and the 

ultimate goal of the promised land with its agricultural fecundity (13.27, blx tbz

awh vbdw). The quantity of the alimentary provisions was and will be sufficient. As for 

the meat, it will be given to the Israelites for up to a month (11.19-20, 21-22, 31-32), 

while the manna was a daily provision without an immediate end in sight. This 

alimentary cluster deals with Yahweh's ability to provide, a subject of which both Moses 

and the people seem to be unsure.

Topographical terms188 are used to envelop the whole chapter, with Taberah (11.2) on 

one end and Kibroth-hattavah (11.34-35) on the other. These two aetiologically 

freighted site-names develop the unique connection of death and burial within the book 

of Numbers.189 The chapter ends with a note about the next way-station, Hazeroth, in the 

last verse without much significance, although this site may be the beginning of the next 

pericope. 

Egypt, on the other hand, plays a significant role in the countermemory of the 

chapter as treated earlier. However, it is the term hnxm that dominates the chapter (11.1, 

9, 26 (x2), 27, 30, 31 (x2), 32).190 In each case, the reference to the hnxm is to the whole 

188 Studies that note the importance of space and topography for narratives include: J. A. Beck, 
"Geography and the Narrative Shape of Numbers 13, BSac 157 (2000), 271-80, who has observed that 
narrative-geography can shape a biblical story. Gerald A. Klingbeil, Bridging the Gap: Ritual and Ritual  
Texts in the Bible, BBRSup 1 (Winona Lake: Eisenbrauns, 2007), 159-73; Jobling, "A Structural 
Analysis," 54-55.

189 Leveen, Memory, 162-65. Note that when the whole book of Numbers is considered the 
"geographical pattern reveals the message of Numbers as hope and trust in God." Mary Douglas, In the 
Wilderness: The Doctrine of Defilement in the Book of Numbers, JSOTSup 158 (Sheffield: Sheffield 
Academic Press, 1993), 97. 

190 The noun hnxm is used 49 times, in two different ways, throughout the book of Numbers. The first 
usage that appears in Numbers is limited to tribal units and may at times be translated "division": 1.52; 
2.3, 9, 10, 16, 17 (x2), 18, 24, 25, 31, 32; 10.5, 6, 14, 18, 22, 25 (x2). Of special note is the usage with the 
rare word lg<D, which clearly delimit the meaning of hnxm. The second usage includes all of Israel: 4.5, 15; 
5.2, 3 (x2), 4; 10.2, 34; 11.1, 9, 26 (x2), 27, 30, 31 (x2), 32; 12.14, 15; 14.44; 15.35, 36; 19.3, 7, 9; 31.12, 
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Israelite encampment. With the exception of 11.1, where hcqb indicates the extremities 

of the encampment, hnxm is used to contrast its space with the surrounding sphere. 

Although it is tempting to import a priestly spatial understanding to hnxm in this 

chapter, there is neither clear evidence nor warrant for doing so.191 The reference to 

Eldad and Medad's prophetic activity hnxmb should not have caused a problem to 

Joshua if it was an issue of sacred space. Furthermore, since Moses had to re-assemble 

the elders into the camp (larfy ynqzw awh hnxmh-la hvm @sayw), their activity was 

outside the camp. Since the storyline does not imply that this was a profane event, a 

priestly sacred/profane issue is not evident. I would propose that the hnxm is being used 

as a term that is both spatial and at the same time a reference to the collective Israel. 

The hnxm in this chapter is rhetorically significant, identifying the central Israel in the 

narrative. It is linked to the usages in Num 10.34 and 14.44, along with 12.14-15. These 

would all, once again, tie the larger limits of the unit together. The repetitive √@sa, 

beginning with the unique usage in @spsa, is used to reflect the movement from and to 

the hnxm along with verbal √acy and √bybs. These verbs are used to focus more 

intently on hnxm and its central position.

Two other locations are used rhetorically in this chapter. The phrase:

wlha xtpl vya as the location of the weeping (hkb) provides special colouring to the 

activity. Michael Homan notes that tents "served many purposes in ancient Israel, 

including domestic, military, nuptial, and religious."192 This core position of tents and 

the weeping at the entrance to them give a broader understanding to their significance. 

The linguistically parallel passages,193 Exod 33.8 and 10, are the model for full respect 

toward Moses and commitment to Yahweh. Here it is diametrically opposite. 

Furthermore, the use of xtp with the d[wm lha in Num 12.5 (also in Dt 31.15) may 

weigh heavier on the negative rhetorical impact. The d[wm lha that appears in 11.16, 

is the other location that plays a role in this chapter. Here, it can be pieced together that 

it is located outside of the hnxm since Moses and the elders had to return to the 

13 19, 24. The occurrence in 13.19 does not refer to Israel but has a similar usage as the second.
191 Contra Jobling, "A Structural Analysis," 46, 55. See Frank Gorman, The Ideology of Ritual: Space,  

Time and Status in the Priestly Theology, JSOTSup 91 (Sheffield: JSOT Press, 1990), 55-57. F. J. 
Helfmeyer, "hn"x' h9a4na= hn<x]m; mah9aneh," in TDOT, vol 5 (Grand Rapids: William B. Eerdmans Publishing, 
1986), 11, sees Num 12.14f. as possibly a Priestly styled purity idea in the encampment; however, he 
suggests that it "more likely involves moral rather than cultic disqualification."

192 Michael Homan, To Your Tents, O Israel! The Terminology, Function, Form, and Symbolism of  
Tents in the Hebrew Bible and the Ancient Near East, CHANE 12 (Leiden/Boston/Köln: Brill, 2002), 192.

193 The combination of xtp and lha is found in many more passages. 

128



encampment after their time there in 11.30. Once again, there does not seem to be a 

priestly understanding of space here. The dominance of a revelatory image is more 

evident, with prophesying as the key element.

4.2.2 Rhetorical Analysis of the Samaritan Pentateuchal Tradition

There are surprisingly few rhetorically significant differences between  and  as 

can be surmised from the relatively minor exegetically significant distinctions. The bulk 

of what has been observed concerning 's rhetoric may be applied to  with a few 

notable particularities. 

First, when it comes to the dispositio, the two qissah that are not reflected in  are 

worthy of comment. The first unique pause or paragraphing that the  indicates is after 

verse 10. Here, the division may have been to separate the difficult phrase, hXm yny[bw

[r, from the next verse which functioned as an interpretative comment in . From a 

rhetorical perspective it may be argued that this division is intended to align with the 

conclusion of verse 15, which contains the problematic phrase: yt[rb hara law. It is 

possible that  gently moves toward an interpretation that understands the three 

mentions of the √h[r/[[r as reflecting Moses' afflictions concerning the situation as a 

whole. 's suggestion that Moses is intense and extreme in his intercession on behalf of 

the people may be tempered slightly with a sympathetic apologetic as applied to him by 

this paragraphing. This, however, may be reading too much into the sense division. 

The second qissah of note is the one placed just before verse 30. The verse could 

logically be seen as a conclusion to the elders' narrative, but  has opted to separate it 

from the former and has considered it a connective to the concluding quail narrative. 

The term hnxm gets a stronger emphasis than in the  paragraphing, since it is a major 

Leitwort in the subunit: 11.30-35.194 Here we may suggest that  may have a lower 

view of the hnxm and so also the people, since they will meet their demise within the 

encampment. Furthermore, the leaving of Moses' desire in v. 29 hanging in the air may 

have been more a wish and less a reality. 

As to the elocutio, a few repetitive and emphatic words and structures create a 

distinctive argumentation in . First,  has structured Moses' final lament to Yahweh 

in 11.22, with a repetition of the interrogative particle in rqbhw !ach. Instead of 

subsuming both rqb and !ac under one interrogative particle, the  applies it to both 

194 It appears once in v. 30, twice in v. 31 and once more in 32.
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livestock designations. This intensifies the rhetorical impact of the questions.195 The 

irony that livestock did exist, but that it was not a realistic possibility to slaughter and 

eat them, may be highlighted. 

A further point of verbal colouring may be seen in 's use of hta in 11.23 rather 

than the adverb of time, ht[. It is true that these words may be homophones, depending 

on the pronunciation of the consonants a and [ at the time of the distinction.196 

Nevertheless, the readers would distinguish a rhetorical difference in the two. The hta 

may focus once more on Moses and his struggles with the people, while the ht[ may 

lean toward a more balanced statement that appropriately introduces the two solutions in 

the chapter, i.e., the quail and the elders.

In 11.32 there is another distinctive reading on the part of the . Here it reads:

hnxmh tbybs hjwxX ~hl wxjXyw.197 The  reads the hjwxX as xwjX which would 

suggest a reading "they spread them out wide around the camp" if the infinitive absolute 

is intensifying the action, although this is unclear.198 In contrast,  reads: "they spread 

them out, having been slaughtered199 around the camp."200 The use of the verbal √jxX is 

relatively rare in the book of Numbers, occurring in 11.22, 14.16 and 19.3. The added 

appearance of this verb in 11.32 may function as a rhetorical counterpart to Moses' 

lament in 11.22 and at the same time absolves Moses from any responsibility in the 

deaths that follow. This would once again place Moses in a better light than any of the 

other readings.

When combined with the distinctive readings that were narratologically significant 

such as the √lca in 11.17 and 25 and wpsay alw also in 11.25,  has a unique 

understanding of the narrative.  protects the status of Moses more than  and at the 

same time would be willing to place more of the responsibility of the deaths on the 

195 An alternative reading may be offered by GKC, §150i, which notes the example of a double usage 
of the interrogative particle which has a disjunctive usage in Num 13.18.

196 Seebass, Numeri, 30.
197 Kyung-Rae Kim, "Studies in the Relationship Between the Samaritan Pentateuch and the 

Septuagint," (Ph.D. diss., Hebrew University, Israel, 1994), 234, argues that there was a scribal error here 
in the  in which the x and the j have been metathesized. This may be; however, one needs to explain 
how the new reading was understood.

198 Joüon, §123l.
199 The form of hjwxX is unusual if it is to be read as a Qal infinitive absolute. Ze'ev Ben-Hayyim, A 
Grammar of Samaritan Hebrew (Jerusalem and Winona Lake: The Hebrew University Magnes Press and 
Eisenbrauns, 2000), 205-6, argues that by the time of the Second Temple era the "biblical form of the 
infinitive absolute had fallen into disuse." Therefore there has been a replacement. Here it is the feminine 
of the Qal passive participle.

200 Wevers, Notes, 180, incorrectly translates both verbs as jxX and therefore reads:" and they 
slaughtered them (or for themselves) a slaughter."

130



collective. 

4.2.3 Rhetorical Analysis of the Septuagint Tradition

Erich Gruen has posited that in Egypt "the Septuagint did not have any discernible 

impact outside the Jewish communities – let alone among the indigenous inhabitants of 

Egypt."201 This is an important consideration about the readership of the  version of 

Num 11. It was the diasporic communities that were the original audience for . 

This can be sustained by several texts that could be better understood if only the 

audience knew Hebrew. The first example is the interrogative sentence in 11.4:  ti,j h̀ma/j 

ywmiei/ kre,a, which would have been translated something like, "who will feed us 

meat?"202 This is best understood as a Hebraism in which the interrogative ym i  expresses 

a wish in the form of an exclamatory question;203 therefore, "how we wish one would 

give us meat." A second example is in 11.29, where  has an interrogative sentence that 

expresses a wish, introduced by !ty ym,204  has ti,j dw,|h pa,nta to.n lao.n kuri,ou 

profh,taj. The Hebraisms in these two sentences point toward a Jewish readership. In 

contrast, one should compare the  of Exod 16.3, which uses o;felon to translate !ty ym. 

This pre-understanding may be helpful when attempting to understand the placing of the 

responsibility of the revolt on o ̀evpi,miktoj.205 Dorival reasons that the text depicts this 

mixed group as non-Jews who were proselytized by Moses.206 What is the polemical 

impact of blaming this mixed group? Veltri has argued that several early Jewish 

diasporic authors have claimed the supremacy of Jewish culture.207 It may be that Num 

11 functions in just such a way by placing the blame on this mixed group. Veltri further 

points out that "for Jewish-Hellenistic communities, both of Egyptian or Greek-Roman 

origins, the Septuagint represents a certificate of autonomic life, a literary and liturgical 

self-portrait to affirm their own identity against the "temptation" of the Hellenistic 
201 Erich Gruen, Heritage and Hellenism: The Reinvention of Jewish Tradition (Berkeley: University 

of California Press, 1998), 62. Gruen argues that Manetho does not show evidence that he knew  and 
that the Jews of Egypt had no reason for spreading their religion to the surrounding Gentile communities. 
See also Giuseppe Veltri, Libraries, Translations, and 'Canonic' Texts: The Septuagint, Aquila and Ben  
Sira in the Jewish and Christian Traditions, JSJSup 109 (2006), 36, 78-100. Veltri argues that the Torah 
did not have any major impact on Greek and Roman writers until after the spread of Christianity.

202 Wevers, Numbers, 162.
203 Joüon, §163d; Rudolf Meyer, Hebräische Grammatik (Berlin: Walter de Gryuter, 1992), §111.4.d, 

notes the use of a rhetorical question here as an interrogative sentence.
204 Joüon, §163d; Wevers, Numbers, 178. See T. V. Evans, Verbal Syntax in the Greek Pentateuch:  

Natural Greek Usage and Hebrew Interference (Oxford: Oxford University Press, 2001), 188-90. Evans 
concludes on pp. 189-90 that "the Num. 11:29 rendering shows bilingual interference through imitation of 
the Hebrew idiom."

205 Wevers, Numbers, 162.
206 Dorival, Nombres, 286-88.
207 Veltri, Libraries, 90-95.
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environment."208 The mixed group would then be applied to those who were losing their 

Jewish identity and culture within a growing Hellenized environment. 

Another hint concerning the intended audience of the  reading may be noted in 

11.10. The Hebrew traditions indicate that it was the people who were weeping 

(hkb ~[h); however,  only states "they" were weeping (klaio,ntwn auvtw/n). This 

would further put the blame on o ̀evpi,miktoj, while implicitly exonerating the lao,j at 

large. This interpretation would not be harmed by the appearance of the lao,j in the 

following verses since most of the statements have a more general outlook. Difficulty 

may be seen in vv. 32 and 33, since here the lao,j must indicate the whole community 

that is gathered and eating. It is only in verse 34, however, that a solution can be met in 

the fact that it was specifically the people who lusted (to.n lao.n to.n evpiqumhth,n) who 

had to be buried.

In terms of the ethos,  has placed more responsibility in the hands of Moses, as 

indicated in 's longer reading of verse 16 ( auvto.j su) with Moses having more say 

about the choice of the elders. Again, in 11.23,  has translated the verbal √hrq by the 

hapax evpikatalh,myetai,, which is derived from evpikatalamba,nw. It may be translated as 

to "follow and catch up, overtake,"209 making sense within the context. Dorival has 

noted here that the word usage may have been chosen to "écho au verbe"210 in 11.17, 

sunantilh,myontai, which derives from sunanti,lamba,nomai. The slight implication is 

that Yahweh's word is better than the assistance the elders would provide Moses. In this 

way, Moses plays the more central role, while the elders' role is more peripheral. 

Although no noticeable difference may be identified in the intensity of the pathos of 

the chapter, the use of parembolh, as a translation for hnxm needs to be mentioned. Since 

parembolh, has a decidedly militaristic connotation, the insubordination of the mixed 

group carries a deeper layer of felt betrayal.211 The use of pezw/n in 11.21 is another 

indication that  understands the main body of the Israelites as an army. The noun pezo,j 

can mean "on foot," as the Hebrew traditions; however, it also means "a land-force, 

army."212 This is how it is used in the  text of Exod 12.37.213 In the very next verse the 

evpi,miktoj is introduced as those who follow the military encampments. It may be 

reading too much into the allusions within the text, but there is an irony in the idea that 

208 Veltri, Libraries, 224.
209 LSJ, 636.
210 Dorival, Les Nombres, 293.
211 Helfmeyer, "hn"x' hn<x]m;," 7.
212 LSJ, 1353. 
213 John Wevers, Notes on the Greek Text of Exodus, SBLSCS 30 (Atlanta: Scholars Press, 1990), 188.
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those who would normally be accompanying a military encampment are those who have 

taken emotive command of the military-styled Israel.

The dispositio of  aligns with the Hebrew versions without too much divergence. 

The elocutio of , on the other hand, does distinguish itself. For example, instead of 

's arz or 's hrz,  has cole,ran in 11.20. Cole,ra "cholera" is not the same as 

modern day cholera, but it is nevertheless a sickness which causes discomfort, with 

diarrhoea and vomiting. There is a certain level of irony here, as Dorival points out; 

"Ainsi, dans la LXX, le peuple est puni par Seigneur d'une maladie qu'il s'inflige à lui-

même en mangeant trop de viande."214

The problematic text of 11.32 is another example of unique elocutio colouring on the 

part of . Unlike the readings in  and ,  has kai. e;yuxan èautoi/j yugmou.j ku,klw| 

th/j parembolh/j, "and they dried out for themselves dried meats around the 

encampment." The implication is that the Israelites were wanting to preserve this new 

supply of meat for continued usage. If this is the case, is it possible that  is implying 

that the Israelites were expressing their lack of trust in God for the continued provisions 

necessary for the Wilderness stay? This would align with the dialogic pleas of Moses 

earlier in the chapter. 

This difficult reading is followed by another in 11.33a. The debate as to when 

Yahweh struck the people within the Hebrew textual traditions is solved by 's 

evklei,pein, which may be understood to mean, "before life had left,"215 suggesting the 

people were eating the flesh raw. It would seem that  may be understanding the 

plhgh.n mega,lhn sfo,dra as having its origins in the disturbing actions of the people 

themselves. This reading aligns with the aforementioned cole,ra statement in 11.20, one 

where natural and supernatural causes are seen as one. 

4.3 Intertextual Analysis of the Pluriform Text of Num 11

4.3.1 Intertextual Analysis of the Masoretic Tradition

James Sanders has noted that "there is hardly a passage in the Bible outside of 

reports or court or temple (civil or cultic, even wisdom) records which does not build 

upon older traditions, and invariably they are fluid in reference and citation."216 Num 11 

is no exception to this observation.217 Solid intertextual connections may be seen in two 
214 Dorival, Les Nombres, 150.
215 Wevers, Numbers, 181. The verb here is present infinitive. 
216 James A. Sanders, "The Integrity of Biblical Pluralism," in "Not in Heaven" Coherence and 

Complexity in Biblical Narrative, ed. Jason P. Rosenblatt and Joseph C. Sitterson, Jr. (Bloomington and 
Indianapolis: Indiana University Press, 1991), 160.

217 See Jobling, "A Structural Analysis," 63-5. Jobling's suggested parallel with Exod 12.37-39 is 
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major areas: Exod 16 and other pericopes that specifically deal with the manna and 

quail issues (Deut 8; Ps 78.17-31) and those texts that depict the early and later stages of 

the development of the institution of the elders (Exod 18.13-27, 24.9-11; Deut 1.9-

18).218 Other secondary connections have been suggested but are difficult to establish, 

due to the limited nature of the allusion or echo.219 These many intertextual connections, 

however, suffer from the difficulty of establishing the direction of the allusion.220

Intertextual relations may be found first of all in Exod 16, a text that in a synchronic 

analysis of the Pentateuch, comes prior to our Numbers pericope, although signs of a 

priestly character or redaction makes it a later theologizing on the theme of provision in 

the wilderness.221 In Exod 16 after a period of travel, a complaint is raised about the lack 

of provisions, in which the people’s former diet in Egypt is referred to. Furthermore, the 

chapter includes the provision of manna and quail, although Exod 16 depicts the two 

provisions as a synchronous event. Beyond the general thematic parallels, Exod 16 also 

has structural similarities. When comparing Exod 16 and Num 11.4-35, Jobling notes 

that, "each is the central and largest pericope of a set of three (in the first case, the other 

two sections are Exod 15.22-27 and 17.1-7) related to provision and/or murmuring, and 

in each case the two outer sections belong to the same story-type . . . ."222 These 

parallels seem to be more than just superficial; they accentuate the differences between 

the pre- and post-Sinaitic reflections, which have had a complex literary history.223 The 

fact that the Exodus material has the concept of "testing" (hsn) as its Leitmotif224 while 

Num 11-12 has replaced the "testing" with the use of the terms "to burn" and "anger"225 

seems to be significant. Furthermore, Exod 16.5 and 23 have combined the theme of 

provision in the wilderness with instructions concerning the regular cycle of Sabbaths 

and a concomitant miracle to assure provisions for that day.226  Any interpretation that 
questionable in my opinion and will be discussed within the material.

218 A third important intertextual link is found in what may be called the old Tent of Meeting tradition: 
Exod 33.7-11; Num 11/14-17, 24-30; Num 12; Deut 31.14-15. I will discuss these links when I deal with 
Numbers 12.

219 For example, Römer, "Et la question," 489, has suggested a connection between Num 11.4:
hvby wnvpn ht[w and Ezek 37.11: wnytwmx[ wvby ~yrma hnh thereby supporting a post-exilic date for 

the passage. 
220  See Jeffery M. Leonard, "Identifying inner-Biblical allusions: Psalm 78 as a test case," JBL 127, 

no. 2 (2008), 257-58.
221 David Frankel, The Murmuring Stories of the Priestly School: A Retrieval of Ancient Sacerdotal  

Lore, VTSup 89 (Leiden: Brill, 2002), 63-117.
222 Jobling, "A Structural Analysis," 64.
223 Brevard Childs, The Book of Exodus: A Critical, Theological Commentary, The Old Testament 

Library (Philadelphia: The Westminster Press, 1974), 254-55.
224 See Exod 15.25; 16.4; 17.2, 7. It is interesting to note that although Num 11.1-3, 4-35; 12.1-15 can 

be united by the theme of Yahweh's anger, Num 13-14 does not contain the same semantic markers. Num 
14.22 does use the "testing" theme however.

225 The roots √hrx and @a are used in 11.1, 20, 33; 12.9.
226 W. A. M. Beuken, "Exodus 16:5, 23: a rule regarding the keeping of the sabbath," JSOT 32, no. 
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does not account for this shift is found wanting.

Psalm 78.17-31 is another intertextual link to Num 11.227 From the  tradition, we 

may argue that the stories of Exod 16 and Num 11.4-35 have been conflated, identifying 

this psalm as having been written after Exodus and Numbers. Its conflated nature can be 

seen in the presence of hwat "desire"228 in Psa 78.29-30, which is found in Num 11.4, 

but not in Exod 16 and, at the same time, the presence of hsn, which is characteristic of 

the Exodus material but lacking in Num 11.229 Childs has indicated that Ps 78, following 

the Deuteronomic school, has magnified the parenetic function of the murmuring 

tradition in such a way that an overarching history of Israel's disobedience is 

presented.230 However, Leonard and Stern have dated the psalm to the period of 

Hezekiah's reform and, therefore, understand the psalm's use of the Exod 16 material 

only in its supposed JE period.231 This argument for an earlier date of Ps 78 would mean 

the didactic element, which is markedly anti-Ephraimite,232 has been added rather than 

the anti-Egyptian polemic found in the fully developed text of Numbers. The re-use of 

the manna and quail tradition has yielded a contextualization of the negative element.

Deut 8 displays a markedly different read on Num 11 and Exod 16 that Fishbane has 

labeled a "novel aggadic reuse of the earlier manna tradition".233 Its chiastic or 

asymmetrical concentric structure has been recognized by many,234 with a general 

consensus that this parenetic text is rhetorically significant. O'Connell notes that its 

rhetorical focus is none other than that "YHWH should be viewed as Israel's sole 

provider so as to avert false notions of self-reliance on their part as they were entering 

the land (vv. 1-9) or after they had begun to enjoy its blessings (vv. 10-20)."235 The 

1985 (1985), 10-11.
227 Leonard, "Identifying," 254, for a chart of the connections of Psalm 78 with both Num 11 and Exod 

16. Antony Campbell, "Psalm 78 : a contribution to the theology of tenth century Israel," CBQ 41, no. 1 
(1979), 65-8, has denied a dependence of Ps 78 on either Num 11 or Exod 16.

228 The verbal root √hwa is found in Num 11.4 and 34. It is also noteworthy that the root is also used in 
Ps 106.14-15.

229 See Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Oxford University Press, 1985), 
326-29. Fishbane also deals with the inner-biblical exegesis of Deut 8.1-18, but this pericope is dealing 
with Exod 16 and does not seem to know Num 11.

230 Childs, Exodus, 261. Antony Campbell, "Psalm 78 : a contribution to the theology of tenth century 
Israel," CBQ 41, no. 1 (1979), 51-79, and Samuel Loewenstamm, The Evolution of the Exodus Tradition, 
trans. Baruch Schwartz (Jerusalem: The Magnes Press, The Hebrew University, 1992), 73-78, however, 
argues against a Deuteronomic influence. However, these dates seem to be too early.

231 Leonard, "Identifying," 259-60. Philip Stern, "The Eighth Century Dating of Psalm 78 Re-argued," 
HUCA 66 (1995), 51-65, arrives at a similar date.

232 Robert P. Carroll, "Psalm 78: vestiges of a tribal polemic," VT 21, no. 2 (1971), 147 and 150.
233 Fishbane, Biblical Interpretation, 327.
234 Raymond C. Van Leeuwen, "What comes out of God's mouth: theological wordplay in 

Deuteronomy 8," CBQ 47, no. 1 (1985), 55-57; Robert H. O'Connell, "Deuteronomy VIII 1-20 : 
asymmetrical concentricity and the rhetoric of providence," VT 40, no. 4 (1990), 437-452.

235 O'Connell, "Deuteronomy VIII," 450.
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manna tradition is thus re-used to show how Yahweh had purposefully withheld 

sustenance as a divine testing that ultimately taught the Israelites to rely on God in 

preparation for a bounty that would come from the promised land. Lohfink has further 

speculated whether the testing here functions as a theodicy to those Israelites that are in 

despair, summoning them to trust in a miraculous work by God.236 

Deut 8 lacks the mention of meat or the provision of quail as in the other intertextual 

accounts, although mention is made of the increase in livestock (8.13a 

!ybry $nacw $rqbw). This is interesting when one considers that Deuteronomy takes a 

liberal approach to the consumption of meat. MacDonald makes the interesting 

observation that Deut 12.20-21 has used the verb hwa in a positive sense over against 

the occurrence in Num 11.4 along with Pss 78.30 and 106.14.237 The quail component 

apparently did not serve the immediate purposes of the author of Deut 8.

The investigation into the intertextual usage of the manna and quail narratives 

indicates that each pericope has used the basic traditions to serve their own purposes. 

Although a study of the development of the murmuring stories has been a topic of 

debate among scholars,238 the presence of multiple usages in the  tradition indicates  a 

positive reception of a pluriform perspective. When the four pericopes are contrasted, 

Num 11 may be seen to highlight the people and how they are led, whether by a small 

group or via Moses and the elders. The interlacing of the prophesying elders, Eldad and 

Medad, and Moses' desire that the prophesying be democratized, are all exceptional. 

The dovetailing of provisions and leadership issues in the context of "desiring" beyond 

the ordinary is another important theme.

The second significant intertextual theme is found in texts that deal with the 

development of a leadership infrastructure that would bring administrative relief to 

Moses. At least three pericopes may be considered (Exod 18.13-27, 24.9-11; Deut 1.9-

18);239 however, scholarly consensus as to their relationship, chronology,240 and whether 

236 Norbert Lohfink, Theology of the Pentateuch: Themes of the Priestly Narrative and Deuteronomy, 
trans. Linda Maloney (Minneapolis: Fortress Press, 1994), 85.

237 MacDonald, Not Bread Alone, 83.
238 The general category is that of the murmuring traditions, with a specific topic of food narratives. 

Noth, Pentateuchal Traditions, 122-30; Childs, Exodus, 254-64; Coats, Rebellion, 83-127; Frankel, The 
Murmuring Stories, 11-62.

239 John Harvey, Retelling the Torah: The Deuteronomistic Historian's Use of Tetrateuchal Narratives, 
JSOTSup 403 (London: T & T Clark International, 2004), 13, lists the parallel clauses, but excludes Exod 
24.9-11. See also Stephen L. Cook, "The Tradition of Mosaic Judges: Past Approaches and New 
Directions," in On the Way to Nineveh: Studies in Honor of George M. Landes, ed. Stephen L. Cook and 
S. C. Winters (The American Schools of Oriental Research, 1999), 291, 298-99.

240 John van Seters, "Etiology in the Moses Tradition: the Case of Exodus 18," HAR 9 (1985), 355-61, 
and Rose, Deuteronomist und Jahwist, 224-63, have used Exod 18, Deut 1 and Num 1 to argue for a post-
Deuteronomistic Yahwist.
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other texts should be considered is debated.241 The academic conundrum is explained by 

Reviv as being based on the lack of consistency within the biblical material itself. He 

writes, "There are differences of approach, argumentation, and background which 

reflect different conditions and indicate different dates of composition."242 This means 

that establishing an assured chronology is difficult and that a general synchronic 

comparison and contrast of their contents may be the best that can be offered at this 

time.

Although Exodus 18 is understood to be chronologically displaced within Exodus, it 

has now been uniquely positioned as a transitional chapter between the narration of the 

exodus from Egypt and the revelation at Sinai.243 Furthermore, it combines a closure to 

the Midianite stories and the institution of a judicial infrastructure based on the advice 

(#[y) of Jethro to accommodate the yet future Sinai instructions.244 The judicial system 

is not unique, but has many ancient Near Eastern parallels. Here it is introduced as new 

to Israel,245 making an investigation into parallel biblical passages important. This 

pericope has several striking similarities with Deut 1 (Exod 18.18/Deut 1.9; Exod 18.21, 

25/Deut 1.15; Exod 18.26/Deut 1.17); however, the intertextual relationship with Num 

11 is not as apparent. The major point of connection is the idea that a body of 

administrative support will help Moses, ensuring that he will not have to bear (afn) or 

do it (hf[) alone (dbl).246 However, there are striking elements that make Exod 18 and 

Deut 1 differ from Num 11. Rose contrasts the three texts based on: the relationship to 

Moses' father-in-law; the relationship to the Mountain; who was the initiator; the 

contextual occasion; the nature of the action taken; and, finally, the function the helpers 

would play. The end result is that Exod 18 and Deut 1 have a few more points of 
241 Moshe Weinfeld, "Judge and Officer in Ancient Israel and in the Ancient Near East," IOS 7 (1977), 

65, isolates the judge-officer category and therefore excludes the Numbers texts. Rolf Knierim, "Exodus 
18 und die Neuordnung der mosäischen Gerichtsbarkeit," ZAW 73 (1961), 157, presupposes that Num 11 
and Exod 18 deal with institutions. Cook, "The Tradition of Mosaic Judges," 286-315, includes Micah as 
part of an E-stream that deals with the institution of judges. Most do not include Num 24.9-11 in their 
discussions; however, Shigehiro Nagano, "The Elders of Israel in Exodus 24:9-11," AJBI 19 (1993), 13, 
combines it with Num 11.

242 Hanach Reviv, "The Traditions Concerning the Inception of the Legal System in Israel: 
Significance and Dating," ZAW 94 (1982), 566. See, also, John van Seters, "Etiology in the Moses 
Tradition: the Case of Exodus 18," HAR 9 (1985), 356-57.

243 Eugene Carpenter, "Exodus 18: Its Structure, Style, Motifs and Function in the Book of Exodus," A 
Biblical Itinerary: In Search of Method, Form and Content: Essays in Honor of George W. Coats, ed. 
Eugene E. Carpenter, JSOTSup 240 (Sheffield: Sheffield Academic Press, 1997), 91-2.

244 Carpenter, "Exodus 18," 105.
245 Weinfeld, "Judge and Officer," 88. However, the text itself portrays this judicial system as new. See 

Reviv, "The Traditions," 567.
246 Cook, "The Tradition of Mosaic Judges," 291, on the other hand lists: 1) sharing of the burden so 

that Moses would not be "alone" (Num 11.14, 17/Exod 18.18); 2) the idea of selecting these leaders (Num 
11.16/Exod 18.21, 25; 3) the use of the phrase $ta wafnw (Num 11.17/Exod 18.22); 4) and a report that 
Moses followed suit (Num 11.24-25/Exod 18.27).
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contact, while Num 11 differs in every category.247 Most evident is that Exod 18 and 

Deut 1 utilize the terms √jpv (Exod 18.13, 16, 22 [x2], 26 [x2]; Deut 1.16 [x2]), √var 

(Exod 18.25; Deut 1.13, 15 [x2]) and √rf (Exod 18.21 [x4], 25 [x4]; Deut 1.15 [x4]) to 

understand the administrative role the elders will play. These terms are missing from 

Num 11, suggesting that rather than just a chronological difference, the texts are dealing 

with fundamentally different functions. Whether these terms, specifically the listing of 

numbered people units, imply a military function is not necessarily a given.248 However, 

the stark absence of a military motif in the initiation of the elders in Num 11 

differentiates these pericopes. Furthermore, the character and compositional 

qualifications differ greatly. Exod 18.21a, 25b and Deut 1.13, 15 list their qualifications, 

while Num 11 utilizes those who are already recognized as being ~[h ynqz and wyrjv 

(Num 11.16). These were most likely a status recognized by writing, as one can surmise 

from the statement about Eldad and Medad (~ybtkb hmh, 11.26). The very fact that 

the elders in Num 11 are given a special  authoritative status by the imparting of the xwr 

of Moses places them in a different sphere from the judges in Exod 18 and Deut 1.249 

Finally, both Exod 18 and Deut 1 suggest indications that the judges system that was 

introduced had a longevity to its establishment, while Num 11 is dominated by the 

murmuring circumstance, and was only temporary.250 

Contrary to the hypothesis of van Seter and Rose, that it was written prior to Num 

11,251 Deut 1.9-18is best understood as conflating and modifying the traditions with 

stereotypical Deuteronomistic features. Overall, Moses' depiction is more positive, with 

little or no expressions of angst as in Num 11. Even Jethro, who plays a dominant role 

in Exod 18, is removed, assuring Moses' superior position, so that it is his idea to have 

assistance in administrating the numerous people.252 A comparison of Deut 1 and Num 

11 in contrast with Exod 18 indicates that the issue of  caring for the people was 

primary, rather than a judicial responsibility.253 All in all, it is most reasonable to argue 

that Exod 18 and Num 11 stand as fundamentally different traditions, while Deut 1 has 

combined these traditions into a succinct monologue. Unanimity is seen primarily in the 

247 Rose, Deuteronomist und Jahwist, 228.
248 J. P. Hyatt, The New Century Bible Commentary: Exodus (Grand Rapids and London: Wm. B. 

Eerdmans Publishing and Marshall, Morgan and Scott Publishing, 1980), 194.
249 See Ze'ev Weisman, "The Personal Spirit as Imparting Authority," ZAW 93, no. 2 (1981), 225-234; 

Reviv, "The Traditions," 570-71.
250 Rose, Deuteronomist und Jahwist, 226. 
251 van Seters, "Etiology," 358-60.
252 Harvey, Retelling the Torah, 14-15.
253 Rose, Deuteronomist und Jahwist, 245.
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description that Moses needed assistance and that a group of people was utilized to 

service this need.  

The remaining pericope, Exod 24.9-11, poses a different challenge in that the text 

does not narrate the establishing of administrative help for Moses. Instead, as Nicholson 

has argued, contrary to a covenant ratification meal, this text should be understood as 

one depicting a theophany tradition. It is because the seeing of God is the central 

activity in the pericope (larfy yhla ta waryw and ~yhlah-ta wzxyw, 24.10, 11).254 

The statement that God did not stretch out his hand against them (wdy xlv al) is 

further proof that seeing God was the issue at stake because such acts were usually 

considered fatal.255 If this is the case, along with the specific mention of the seventy 

elders of Israel (larfy ynqzm ~y[bvw, 24.1, 9), Exod 24 may present a parallel 

tradition to Num 11256 in that the seventy elders were allowed to station themselves 

surrounding the d[wm lha, thereby approaching the divine presence. Also, the 

anomalous noun lyca, which is usually understood as "noble,"257 is uncannily similar to 

the verbal √lca used in Num 11.17 and 25 to indicate the removal of a portion of 

Moses' spirit, which would then be placed on the elders. 

The intertextual use of Exod 18 and Deut 1 argues for the uniqueness and situational 

nature of Num 11. However, Exod 24 may supply a piece of a tradition that integrates 

smoothly with Num 11. The exact nature of the chronology may be problematic; 

however, it provides a more theophanic setting for Num 11.

4.3.2 Intertextual Analysis of the Samaritan Pentateuchal Tradition

The  does not make any noticeable intertextual links beyond the Pentateuch texts 

associated with the  tradition when it comes to the provisions and murmuring in the 

wilderness. The  has inserted Deut 1.9-18 into Exod 18.25, with a slight contextual 

modification of the grammar and the removal of the phrase awhh t[b (Deut 1.9, 18). 

This reading makes an intertextual connection between the two texts that describe the 

appointment of the judges. Tigay understands this text from the  as an exemplar of a 

254 E. W. Nicholson, "Interpretation of Exodus 24:9-11," VT 24, no. 1 (1974), 77, 84, 93.
255 Exod 33.18-20.
256 Contra E. W. Nicholson, "Origin of the Tradition in Exodus 24:9-11," VT 26, no. 2 (1976), 152-53. 

However, Nagano, "The Elders," 13, 18, would agree with an understanding that these text from Exod 24 
and Num 11 originated in the time of Ezekiel. See, also, Reinhard Achenbach, Die Vollendung der Tora:  
Studien zur Redationsgeschichte des Numeribuches im Kontext von Hextateuch und Pentateuch, BZABR 
3 (Wiesbaden: Harrasowitz Verlag, 2003), 299.

257 HALOT, 81. But see David Clines, ed., DCH, vol. 1 (Sheffield: Sheffield Academic Press, 1993), 
363, which makes a possible connection to lca ("to withhold").
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"scissors-and-paste" compositional methodology, in which disparate accounts are 

reconciled.258 Purvis reads this type of insertion as following a full text reading similar 

to an orthographically "full" text.259 Tov, on the other hand,  reasons that a principle of 

repetition is involved, in which Deuteronomy needed evidence it was quoting material 

and therefore placed it in Exodus.260 I would argue that the  of Exod 18 has mitigated 

the role of Jethro in the appointing of the judicial system, thereby placing the onus of 

the institution on Moses' shoulders. This can be observed from the fact that the insertion 

of Deut 1.9-18 couches the establishment of the institution upon Moses' request for 

assistance and Yahweh's provisions to the people.

It is important to note that 4QpaleoExodm, proposed to have been copied "sometime 

between 225 and 25 B.C.E.,"261 evidences this interpolation. According to Sanderson, 

this scroll shows signs of having been used frequently, since it had to be repaired by 

patches and rewritten in parts by another scribe where it was worn. The early presence 

of this textual tradition means the interpolation was not a later insertion by sectarians. 

Instead, it was an alternative, albeit expansionistic reading that presented a specific 

perception. When the four major expansions from Deuteronomy attested in 

4QpaleoExodm are taken together, it can be argued that Moses' role as the prophet par 

excellence has been bolstered.262

The lack of any connection with Num 11 may be more an argument from silence; 

however, the ties between Deut 1 and Exod 18 are made visibly stronger in the . For 

, the elders of Num 11 serve a different purpose in that they maintain a closer 

relationship with Moses. This is seen in that the elders are aligned with Moses in 

prophecy, the d[wm lha, the xwr, being with him ($m[), lifting the burden, and 

returning to the encampment with Moses. 

The  text, along with 4QpaleoExodm, gives a unique expanded membership to the 

events of Exod 24.9-11. In both vv. 1 and 9 this tradition evidences the inclusion of 

rz[la and rmtya along with the others who are attested in the  and  accounts.263 

Since Nadab and Abihu die under questionable circumstances in Lev 10.1-7, the two 

younger sons of Aaron have been incorporated, providing second generational 

258 Jeffrey H. Tigay, "Conflation as a Redactional Technique," in Empirical Models for Biblical  
Criticism, ed. Jeffrey H. Tigay (Philadelphia: University of Philadelphia Press, 1985), 76.

259 Purvis, The Samaritan Pentateuch, 71-72.
260 Emanuel Tov, "The Nature and Background of Harmonizations in Biblical Manuscripts," JSOT 31 

(1985), 8.
261 Judith Sanderson, An Exodus Scroll from Qumran: 4QpaleoExodm and the Samaritan Tradition, 

HSS 30 (Atlanta: Scholars Press, 1986), 307.
262 Sanderson, An Exodus Scroll, 270.
263 Sanderson, An Exodus Scroll, 212.
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representatives to the event. The event itself, however, does not follow in line with the 

, which has represented this event as a theophany. The  of Exod 24.11 has wzxayw 

~yhlah ta "and they accepted God" rather than . . . Wzx/Y<w: "and they saw . . . ." which 

is the  reading. Macuch indicates that both the J and A versions of the  have wd[aw 

which confirms the 's reading.264 Furthermore, the  of Exod 24.10 has the 

ambiguous larXy yhla ta waryw, which the  has pointed to read "and they saw the 

God of Israel,” but the  has read it as "and they feared . . . ." This is again confirmed 

by the . This textual tradition, on one hand, wanted to maintain the priestly line while 

extolling the uniqueness of Moses as the prophet, but, on the other hand, it was 

uncomfortable with the potential theophonic nature of Exod 24. Later Samaritan 

tradition found in the Tabbakh refers to Exod 24.9-10 as the basis for the unique 

authorization of the seventy elders.265

4.3.3 Intertextual Analysis of the Septuagint Tradition

The  of Num 11 shows many signs of intertextuality, most of which are word level 

connections in translation, many originating from the Greek translation of the book of 

Exodus. For example, attempting to understand the meaning of ~ynnatm in Num 11.1, 

Coats notes that  has translated this participle as goggu,zwn, the word most frequently 

used to translate the Hebrew !wl. In this way,  has identified the pericope as part of the 

murmuring tradition.266  

The most interpretatively significant connection is found in the way  refers to Exod 

12.37-38. The first reference is by translating the anomalous @spsah as o ̀evpi,miktoj. 

Since this topic has been discussed under the rubric of the rhetorical analysis, it is only 

necessary here to note that its usage enables the translator to place the responsibility of 

the incident on this group of foreigners rather than on the people who have been led 

astray. The translator once again refers to Exod 12 in Num 11.21. Here, as noted earlier, 

the "foot soldiers" (pezw/n) only occurs otherwise in Exod 12.37 within the Pentateuch. 

In this way,  has added a militaristic caste to the chapter, that is not as evident in the 

Hebrew traditions. 

Unlike the Hebrew textual traditions,  identified Exod 18.13-26 as being related to 

264 Rudolf Macuch, "Samaritan Languages: Samaritan Hebrew, Samaritan Aramaic," in The 
Samaritans, ed. Alan D. Crown (Tübingen: J. C. B. Mahr (Paul Siebeck), 1989), 579.

265 See Lowy, Samaritan Exegesis, 324.
266 Coats, Rebellion, 125. Note, also, that Exod 15.24 has kai. diego,gguzen o ̀lao.j evpi. Mwush/n
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Num 11. In Num 11.14,  has added the short phrase: to. rh̀/ma tou/to, which is not 

attested in the Hebrew traditions. The phrase, however, is found in Exod 18.18 in all 

traditions. This would imply that the translators of  were aware of Exod 18 and found 

at least certain themes to be parallel. The use of the highly appropriate term 

sunantilh,myontai, which Wevers translates as "to share in helping to carry,"267 may also 

be a carryover from Exod 18.268 Although the term is also used in Psa 88.22, it is Exod 

18.22 that dovetails with Num 11.17. These two translation parallels are sufficient to 

argue the translators were at least aware of, and used, Exod 18 in their translation. 

However, it is debatable whether the early readership would have recognized these 

small scale similarities. The same would be true as to the reading of Num 11 and Exod 

18 in tandem.

Dorival has pointed to the use of th.n or̀mh.n as a translation for aXm in Num 11.11, 

17. He understands this as a reference to Exod 32.22, which is in the context of the 

golden calf narrative.269 Such a suggestion could be highly significant; however, this 

parallel may be overextending, since in Exod 32.22 the Hebrew traditions have the √[r 

and a translation of o[rmhma is natural. The use of the noun or̀mh, here can better be 

explained as working within the context of Num 11.4 and its evpequ,mhsan evpiqumi,an. It is 

this "impulsiveness" by o ̀evpi,miktoj that seduces the people. It would seem that an 

intertextual connection with Exod 32 would be a theological overstatement and, as such, 

a comparison would have been better made in terms of chapters 13-14.

Several other connections may be listed. For example, there is a slight flavour of 

Exod 16, as one might expect.  In 11.28, Joshua is said to be the "one who 

stands/attends" (o ̀paresthkw.j), a phrase also found in Exod 24.13.270 The final 

connection involves the use of ovrtugomh,tra, which is really "a bird that migrates with 

quails"271 and not quail, which would be o;rtux.272 This is paralleled in Exod 16.13 and in 

the different reflections on the Exodus and Numbers incident in  Psa 104.40; Wis 16.2, 

19.12.

The cumulative weight of these intertextually-based translations and allusions point 

not only to a translation technique that utilized the book of Exodus in a harmonistic 

fashion, but also to interpretatively significant readings. The shifting of the blame onto 
267 Wevers, Numbers, 170.
268 Dorival, Les Nombres, 67.
269 Dorival, Les Nombres, 67.
270 The phrase  o ̀paresthkw.j also appears in Deut 1.38; Judg 20.28; Jer 42.19; Mk 15.39; Lk 1.19 and 

Jn 18.22.
271 LSJ, 1257.
272 LSJ, 1257.
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the evpi,miktoj is central in . At the same time, Exodus has become a silhouette for 

Numbers, one where, instead of new issues being handled, older stories were being 

redirected.

4.4 Conclusions

The different textual traditions have all attempted to do justice to both the quail and 

elders stories. A pluriform reading of the ancient witnesses enriches the scriptural 

message. 

 depicts a narrative flow that continues the plot-line of Num 10, one where 11.1-3 

and 11.4-34 complicate the story while providing internal solutions such as quail for 

food and elders for Moses. The importance of a more lasting solution, one which 

involves a democratization of prophecy, is broached but it remains a wish. This pericope 

instead lacks full closure, since detailed links with chapters 12 and 13-14 imply that the 

story is not finished. The emotively charged language and actions of the participants 

substantiate the culpability of the people, while Moses fulfils his role as an intercessor. 

What seems to be a simple problem of a wanton desire for meat hides a story about not 

trusting in Yahweh, who brought the Israelites out of Egypt.

 is basically in agreement with the  of Num 11, since no long interpolation has 

been added as is its custom when alternative readings are suggested. It is rather in 

altering small details that the prophetic office of Moses is enhanced. Even the elders are 

an extension of Moses' gifting and have a more lasting role as compared with the  and 

 traditions.  

 has contextualized the message of the Numbers 11, placing the culpability 

squarely on the shoulders of the outsiders who have accepted an overtly Hellenistic life-

style. The rhetorical significance is that diasporic Jews must not allow these hellenizing 

tendencies to overwhelm them. 
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Chapter 5

The Pluriform Text of Numbers 12

5.1 Narratological Analysis of the Pluriform text of Num 12

5.1.1 Narratological Analysis of the Masoretic Tradition

The beginning and ending of the plot of Num 12 within the  tradition has been 

delimited by the petuh 9ah at the end of 11.35 and 12.16. There is one more petuh9ah after 

12.13, dividing Moses' request for Miriam's healing (hl an apr an la) and Yahweh's 

response. This is followed by Miriam's confinement outside the encampment and the 

notification that ~[h did not leave without her. Then and only then is the final itinerary 

formula given in v. 16. This division may be explained by the observation that the 

Masoretic tradition has often begun new paragraphs when Yahweh is about to speak or 

respond to an issue (Num 10.1; 11.16, 23; 13.1; 14.11, 26).

The problem with beginning the pericope at 12.1 is that the storyline suddenly bursts 

on the scene without any prelude or introduction, making Miriam's accusation difficult 

to understand. Abela has recently noted that since 11.34 brings the prior pericope to a 

closure and the syntax of 11.35 is an appropriate introduction to a new unit, the narrator 

is opening the pericope at v. 35 rather than 12.1.1 Relying on insight taken from 

Niccacci's narrative syntax,2 Abela notes that the adverbial phrase hwath twrbqm 

introduces a new unit, since it is followed by a qatal verb that begins a narrative 

sequence. Within this sequence, the two clauses of 11.35 have the ~[ as their subject 

and both end with the location, twrcx. The idea is that the people arrived at twrcx and 

stayed there an undetermined period of time before the incident of 12.1 occurred. This 

would then provide the needed buffer to Miriam's complaint.

As to the conclusion, Abela notes that 12.16 provides closure by using the same 

subject (~[h) and verb (w[sn), except that this time the adverb is one of time (rxaw), 

referring back to the prior pericope. The enveloping of the itinerary formulas around the 

body of chapter 12, though, is aesthetically cogent. The use of the marked X-verb qatal 
1 Anthony Abela, "Shaming Miriam, Moses' Sister in Num 12,1-16," in The Books of Leviticus and 

Numbers, ed. Thomas Römer, BETL 215 (Leuven: Peeters Publishers, 2008), 521-24.
2 See Alviero Niccacci, "Basic Facts and Theory of the Biblical Hebrew Verb System in Prose," in 

Narrative Syntax and the Hebrew Bible, ed. Ellen van Wolde (Leiden and Boston: Brill Academic 
Publishers, 2002), 167-202.
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sentence should indicate a new narrative, following the use of Niccacci's narrative 

syntax. 

If Abela's suggestion is correct that the pericope is best begun at 11.35, then we must 

ask why the petuh 9ah has been placed after the verse. I would suggest that its placement 

intensifies the abruptness of Miriam's accusation. In fact, the verbal sequence of 

b . . . rbd could have been translated "spoke to," without the negative connotation that 

comes with the translation, "spoke against." The petuh 9ah before 12.1, may have 

shocked the early readers, who were more comfortable with Yahweh as the subject of a 

verb that expresses speech when introducing a new paragraph. 

The inclusion of 12.16 as indicated by the Masoretic sense division should not be 

understood as a bookend closure, because 11.35 was not included within its 

delimitation. Instead, I would suggest that it takes the focus away from Miriam because 

her name would have ended the unit if the pericope had been closed at the end of v. 15. 

The emphasis is not redirected to the ~[, which has been ominously absent from the 

narrative. Only in 12.15-16 do they appear, since the Masoretic tradition had not 

included them with 11.35.

Critical scholars have expressed doubt as to the historicity of the sibling relationship 

between Moses, Aaron and Miriam;3 in fact, their very existence is fictionalized.4 In 

spite of this question, an overall reading of Exodus and Numbers produces a depiction 

of the three siblings, along with Zipporah and/or the Cushite as part of the narrative 

flow. Their interactions in such chapters as Exod 2 and 4, along with Num 12, 20 and 

especially 26.57-59 show vibrant characterization with "sibling rivalries and 

relationships."5

The Cushite is a flat character who, as the wife of Moses, possibly newly married, 

serves only as the catalyst for Miriam's complaint.6 Even the exact nature of the irritant 

against her is not definitive. Was the issue the exogamous marriage?7 Was it jealousy 

over potential religio-political power that would come from being married to Moses? If 

the Cushite and the Midianite Zipporah are one and the same, is her activity in Exod 

4.24-26 being understood as cultic, which therefore poses the danger against which 

3 Martin Noth, A History of Pentateuchal Traditions, trans. Bernhard W. Anderson (Chico: Scholars 
Press, 1981), 179-81. 

4 S. David Sperling, "Miriam, Aaron and Moses: Sibling Rivalry," HUCA 70-71 (1999), 39, 41-2, 54.
5 Claudia V. Camp, Wise, Strange and Holy: The Strange Woman and the Making of the Bible, 

JSOTSup 320 (Sheffield, England: Sheffield Academic Press, 2000), 236.
6 Rodney Steven Sadler, Can a Cushite Change His Skin?: An Examination of Race, Ethnicity, and 

Othering in the Hebrew Bible, LHBOTSup 425 (New York: T&T Clark, 2005), 36.
7 J. Daniel Hays, "The Cushites: A Black Nation in the Bible," BSac 153, no. 612 (1996), 399.
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Miriam speaks out?8 Or, as a Midianite, does the Cushite's presence indicate a security 

problem for Miriam, since Num 10.29-31 indicated a breach in the relations that 

ultimately turn bad in Num 25 and 31? If the Cushite and the Midianite are different 

people, is Miriam defending Zipporah's status as primary wife by questioning Moses' 

recent marriage? Is it a matter of inordinate power attributed to Moses, since he married 

a Cushite who represents political power and status?9 We can only presume that the 

original audience understood the implications of the Cushite in this pericope.

The namelessness of the Cushite and the ambiguity in terms of her relationship with 

Zipporah may be due to a narrative technique in which emphasis is placed on her 

relationship with Moses. A similar treatment is found in relating the unnamed woman in 

Judg 13 with the angel that appears in the story.10 Here, then, the redundancy of 12.1b, a 

possible secondary addition,11 can be read as locating her identity in connection with 

Moses. Her namelessness gives her a status through connection with Moses. Williams 

has posited that it is not her role as a wife but as a Cushite that is at stake in the 

pericope, but both terms, hva and tyvk, are used without any indication one word is 

more important than the other.12 They are best taken together.

The fact that the Cushite is designated as Moses' wife twice invites the insolvable 

problem of whether she was from Cush and, therefore, from Sudan, a Nubian, or 

whether she was a Midianite from a sub-tribal unit called Cush/Cushan. Gerhards has 

recently attempted to muster evidence in favour of Cush/Cushan, a theory promoted by 

Noth.13 However, he confesses that he cannot give unquestionable proof of an existence 

of a tribal Cushan from an analysis of Hab 3.7 alone. He turns to such references as 2 

Sam 18.21 and Jer 38.7 (Ebed-melech), where Cushites served Judean monarchs, and he 

posits that they could not be from Ethiopia, since the monarchs would not have acquired 

these people from so far away. Therefore, they must have been from a northern Arabian 

region, a tribal group called Cush, and the Cushite wife of Moses must also be from this 

Midianite-like tribe.14 Gerhards' logic falls flat when one turns to the vast literature that 

indicates that Cushites were present both in Egypt and Palestine throughout the biblical 

8 Camp, Wise, Strange and Holy, 238-41.
9 Randall Bailey, "Beyond Identification: The Use of Africans in Old Testament Poetry and 

Narratives," in Stony the Road We Trod, ed. Cain Hope Felder (Minneapolis: Fortress Press, 1991), 179-
80.

10 Adele Reinhartz, "Samson's mother: an unnamed protagonist," JSOT 55 (1992), 27, 36
11 Eryl W. Davies, The New Century Bible Commentary: Numbers (London and Grand Rapids: 

Marshal Pickering and William B. Eerdmans Publishing, 1995), 118.
12 Jacqueline Ann Williams, "And She became 'snow white': Numbers 12:1-16," OTE 15, no. 1 (2002), 

259.
13 Martin Noth, Numbers: A Commentary, OTL (Philadelphia: The Westminster Press, 1968), 94.
14 Meik Gerhards, "Über die Herkunft der Frau des Mose," VT 55, no. 2 (2005), 169-70. 
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period with some fluctuations. Evidence of their presence in Palestine is attested during 

the Amarna period and by the appearance of Taharka/Tirhakah during Hezekiah's reign 

in Judah.15 Even the reference to a mixed group in Exod 12.38 that accompanied the 

Israelites would witness against Cush as being too far away.16 An alternative suggestion 

concerning the Cushan of Hab 3.7 is that they are possibly ethnically Cushite, while 

geographically located near Midianite settlements, but even this cannot be substantiated, 

since there are no phenotypical indicators present in the text.

It has been argued that Miriam's punishment with t[rc, specifically that her 

affliction was defined by the phrase glvk t[rcm "leprous as snow," was a perfect 

retribution. Since the Cushite must have been black, Miriam is made white.17 However, 

it is important to note that a colour term, like !bl "white," is not used.18 Hulse noted that 

"the flakiness of snow provides an excellent simile for describing a symptom 

encountered in some skin diseases."19 Brenner, relying on Hulse's diagnosis, understands 

the phrase glvk as referring to "the texture of Psoriasis foci rather than their colour."20 

She describes the full state as "shiny-silvery scales, together with the inflamed areas 

(~rmra !bl) and 'bleeding spots' (yx rXb), which are characteristic features of the 

diseases grouped under the blanket-term t[rc."21 Brenner's description goes hand-in-

hand with the shocking and grotesque description in Num 12.12: tmk yht an-la

wrfb ycx lkayw wma ~xrm wtacb rva. Needless to say, the portrait is not of a 

person who is "snow white" but of a stillborn in a very bad state. If the primary 

argument for the Cushite being of dark colour is the ironic contrast with Miriam, then 

the hypothesis loses its main argument. 

The text of Num 12.1 gives no evidence of racially distinguishing Moses' Cushite 

15 Donald Redford, Egypt, Canaan, and Israel in Ancient Times (Princeton: Princeton University 
Press, 1992), 305-6; J. Daniel Hays, "The Cushites: A Black Nation in Ancient History," BSac 153, no. 
611 (1996), 276-77.

16 Rodney S. Sadler, "Can a Cushite change his skin? Cushites, "racial othering," and the Hebrew 
Bible," Int 60, no. 4 (2006), 397; Hays, "Bible," 398.

17 Philip Lokel, "The Importance and Challenges of Finding Africa in the Old Testament: The Case of 
the Cush Texts" (Th.D. diss., University of South Africa, 2006), 114-15; Frank Moore Cross, Canaanite  
Myth and Hebrew Epic: Essays in the History of the Religion of Israel (Cambridge: Harvard University 
Press, 1973), 204.

18 Sadler, Can a Cushite Change His Skin?, 37. Note that Nobuyoshi Kiuchi, "A Paradox of the Skin 
Disease," ZAW 113, no. 4 (2001), 507, still maintains that snow implies whiteness.

19 E. V. Hulse, "The Nature of Biblical 'Leprosy' and the use of Alternative Medical Terms in Modern 
Translations of the Bible," PEQ 107 (1975), 93.

20 Athalya Brenner, Colour Terms in the Old Testament, JSOTSup 21 (Sheffield: JSOT Press, 1982), 
82. See David Wright and Richard Jones, "Leprosy," in ABD, ed. David Noel Freedman, electronic ed. 
(New York: Doubleday, 1996), 279.

21 Brenner, Colour Terms, 90.
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wife other than designating her ethnic origins.22 Furthermore, there is no evidence that 

interracial marriages were stigmatized among Egyptians and Cushites. In fact, there are 

strong indications they occurred between both Egyptians and Cushites as well as 

Israelites and Cushites.23 All in all, Sadler is probably correct in postulating that "the 

chapter is intentionally anti-racialist in its orientation" and that "it symbolically 

transcends perceived otherness by placing YHWH's seal of approval on Moses' union 

with a Cushite woman."24

It is only in the identification of the term Cushite that we can say that she was dark 

skinned. Hays discusses much evidence that indicated that the people from Cush were 

dark skinned. Beginning with Egyptian art, he notes that both Greek and Roman art 

works clearly depict the Cushites as black and "numerous ancient literary texts also 

refer directly and indirectly to the black skin color and other negroid features of the 

Cushites."25 

According to the narrator, Miriam plays a dominant role in the pericope, even to the 

point that it may be called a "Miriam narrative" because of her mention in both 12.1 and 

15, along with the heart of the chapter.26 The use of the third person feminine singular 

verb in 12.1 (rbdtw) clearly places Miriam in what Fischer has called the "position of 

dominance,"27 with this initial accusation justifying Rapp's translation: "Und Mirjam 

sprach, und Aaron, über Mose . . . ."28 If the yk of the final clause of v. 1 is taken as a yk 

recitativum,29 we may even have her statement, "he married a Cushite," rather than a 

secondary gloss. This dominant role in the narrative matches the overall depiction of 

Miriam as "a leader in the Hebrew community."30 The very fact that the ~[ did not leave 

twrcx until she was brought back into the hnxm is further evidence of her leadership 

role. Other signs include her claim that she and Aaron also received Yahweh's messages 

(rbd wnb ~g alh). In addition, the fact she is called out with Aaron and Moses to the 
22 Sadler, Can a Cushite Change His Skin?, 149-51, indicates that the Hebrew Bible does not fall into 

the trap of racism.
23 Edwin Yamauchi, Africa and the Bible (Grand Rapids: Baker Academic, 2004), 35-75; see 

especially pp. 74-5. See, also, David Tuesday Adamo, Africa and the Africans in the Old Testament, (San 
Francisco: International Scholars Publications, 1998), 67-73.

24 Sadler, "Racial Othering," 398.
25 Hays, "History," 272. See pp. 272-75 for the full discussion.
26 Abela, "Shaming Miriam," 525-26.
27 Irmtraud Fischer, "The Authority of Miriam: A Feminist Rereading of Numbers 12 Prompted by 

Jewish Interpretation," in Exodus to Deuteronomy, Feminist Companion to the Bible (Sheffield: Sheffield 
Academic Press, 2000), 161

28 Ursula Rapp, Mirjam: Eine feministisch-rhetorische Lektüre der Mirjamtexte in der hebräischen 
Bibel, BZAW 317 (Berlin: Walter de Gruyter, 2002), 32.

29 Joüon, §157c.
30 Rita J. Burns, Has the Lord indeed spoken only through Moses? A Study of the Biblical Portrait of  

Miriam, SBLDS 84 (Atlanta, Georgia: Scholars Press, 1987), 122.
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tent of meeting (12.4) and is specially addressed by Yahweh (12.5-8) testifies to her 

leadership status. It may even be that the t[rc "scale disease"31 she experienced, as 

undesirable as it was, pointed to her special status. She has the dubious honour of being 

placed in the ranks of Gehazi (2 Kgs 5.27) and Uzziah (2 Chr 26.18-21) as those 

afflicted with the t[rc in response to their actions against leadership. These narrative 

descriptions are exceptional, since t[rc was not understood primarily as a punishment 

in priestly texts.32 However, as Olyan has indicated, based on such texts as Lev 13.45-46 

and Num 5.2-3, t[rc marginalizes the individual "to the point of virtual social 

isolation."33 Therefore, this cannot be understood as dealing with a social position, in 

spite of the ranks of some of those having been punished with it. 

Recently, however, Schinkel has noted that Num 12 would be better compared with 

Exod 4 because: 1) both passages use hnh to indicate a sudden onset of the scale 

disease; 2) both cases involve an immediate disappearance of the disease, unlike those 

in 2 Kgs 5 and 2 Chron 26; and 3) both passages deal with the special position of 

Moses.34 Rather than a punishment motif, the storyline of both pentateuchal passages is 

dealing specifically with Moses' unique status.

Kiuchi has noted that, although the regulations concerning the t[rc in Lev 13.2-44 

was applied to people who were suffering from the disease, it may have had a 

pedagogical application that taught that "man tends to hide his own sinfulness, which is 

an affront to the omniscient God. If all his sinfulness is revealed before God, he is 

accepted into his presence."35 However, in the cases of  Num 12.10 and 2 Kgs 5.27, 

Kiuchi has understood the t[rc to be the direct result of God punishing a specific sin.36 

What exactly was Miriam's sin? It has been argued that in "all the biblical narratives 

in which a person is punished with t[rc the punishment is due to his or her failure to 

31 Jacob Milgrom, Leviticus 1-16: A New Translation with Introduction and Commentary, The Anchor 
Bible, Volume 3 (New York: Doubleday, 1991), 768-824 and Hulse, "The Nature of Biblical 'Leprosy'," 
87-103. See also Von Dirk Schinkel, "Mirjam als Aussätzige? Zwei Bemerkungen zu Num 12," ZAW 115, 
no. 1 (2003), 95-99.

32 Tikva Frymer-Kensky, "Pollution, Purification, and Purgation in Biblical Israel," in The Word of the  
Lord Shall Go Forth: Essays in Honor of David Noel Freedman in Celebration of His Sixtieth Birthday, 
ed. Carol L. Meyers and M. O'Connor (Winona Lake: Eisenbrauns, 1983), 403-4; Jonathan Klawans, 
Impurity and Sin in Ancient Judaism (Oxford: Oxford University Press, 2000), 25; Mary Douglas, 
"Sacred Contagion," in Leading Leviticus: A Conversation with Mary Douglas, ed. John F. A. Sawyer, 
JSOTSup 227 (Sheffield: Sheffield Academic Press, 1996), 96-8.

33 Saul M Olyan, Disability in the Hebrew Bible: Interpreting Mental and Physical Differences 
(Cambridge: Cambridge University Press, 2008), 54. Note also the Assyrian treaties with imprecations 
with threats of sah}ars\ubbu in case of a breach of the treaty. 

34 Schinkel, "Mirjam als Aussätzige?" 100.
35 Kiuchi, "A Paradox," 513.
36 Kiuchi, "A Paradox," 511.
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submit to the proper authority."37 Milgrom's suggestion is a little different in that he 

points out that many of the biblical examples that indicate divine punishment as the 

origin of the t[rc should be categorized as "religious and not civil crimes: the sins 

have been committed against the deity, not against man."38 So Miriam's sin is sacrilege; 

and yet her leadership status is not revoked. Moses' status as the prophet is affirmed by 

his role as healer and possibly Aaron's status as priest by his recognition that her 

affliction was "scale disease."39

Even the banishment outside the hnxm (see also Num 5.2-3; Lev 13.46; 14.3, 8) is 

ironic, since the tent of meeting is similarly located outside. Furthermore, the quarantine 

(rgst) is unusual, since a person is quarantined after a formal diagnosis of t[rc by a 

priest, while in Miriam's case, she has been healed.40 Kiuchi comments on one of many 

paradoxes concerning the topic of t[rc: "healing presupposes cleanness, but not vice 

versa."41 Miriam, then, must be ritually clean. Since the t[rc is a matter of 

uncleanness, which will prohibit one from approaching Yahweh, Miriam's situation is 

unique. Like Kiuchi's proposition that the t[rc may teach a spiritual lesson about the 

nature of sinfulness, so it may be that Miriam's banishment outside the hnxm is 

pedagogical, teaching that Moses' revelation is authoritative.

Uncleanness seems to be the continued theme in 12.14, where Miriam's circumstance 

is compared to a daughter whose father has spat in her face. The text may be rendered: 

“Were it to happen that her father should spit in her face, would she not remain covered 

with shame for seven days?”42 Commentators and Gesenius have noted a problem with a 

waw beginning the direct quote from Yahweh (hybaw) and have speculated whether a 

protasis has been lost, rendering the text too fragmentary for a definitive interpretation.43 

There are other alternative readings of the waw, however. Either an emphatic (and 

specially . . . ) or a sarcastic (were . . . ) usage can also be suggested.44 However, no 

matter how one decides to interpret the introductory waw, the exegete has sufficient 

37 Sperling, "Miriam, Aaron and Moses," 48.
38 Milgrom, Leviticus 1-16, 821.
39 Milgrom, Leviticus 1-16, 817.
40 David P. Wright, The Disposal of Impurity, SBLDS 101 (Atlanta: Scholars Press, 1987), 174.
41 Kiuchi, "A Paradox," 507.
42 See Joüon, §123g and 167b.
43 Noth, Numbers, 97; Davies, Numbers, 125; Horst Seebass, Numeri 10,11-22,1, BKAT 4 

(Düsseldorf: Neukirchener Verlag, 2003), 60; Rapp, Mirjam, 141-2; Heinrich Valentin, Aaron: Eine 
Studie zur Vorpriesterlichen Aaron-Uberlieferung, OBO 18 (Freiburg/Schweiz: Universitatsverlag, 
1978), 335; GKC, §154b.

44 Ronald Williams, Hebrew Syntax: An Outline (Toronto: University of Toronto Press, 1976, Second 
Edition), §438, 439.
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materials to broach the unique phrase. 

At first blush, the reader may have expected a focus on Miriam's healing at this point, 

but we are surprised, instead, by the seven day confinement outside the hnxm.45 

Whatever the original intent of the comment, its meaning now should be seen in light of 

the reference to spitting (hynpb qry qry hybaw) and the term ~lkt. Spitting has been 

discussed from several angles, with some arguing for the possible magical powers of 

spittle46 or the involvement of some sort of curse.47 These are, however, not derived 

from the text at hand and are only speculative. Deut 25.9 is the only other text that 

attests the verb √qry with the object ~ynp introduced with the preposition b and 

therefore is a helpful linguistic parallel.

Two issues can be derived from these two pericopes. One is shame.48 Odell notes that 

in the Old Testament, "shame is associated with a loss of status."49 Furthermore, she has 

noted there is an element in which "social relationships" are involved.50 In both cases, 

relationships have been harmed by actions or by inaction.  Neither protagonist fulfilled 

their relational obligations. For Miriam, this is made clear in her isolation outside the 

encampment with all waiting for her; in Deut 25, the brother-in-law is dealt with before 

the elders. On the other hand, both must deal with altered statuses. The levir's status is 

changed for the brother-in-law; however, the exact change in Miriam's status is 

unknown. The raising of Moses's status in 12.6-8 suggests that some change was 

involved. Since the infliction of King Uzziah with t[rc disqualified him from his 

kingship (2 Kgs 15.3),51 so it may be that Miriam has also been disqualified here.  If this 

is so, Miriam's status is in some sense restored, since "the people remain steadfast in 

loyalty for her,"52 by waiting for the end of her confinement before they decamp.

The two passages, however, cannot be said to be synonymous. In Deut 25, the 

offended widow removes the brother-in-law's sandal as a gesture of contempt,53 while in 

45 Valentin, Aaron, 336.
46 Milgrom, Numbers, 98.
47 L. Elliott Binns, The Book of Numbers (London: Methuen and Co., 1927), 78.
48 See Johanna Stiebert, The Construction of Shame in the Hebrew Bible: The Prophetic Contribution, 

JSOTSup 346 (London: Sheffield Academic Press, 2002), 25-86.
49 Margaret S. Odell, "The Inversion of Shame and Forgiveness in Ezekiel 16.59-63," JSOT 56 (1992), 

103.
50 Odell, "The Inversion of Shame," 105.
51 Douglas, "Sacred Contagion," 99-101.
52 Phyllis Trible, "Subversive Justice: Tracing the Miriamic Traditions," in Justice and the Holy:  

Essays in Honor of Walter Harrelson, ed. D. Knight and P. Paris (Atlanta: Scholars Press, 1989), 107; 
Gordon Wenham, Numbers: An Introduction and Commentary, Tyndale Old Testament Commentaries 
(Downers Grove: Inter-Varsity Press, 1981), 113.

53 Calum M. Carmichael, "A Ceremonial Crux: Removing a Man's Sandal as a Female Gesture of 
Contempt," JBL 96, no. 3 (1977), 321-24, 329-33, 336. Carmichael's sexual imagery of spitting is 
questionable at best.
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Num 12, Miriam is placed outside the encampment for a limited duration. Both texts 

may deal with family issues, but with Num 12 the result is not just shame but shame 

coupled with uncleanness. 

Bechtel has connected the shame and uncleanness elements in 12.14; however, she 

has done this by considering being spat on as a cause of the uncleanness, based on Mary 

Douglas's application of Lev 15.8.54 In Lev 15.8, the issue is one of spit from a man 

unclean on account of bzh; therefore, this is an issue of secondary pollution.55 The text 

does not argue for a general principle that touching bodily fluids outside of the body 

makes one unclean. Miriam is unclean because she was, although for a very short time, 

t[rc, which would necessitate her exclusion from the camp. The nature of the t[rc 

pollution is great when one compares it with corpse contamination and irregular sexual 

fluxes. Num 5.2-3 and Lev 14.1-32 indicate that t[rc requires a greater purification 

rite.56 At the same time, Miriam would not necessarily be the only person excluded from 

the hnxm since the wilderness legislation required that both those with bz and corpse 

contamination should also be sent away for a time.

The name Aaron appears 101 times in the book of Numbers and is topped only by 

114 occurrences in Exodus,57 attesting to the importance of this biblical character in 

these books. Past studies have divided the characterization of Aaron within the 

Tetrateuch into the classical documentary divisions of J, E and P. The Priestly material 

and the Chronicler paint a positive picture of Aaron in his priestly role.58 This is the 

general imagery found throughout the book of Numbers. It is with Exodus 32 that one is 

confronted with a negative image. Numbers 12 also follows suit in this negative tone. 

The major puzzle that the depiction of Aaron in this chapter poses is whether Aaron 

is understood to be a priest or a prophet. One could argue that Aaron was a priest by 

pointing to the strange disparity between the punishment that Miriam received and the 

reprieve he was handed. Although some have argued that Aaron was also afflicted with 

54 Lyn M. Bechtel, "Shame as a sanction of social control in biblical Israel : judicial, political, and 
social shaming," JSOT 49 (1991), 59.

55 Wright, The Disposal, 181-89.
56 Wright, The Disposal, 178.
57 Roy Lee Honeycutt, "Aaron, the priesthood, and the golden calf," Review & Expositor 74, no. 4 

(1977), 524. The name Aaron occurs a total of 347 times in the Hebrew Bible.
58 John R. Spencer, "Aaron (Person)," ABD, ed. David Noel Freedman, electronic ed. (New York: 

Doubleday, 1996), 2.
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the scale disease,59 there is little evidence for such speculation.60 It is true that Aaron and 

Miriam have been co-conspirators from at least v. 2, and that Aaron apologizes on 

behalf of the two of them in v. 11 using the first person plural (wnyl[, wnlawn and wnajx). 

Yet, v. 10 isolates Miriam with a hnh clause focusing the readers' attention on her and 

her t[rc condition.61 Even after Aaron turns and recognizes Miriam's condition, once 

again we have a hnh clause with t[rcm, focusing the readers' attention back on Miriam 

rather than Aaron. The narrative follows with Aaron's request to Moses concerning 

Miriam's healing alone and Moses intercedes for her alone (hl an apr an la).62 So it 

is not likely that Aaron was also afflicted with the scales disease. The suggestion, then, 

is that he was not punished with t[rc, because this would have made him ineligible to 

continue to serve as a priest.63 There are no specific restrictions concerning t[rc and 

the priesthood; however, since the scale disease makes one unclean, there is no doubt 

that one would not be allowed to serve as a priest. In fact, Lev 22.4 notes that in the 

t[rc state of uncleanness, even an Aaronic relative would be denied the privilege of 

eating the ~yXdq.

This chain of reasoning would still not prove that Aaron was functioning as a priest 

in Numbers 12. Milgrom has suggested that Aaron did function as a priest, diagnosing 

Miriam's affliction as scale disease when he turned and looked at her in 12.10.64 In Lev 

13, the term har is used to indicate an examination by a priest, while Num 12.10 has 

Aaron turning (!pyw), but there is no term for the visual diagnosis. The phrase t[rcm 

hnh is, however, similar to those found in Lev. 13.3, 8, 15, 20, 25 (x2), 27 and 49. The 

visual diagnosis is followed by a recognition by the priest that the person is unclean 

(amj) in Lev 13, but this priestly term is also missing in Num 12. The appearance of the 

priestly √rgs in 12.14 is not sufficient proof that Aaron plays a priestly role here.65

59 Lynn Holden, Forms of Deformity, JSOTSup 131 (Sheffield: JSOT Press, 1991), 272; Wilda C. 
Gafney, Daughters of Miriam: Women Prophets of Ancient Israel (Minneapolis: Fortress Press, 2008), 84-
5; Alan Cooper, "The 'Euphemism' in Numbers 12:12 A Study in the History of Interpretation," JJS 32, 
no. 1 (19981) 56-64.

60 Trible, "Subversive Justice," 105.
61 On the use of hnh see J. P. Fokkelman, Narrative Art in Genesis, 2nd edition (Sheffield: JSOT Press, 

1991), 51-3; Adele Berlin, Poetics and Interpretation of Biblical Narratives (Winona Lake: Eisenbrauns, 
1994), 62-3; S. Kogut, "On the Meaning and Syntax of hNEhi in Biblical Hebrew," in Studies in Bible, 
ScrHier 31, ed. S. Japhet (Jerusalem: Magnes Press and Hebrew University, 1986), 133-54.

62 Sperling, "Miriam, Aaron and Moses," 48.
63 Sakenfeld, Journeying with God: A Commentary on the Book of Numbers (Grand Rapids and 

Edinburgh: Wm. B. Eerdmans Publishing and The Handsel Press, 1995), 83.
64 Milgrom, Numbers, 97.
65 Aelred Cody, A History of Old Testament Priesthood (Rome: Pontifical Biblical Institute, 1969), 

150.
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Some critical scholars, who have followed a more traditional documentary 

hypothesis approach, have argued that Aaron was not depicted as a priest in pre-exilic 

texts. It only happens after the exile.66 Num 12 would fall under the pre-exilic time 

period within this school of thought.

Valentin has argued that there are two narrative threads in Num 12 that were redacted 

together. The first is a Miriam thread involving the texts 12.1a, (2b?), 9 (without $lyw), 

10ab, 12-14a. In this thread, Aaron plays a secondary role in the plot but he is depicted 

as a priest, since he appears here within the t[rc storyline.67 The second thread 

involves both Aaron and Miriam as main characters in the texts: 12.2a, 4-8a, 9 (only 

$lyw), 10a-11. Here Aaron and Miriam are prophets.68 A crucial point in Valentin's 

argument deals with 12.6b, a conditional clause that shows signs of possible text-critical 

problems. Valentin has followed the recommended emendation of the BHS, reading the 

text as ~kb aybn hyhy ~a, "Wenn ein Prophet unter euch ist."69 Read within the 

Aaron-Miriam thread, Yahweh's speech becomes a general statement differentiating 

prophets in general from Moses specifically. However, the final form of the  tradition 

does not separate these two threads, nor does it attest the aforementioned emendation. 

The consonantal reading of  is supported by 4QLev-Numa, which reads hyhy ~a

hwhy ~kaybn.70 A rendering such as "If there should be a prophet of yours, of Yahweh," 

expresses the double modification of prophet by both "yours" and "Yahweh."71 The  

accentuation has nuanced the consonantal text by placing a zaqeph qaton above ~kaybn 

and a rebia over hwhy, both strong disjunctive accents, supporting the translation. Read 

in context, the "yours" would probably be Aaron and Miriam. This would imply that as 

leaders in the Israelite community, they themselves had prophets in their service. 

What role, then, is Aaron playing in Num 12? It is probably best to consider both 

Aaron and Miriam as leaders within the Israelite community. They are important enough 

to be challenged by Yahweh in response to their criticism of Moses and taken to the tent 

of meeting. They claim that Yahweh speaks to them also and ironically, they are spoken 

66 Joseph Blenkinsopp, Sage, Priest, Prophet: Intellectual and Religious Leadership in Ancient Israel 
(Louisville: Westminster John Knox Press, 1995), 85.

67 Valentin, Aaron, 344.
68 Valentin, Aaron, 360-64.
69 Valentin, Aaron, 306.
70 Eugene Ulrich and Frank Moore Cross, Qumran Cave 4/VII: Genesis to Numbers, DJS XII (Oxford: 

Clarendon Press, 1994), 170.
71 See Baruch A. Levine, Numbers 1-20, A New Translation with Introduction and Commentary, AB 4 

(New York: Doubleday, 1993), 329 and David Noel Freedman, Pottery, Poetry and Prophecy (Winona 
Lake: Eisenbrauns, 1980), 237.
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to in vv. 6-8. Aaron's desperate plea to Moses on behalf of Miriam and Moses' quick 

response may also indicate the value of Aaron and Miriam to the community as a whole. 

It cannot be clearly affirmed that Aaron is depicted as either a prophet or a priest in this 

chapter.

 Miriam's dominance in the pericope is only topped by Moses'. The narrator's cryptic 

comment on Moses in v. 3 stands out, since one does not expect an explicit comment by 

the narrator at this point in the narration; in other words it comes as a surprise.72 When 

such direct characterization takes place, it is not unusual to use comparative or 

superlative terms, as evidenced by the use of dam and ynp l[ rXa !dah lkm

hmdah.73 Sternberg notes that such characterizations are often proleptic in biblical 

narratives.74 This means that the direct description is intended to shape the narrative that 

is to come, rather than the foregoing context.

The interpretative crux here is the meaning of wn[. Traditionally, the word has been 

rendered as "meek" or "humble." Three recent studies on the use of this term, 

emphasizing its contextual usage in the book of Numbers and immediate context along 

with etymological theories, have contested these translations. The first study by Rogers 

has found that the word should be rendered "miserable." He concludes that v. 3 is saying 

about Moses "that in light of the burden of the people and the complaint of his family he 

was the most "miserable" person in the world."75 The second study by Kellenberger 

argues that "geplagt" is the most appropriate translation and that it is only moralizing or 

spiritualizing tendencies in translations that thwart them from following the 

etymological and contextual evidence.76 His argument basically supports that of Rogers 

with one new ingredient. He has noted that with his translation, it is not necessary to 

consider the verse as a gloss but instead as contextually salient, with Moses being 

troubled here and now by Aaron and Miriam.77 The third study is by Coats, who also 

understands that a "meek" translation is incongruous with the depiction of Moses when 

confronted by opposition to his leadership, especially in Numbers 16.78 He argues that 
72 Meir Sternberg, The Poetics of Biblical Narrative: Ideological Literature and the Drama of Reading 

(Bloomington: Indiana University Press, 1987), 348.
73 See Shimon Bar-Efrat, Narrative Art of the Bible, JSOTSup 70 (Sheffield: Almond Press, 1989), 53-

4.
74 Sternberg, Poetics, 338.
75 Cleon Rogers, "Moses: Meek or Miserable?" JETS 29, no. 3 (1986), 263. See, however, Stephen B. 

Dawes, "Numbers 12.3: What was special about Moses?" BT 41, no. 3 (1990), 336-340, who argues for 
the traditional rendering.

76 Edgar Kellenberger, "Der Geplagte Mose: Plädoyer für ein nicht-moralisierendes Verständnis von 
wn"[' und prau,j," PzB 6 (1997), 81.

77 Kellenberger, "Der Geplagte Mose," 85.
78 George W. Coats, "Humility and Honor: A Moses Legend in Numbers 12," in The Moses Tradition, 

JSOTSup 161 (Sheffield: Sheffield Academic Press, 1993), 89.
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the root √wn[ connoted "responsibility or integrity,"79 and it implies a loyalty to God in 

leadership. 

All three articles have shown a dissatisfaction with the traditional translation "meek" 

or "humble." Rogers and Kellenberger have highlighted part of the semantic field of 

wn[ and found contextual support for a "miserable/geplagt" reading. Coats also tries to 

incorporate a contextual reading. Davies, however, rejects the theories of Rogers and 

Coats explicitly on contextual grounds. He notes, contrary to these approaches, that the 

issue at hand is the contrast between the self-aggrandizing claims of Aaron and Miriam 

and Moses, who shows no sign of "boastful arrogance."80 This would mean that the 

traditional renderings are acceptable.81

Milgrom has given a hint to solve the problem by observing that the semantic field 

includes both "devout, trusting" and "weak and exploited."82 Based on the understanding 

that direct characterizations are often proleptic, the occurrence of the phrase awh !man 

ytyb lkb in v.7 is most instructive. Since wn[ can also mean "trusting," it prepares the 

reader to hear that Moses is the most trustworthy individual in all of Yahweh's house.83 

Both sayings include a comparison with lk, highlighting the contrast between Aaron 

and Miriam on one side and Moses on the other.

Moses' characterization is given even higher approbation by means of a divine 

speech in vv. 6b-8. Here, a comparison is made between prophets in general who 

receive divine revelation and Moses, who enjoys a privileged status. It is by means of a 

vision (harm), a dream (~wlx) or in riddles (twyx) that Yahweh communicates with 

prophets. But Moses' revelatory experience is one that is said to involve a 

communication hp la hp. This phrase seems to be a unique alternative to the phrase

~ynp la ~ynp found in Exod 33.11. There, a clarifying clause follows the phrase:

wh[r la Xya rbdy rXak. Moses' relationship with Yahweh is depicted as intimate. 

Here, the phrase is contextualized within of divine revelation and its articulation

(wb rbda), so mouth rather than face becomes the focal point. Finally, in contrast to 

prophets in general and possibly the Israelites in Deut 4.12 and 15, Moses actually sees 

79 Coats, "Humility and Honor," 92.
80 Davies, Numbers, 120-21.
81 See Stephen B. Dawes, “Humility in the Old Testament” (Ph.D. diss., University of Newcastle, 

1986), 243-49, for a defense of the traditional understanding that the verse deals with "humility."
82 Milgrom, Numbers, 94.
83 Coats, "Humility and Honor," 95; Michael Widmer, Moses, God, and the Dynamics of Intercessory  

Prayer: A Study of Exodus 32-34 and Numbers 13-14, FAT 8 (Tubingen: Mohr Siebeck, 2004), 269.
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the form (hnwmt) of Yahweh.84

All this attests to Moses' incomparability, which is best expressed in v. 7. Here, 

Moses is called ydb[ and is awh !man ytyb lkb. These descriptions depict either a 

loyal servant85 and/or an ideal king.86 The db[ relationship is understood as a "position 

of privilege," since it indicates "a firm personal relationship with the master."87 So 

Moses' status as ydb[ is based on his relationship with Yahweh, one that is more 

intimate than that which Aaron and Miriam possess. Furthermore, the idea of ytyb lkb 

would seem to extend Moses' realm of authority, which is not limited in terms of social-

political infra-structures.88 Auld has tabulated multiple texts from the books of Samuel 

and Psalm 78 that use the √!ma in a similar manner, with a wide range of social-political 

offices indicated. Num 12.7, therefore, clearly establishes Moses as incomparable.

The narrative that follows characterizes Moses in several important ways. First, the 

request by Aaron to forgive the sin, tajx, of both Miriam and himself addresses Moses 

with the phrase, ynda yb (v. 11). As Revell has noted, !wda is a term that "designates the 

superior in a master-servant relationship."89 It is interesting to note that in this context 

the male servant would have been addressed as db[, a term that has already been used 

of Moses himself in his relationship with Yahweh. So, as Yahweh is to Moses, Moses is 

to Aaron. The request to be forgiven may give further support to this relationship. 

Either as a prophet90 or based on his special status,91 Moses prays for the healing of 

Miriam. The prayer is short but nonetheless problematic. The use of the particle an after 

lae is unusual, since the particle generally follows a verb (jussive, cohortative or 

84 See A. Graeme Auld, "Samuel, Numbers, and the Yahwist-question," in Abschied vom Jahwisten;  
die Komposition des Hexateuch in der jüngsten Diskussion, ed. von Jan Christian Gertz, Konrad Schmid, 
and Markus Witte (Berlin: Walter de Gruyter, 2002), 242-43.

85 J. S. Kselman, "A Note on Numbers XII 6-8," VT, 26 (1976), 503.
86 Antti Laato, The Servant of YHWH and Cyrus: A Reinterpretation of the Exilic Messianic  

Programme in Isaiah 40-55, Coniectanea Biblica, Old Testament Series, no.  35 (Stockholm, Sweden: 
Almqvist & Wiksell International, 1992), 54; Thomas Römer, "Israel's sojourn in the wilderness and the 
construction of the Book of Numbers," in Reflection and Refraction: Studies in Biblical Historiography  
in Honour of A. Graeme Auld (Leiden: Brill, 2006), 439.

87 E. J. Revell, The Designation of the Individual: Expressive Usage in Biblical Narrative (Kampen: 
Kok Pharos Publishing House,1996), 37.

88 Rodney R. Hutton, Charisma and Authority in Israelite Society (Minneapolis: Fortress Press, 1994), 
34-5. However, it is important to note that Redford had warned that the Egyptian phrase "He-who-is-over-
the-house" may be a lower title than a "vizier." See Redford, Egypt, Canaan, and Israel, 371.

89 Revell, Designation, 36.
90 Norbert Lohfink, "'I am Yahweh, your Physician' (Exodus 15:26): God, Society and Human Health 

in a Postexilic Revision of the Pentateuch," in Theology of the Pentateuch, trans. Linda M. Maloney 
(Minneapolis: Fortress Press, 1994), 68. However, note Samuel E. Balentine, "The Prophet as Intercessor: 
A Reassessment," JBL 103, no. 2 (1984), 161-173.

91 See George W. Coats, "The King's Loyal Opposition: Obedience and Authority in Exodus 32-34," in 
The Moses Tradition, JSOTSup 161 (Sheffield: Sheffield Academic Press, 1993), 57-75.
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imperative) or a particle (~a and hnh). It may also follow the negative particle la with 

a jussive verb, but this is the only example of a an following a noun.92 Many 

commentaries and the BHS have suggested re-pointing lae as a negative particle la; as 

in vv. 11 and 12, but this is not necessary.93 More importantly is the possible 

significance of the an. Shulman has proposed it should be understood as a "polite, 

personal, or emotional request of the addressee."94 Here, the an may imply that Moses is 

asking a favour of God with all due respect.95 Once again, Moses is presented as having 

a special status before Yahweh; at the same time it is clear that the healing "belongs to 

God."96

Römer summarizes well the picture of Moses here when he concludes: "Numbers 12 

presents Moses as the incomparable mediator between Yhwh and Israel, to whom the 

priestly as well as the prophetic functions are clearly subordinated."97 

The three main characters, Moses, Miriam and Aaron, are placed on a spatial stage at 

the twrcx encampment, where the passing of time is noted only in the seven day 

confinement of Miriam. Exactly when Miriam and Aaron spoke against Moses is not 

clear, only the fact that Yahweh had heard it (hwhy [mvyw). Although the reader 

experiences a delay from the time Yahweh hears to the time of his calling of the actors 

by the narrator's interlude in v.3, the narrative time is immediate, as indicated by the 

word ~atp (v. 4). The three must have been in the encampment and most likely 

together since they are called to go out to the tent of meeting. Once at the tent, it seems 

the three enter it, since Aaron and Miriam are called out of it once the !n[ dwm[ has 

been stationed at lhah xtp. This location is being highlighted in the text, since the 

characters' movement has placed it at the centre of the activity.98 There, outside of the 

tent, near the cloud, Miriam and Aaron listen to Yahweh's speech. Yahweh then departs 

in anger and after that, !n[h also. The departing of Yahweh and the cloud causes a 

logistic problem later on when Yahweh speaks again in v. 14. It is possible that Yahweh 

and the cloud leaving the tent may intend more than physical relocation. As Bar-Efrat 

has pointed out, "places in the narratives are not merely geographical facts, but are to be 
92 Ahouva Shulam, "The Particle an" in Biblical Hebrew Prose," HS 40 (1999), 57,  71.
93 See Davies, Numbers, 125.
94 Shulam, "The Particle," 57, 81-2.
95 Shulam, "The Particle," 71.
96 George W Coats, "Healing and the Moses traditions.," in Canon, Theology, and Old Testament  

interpretation, ed. G. M. Tucker, David L. Petersen, and Robert R. Wilson (Philadelphia: Fortress Press, 
1988), 134.

97 Römer, "Israel's sojourn," 440.
98 Bar-Efrat, Narrative Art in the Bible, 185
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regarded as literary elements in which fundamental significance is embodied. . . . The 

places exist as a background to the events, as the arena within which the plot unfolds."99 

If, as Rapp has argued, the tent of meeting should be understood as having both a 

prophetic and more specifically revelatory (Offenbarung) function along with a political 

one,100 then Yahweh and the departure of the cloud symbolically deal with the question 

of Moses' unique status. Once the cloud has departed, the story moves quickly until 

Miriam is confined outside the hnxm (v. 15). The story then ends with the seven day 

confinement completed, Miriam restored, and the ~[ returning to their journey.

The narrative has interwoven time and space elements, along with shifts in 

focalization, to enhance the message. Several crucial pauses and shifts are used. First, 

the narrator's proleptic characterization of Moses in v. 3 shifts the attention from the 

complaining Miriam and Aaron to Moses. This shift was introduced in a sense by 

Yahweh's hearing, but it is not until the venue has been changed to the tent of meeting 

that the full impact of the shift is noticed. The Yahweh speech focuses on Moses, with 

the cloud as the source of the speech. Yet, once Yahweh and the cloud leave, we look at 

Miriam through the eyes of Aaron. Even v. 13 may be under the influence of Aaron in 

terms of focalization. In v. 14, Yahweh speaks to Moses, but still it is Miriam who does 

not leave our attention. The narrator takes over the tale at the end, bringing it to a 

closure, with Miriam and the people being dissolved into a wilderness journey.

As Abela indicates, the narrative of Numbers 12 presents a "'Miriam story' within the 

framework of the 'Moses Narrative.'"101 The three main characters eclipse the singular 

mention of the Cushite. The tent of meeting and all that goes along with it are part of the 

larger message of Moses the incomparable.

5.1.2 Narratological Analysis of the Samaritan Pentateuchal Tradition

The , like the , begins a new unit at 12.1, since a qissah appears after 11.35. The 

plot also may be delimited as in the  after 12.16; however,  has inserted a 

contextualized version of Deut 1.20-23a as a separate paragraph, introducing the 

preceeding pericope. Its content indicates that it should be read with chapters 13-14 

rather than chapter 12. 

With no significant textual differences between the  and the , the development of 

the characters including the Cushite, Miriam, Aaron and Moses are the same as in . It 

99 Bar-Efrat, Narrative Art in the Bible, 194-95.
100 Rapp, Mirjam, 162.
101 Abela, "Shaming Miriam," 527.
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should be noted that instead of altering the text to protect Moses from any possible 

defamation, the Samaritan community has chosen to use an exegetical tradition not 

unlike the Jewish Targum Onqelos where, instead of the Cushite, atrypv, "beautiful" is 

used.102 Yet, both Samaritan Targumim have used the word htryXk "Cush," while 

htryay relates to the Onqelos reading; it is found only in a limited number of variants 

to the A text.103 The time, space and focalization show no noteworthy differences.

5.1.3 Narratological Analysis of the Septuagint Tradition

The  tradition has changed the plot by altering the ending. In contrast to the 

Hebrew versions,  has closed off the pericope with v. 15. Moreover, instead of 

indicating that the people waited until Miriam was readmitted into the encampment 

before continuing their journey,  concludes with Miriam being cleansed (e[wj 

evkaqari,sqh Mariam). This, as Dorival points out, means that  has a "bonne fin."104 It 

also highlights the uncleanness and the necessity for a cleansing process in dealing with 

leprosy and for leadership in general. Moses may be in the spotlight as usual; however, 

because the pericope begins with 12.1 rather than 11.35, Miriam is a key element in the 

plot, as indicated by its beginning and ending.

The four characters that appear in this chapter are basically presented in a similar 

manner to those in the other traditions. There are some slight but perceptible 

differences, however. The Cushite is called an Ethiopian (Aivqiopi,j). The term literally 

means "burn-face," which Sadler notes is "an essentialist assessment of their 

phenotypical presentation."105 Wevers has noted that vWk can be translated Cou,j, as in 

Gen 10.6-7. There it identifies a sub-clan located in "Southern Arabia to Moab"106; 

however, this is an exceptional case rather than the norm. The impression early readers 

may have received would have been in line with the general Hellenistic world. When 

Ethiopians are mentioned in classical literature the references are, to a large extent, 

those people who "populated the Nile Valley south of Egypt (Kush, Ethiopia, Nubia), 

while others are reported to have lived in northwest Africa, roughly from present-day 

Fezzan in southwest Libya and the oases of Tunisia to the Atlantic coast of southern 

102 S. Lowy, The Principles of Samaritan Bible Exegesis (Leiden: E. J. Brill, 1977), 15-16.
103 Abraham Tal, The Samaritan Targum of the Pentateuch: A Critical Edition, Part II Leviticus, 

Numeri, Deuteronomium (Tel-Aviv: Tel-Aviv University, 1981), 193.
104 Gilles Dorival, La Bible d'Alexandrie: Les Nombres (Paris: Les Éditions du Cerf, 1994), 40. John 

Wevers, Notes on the Greek Text of Numbers, SBLSCS 46 (Atlanta: Scholars Press, 1998), xxi, calls it a 
"more appropriate statement."

105 Sadler, Can a Cushite Change His Skin?, 17.
106 Wevers, Numbers, 183.
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Morocco."107 Within this general Hellenistic context, the idea that Moses had married an 

Ethiopian woman was not a negative thing in itself, since there was no prevalent 

"antiblack sentiment."108 This means that Miriam's charge may have been dealing more 

with exogamy in general,109 a theme that the readers may have been interested in, but a 

specific racial slur was not involved. 

It may very well be that  was referring to the legend of Moses' marriage to an 

Ethiopian queen/princess.110 The legend was diffuse, both in origin and modifications, 

with Artapanus and Josephus setting the stage for further evolutions.111 If Num 12.1 was 

extant by the Persian or late Persian period and, as Shinan argues, "the legend of Moses' 

marriage to the Ethiopian woman had an existence independent of an effort to come to 

terms with the verse,"112 then it may be argued that both the translator and early readers 

of  would have merged the two with their understanding of the storyline. This 

observation is one that ultimately aligns with an intertextual reading. 

The interaction with the legend of Moses' marriage to an Ethiopian deals more with 

the characterization of Moses rather than his Ethiopian wife. The legend concerning 

Moses' marriage to an Ethiopian queen/princess is connected to Moses' military prowess 

and mythic sensibility. In v. 3, a radically different picture is presented that gives a 

uniquely  perspective. The crucial term wn[ has been translated prau>j which with its 

broad semantic field, may be translated "patient"113 or "gentile, mild, meek."114 Rogers 

suggests that in combination with its usage in Zech 9.9, it developed a twofold 

understanding: "Humility was a noble quality, and Moses was an important person in 

Judaism."115 

Miriam is painted in a slightly different hue from the Hebrew versions. For example, 

in v. 4 the  translation has Miriam listed before Aaron and a preposition is used only 
107 Frank M. Snowden, Jr., "Attitudes toward Blacks in the Greek and Roman World: Misinterpretation 

of the Evidence," in  Africa and Africans in Antiquity, ed. Edwin Yamauchi (East Lansing: Michigan State 
University Press, 2001), 246.

108 Snowden, "Attitude toward Blacks," 265.
109 Mary Douglas, "Responding to Ezra: The Priests and the Foreign Wives," BI 10, no. 1 (2002), 1-23; 

Gary N. Knoppers, "Intermarriage, Social Complexity, and Ethnic Diversity in the Genealogy of Judah," 
JBL 120, no. 1 (2001), 28-30.

110 Thomas Römer, "Moses Outside the Torah and the Construction of a Diaspora Identity," JHS 8, 
Article 15 (2008), 8-9. Thomas Römer, "The Construction of the Figure of Moses According to Biblical 
and Extrabiblical Sources," AJBI 30-31 (2004-2005), 114, note that "it is quite reasonable to suppose that 
the author of Numb. 12 knew about some Ethiopian traditions connected to Moses."

111 Donna Runnalls, "Moses' Ethiopian Campaign," JSJ 14, no. 2 (1983), 150.
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in Studies in Hebrew Narrative Art, ScrHier 27 (Jerusalem: The Magnes Press, The Hebrew University, 
1978), 72. 

113 Wevers, Numbers, xxxviii. Wevers notes here that the use of this word is "not overly appropriate for 
the explosive Moses."
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with Moses (pro.j Mwush/n kai. Mariam kai. Aarwn). So Moses is distinguished from 

his two critics, while Miriam may continue to be identified as the leader in the criticism 

against Moses in accordance with v. 1.116

In the Hebrew versions, Aaron's plea on behalf of Miriam sounds genuinely 

penitential.  is somewhat different. Beginning with the verb sunepiti,qhmi, which 

suggests an added charge of sin, that is: "do not lay extra sin upon us,"117 the plea does 

not sound sincere. Instead of "we have acted foolishly" (wnlawn),  reads "we were 

ignorant" (hvgnoh,samen). Aaron is claiming not to be aware that they were sinning. The 

exact nature of the "extra sin" is hard to decipher. Is it possible that Aaron is specifically 

referring to Miriam's leprw/sa? If so, the cleansing in v. 15 would function as the 

remedy after the healing.

As to spatial settings,  may place more emphasis on the "tent of witness," since it is 

repeated at the end of v. 4. It is interesting to note that 4QNumb, which has been 

understood to lie within the pre-Samaritan Pentateuchal tradition, has la after ~tXlX, 

before the text breaks off, indicating that the  reading is not simply a scribal error. The 

reader is reminded once again that the event occurred at the tent of witness, where 

revelatory and leadership issues were determined.

Commenting on the necessity of a theology of the Septuagint, Martin Rösel notes 

that "even if it is basically the same concept as in the Hebrew Bible, it sounds different 

in Greek and it can cause different reactions when read by those who are not familiar 

with the Hebrew tradition."118 The  of Num 12 is no exception to this observation. The 

basic storyline of the Hebrew versions are paralleled with some special accentuation. 

The Ethiopian, Moses, Miriam and Aaron each are dressed a little differently. Most 

significant is the role that extrabiblical legends concerning Moses and his Ethiopian 

wife may play when earlier readers attempt to understand this pericope. 

5.2 Rhetorical Studies on the Pluriform text of Num 12

5.2.1 Rhetorical Study of the Masoretic Tradition

Putting to the side the earlier critical reconstruction of an audience from a Davidic or 

Solomonic era (as J, E, or JE sources), Douglas has viewed the material in the book of 

116 Dorival, Les Nombres, 303.
117 Peter W. Flint, "Numbers," in A New English Translation of the Septuagint, ed. Albert Pietersma 

and Benjamin G. Wright (New York and Oxford: Oxford University Press, 2007), 121.
118 Martin Rösel, "Towards a 'Theology of the Septuagint'," in Septuagint Research: Issues and 

Challenges in the Study of the Greek Jewish Scriptures, ed. Wolfgang Kraus and R. Glenn Wooden 
SBLSCS 53, (Atlanta: Society of Biblical Literature, 2006), 252.
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Numbers from the perspective of the major editors of the work, the Priestly writers, who 

were addressing the issues found in their Persian time period.119 Without the baggage of 

the older source critical theories, Achenbach and Römer have postulated redactional 

processes that also reflect this same, turmoil ridden Palestinian life.120 These theories all 

would create a picture of the audience of the  of chapter 12 as dealing with the 

tension that was brought about by Ezra and a highly exclusivistic social-religio agenda. 

It is within this setting that the twofold criticism of Moses may well have had its 

taproot. Douglas highlights the emotionally charged demand and socio-religio-political 

pressure to reject exogamy as one of these issues. The other being the assumption of 

revelatory exclusivity by Ezra, who re-interprets Israel as Judah to solve the 

interpretative conundrum.121 Furthermore, Douglas' focus on impurity, both its political 

abuse by Ezra and his returnees, on the one hand, and its use by Leviticus and Numbers 

on the other, provides a helpful insight into Miriam as t[rc and her confinement 

outside the camp.122 

Achenbach's redactional process, which has already been discussed, provides a two 

staged historical setting for the chapter. The HexRed views exogamy as a reality of life 

in both the exile and in early return survival. Here an Aaron-less criticism of Moses' 

exogamy speaks against an endogamic polemic. The PentRed attempts to temper the 

marital issue and thereby focus on the conflict between the prophetic and priestly 

resistance to the Mosaic Torah. Here, the text of Numbers highlights Moses' 

incomparableness. This translates to a Mosaic Torah and its singularity which shadows 

Nehemiah, while Noadiah and others present are staged as Miriam and Aaron. 

Achenbach is reading a historical allegory into the text of Numbers, one for which all 

the details are difficult to account. 

Römer may be more helpful here in that he understands chapter 12 as developing 

from chapter 11 in a process similar to McKane's "rolling corpus."123 Both chapters have 

combined two themes and deal with prophetic authority. The two themes are divided up 

as 12.2-9 and 12.1, 10-15. The first unit, 12.2-9, is an adjustment to the theme of a 

119 Mary Douglas, In the Wilderness: The Doctrine of Defilement in the Book of Numbers, JSOTSup 
158 (Sheffield: Sheffield Academic Press, 1993), 35-41.

120 See Sperling, "Miriam, Aaron and Moses," 54. He writes, "The Achaemenid period (539-331 
B.C.E.) best fits these conditions." This was when the written Torah was being established and "was 
competing with some other form of prophecy."

121 Mary Douglas, Jacob's Tears: The Priestly Work of Reconciliation (Oxford: Oxford University 
Press, 2004), 63-74.

122 Douglas, Jacob's Tears, 74-5.
123 Römer, "Israel's sojourn," 428, 436-41. See also T. C. Römer, "Nombres 11-12 et la question d'une 

rédaction deutéronomique dans le Pentateuque," in Deuteronomy and Deuteronomic Literature (Louvain: 
Leuven University Press / Peeters, 1997), 491-97.
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liberated prophecy in chapter 11,124 while 12.1, 10-15 has been added to enhance Moses' 

incomparability as one who is not restricted by deuteronomistic ideology.125 Moses is 

therefore the "incomparable mediator between Yhwh and Israel to whom the priestly as 

well as the prophetic functions are clearly subordinate."126 Since the development of 

chapters 11 and 12 and other passages in Numbers belong to the Persian era and depict 

the struggles of this time, the rhetorical setting and audience should be identified within 

this context.

An analysis of the Inventio of Num 12 reveals that in the struggle to comprehend the 

revelations of Yahweh that are needed to lead Israel, options priestly and prophetic may 

have been considered as vying for supremacy. The premise that either one of these 

options held the ultimate answer is debunked by the presentation of the overwhelming 

supremacy of Moses. As Römer has suggested, chapter 12 presupposes the 

democratization of prophecy indicated in chapter 11. This is the real premise. But this 

premise is here subordinated to the incomparable Moses. The bottom line is that Moses 

himself is preferable. In the ensuing chapters such as 16 and 17, the priesthood of Aaron 

will be the topic, but here, in this chapter, the greater part of the rhetorical 

argumentation deals with prophets. It is not centred on Aaron and Miriam as prophets, 

but on Moses, the prophet. This is made clear in vv. 6-8 with prophetic vocabulary. 

Since the marriage of Moses to the Cushite works also toward the understanding of 

Moses' unique status, the premise is not altered by this theme. In fact, the healing of the 

t[rc through Moses' intercession further enhances the role of Moses as preferable. 

Both quantitative and qualitative loci are seen in the comparison of Moses with the 

prophets of Yahweh. Here, a revelation by means of ha'r.m;, ~wlx, and tdyx, which are 

all introduced by the preposition b, are contrasted with a hp-la hp, ha,r.m; and seeing 

the hwhy tnmt. The last component is to be considered a completely unique standard of 

judging the quality of Yahweh's revelation. Conceptually, with the exception of Exod 

24.9-11 where Moses, Aaron, Nadab, Abihu and the seventy elders of Israel

larXy yhla ta waryw (v. 10) and ~yhlah-ta wzxyw (v. 11), it is a singular event. 

Mann has argued that the context of this visio Dei is intended to legitimize the leaders 

but, at the same time, "accentuate the singularity of Moses' intercourse with Yahweh and 

his role as mediator for the people."127 This would fit the present usage, as well as the 
124 Römer, "Israel's sojourn," 439.
125 Römer, "Nombres 11-12," 495.
126 Römer, "Israel's sojourn," 440.
127 Thomas W. Mann, Divine Presence and Guidance in Israelite Traditions: The Typology of  

Exaltation (Baltimore: The John Hopkins University Press, 1977), 154.
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pericope's relationship to the plot of the seventy elders in Num 11. The expression

hwhy tnmt is found only here in the Hebrew Bible,128 placing a capstone on the 

qualitative difference between the prophets and Moses.

One further qualitative locus may be noted in Moses' effective intercession for 

Miriam's healing, which Aaron is depicted as being powerless to achieve. Aaron, in fact, 

addresses Moses with the respectful phrase, ynda yb, showing his recognition of Moses' 

superiority.

Moses' credibility is established by the narrator in v. 3, by Yahweh in vv. 6-8, and by 

the narrative itself in vv. 9-15. As to Moses' own words, which would be the normative 

way to establish the ethos, only v. 13 is evident. Here, a model template for the 

concentric symmetrical structure can be noted with lae being mirrored by hl, the two 

an's then surrounding the single central element, the imperative of apr.129 One may 

speculate whether the prayer and its structure elevate Moses' stature or points in a 

different direction altogether. Morgenstern has recently argued that with the story of 

Moses, a new perspective on power was introduced. With Moses, "power is morally 

problematic," with Pharaoh as a case in point. Furthermore, for Moses, power is seen 

"as something alienating" and "even if discharged in the most scrupulous way, is 

inherently distancing and destabilizing."130

Unlike chapter 11, it is not Moses who exhibits pathos in the pericope, although in 

both chapters Yahweh is said to have been angered (11.10; 12.9). It is, instead, Aaron, 

who, on behalf of Miriam and himself, pleads with Moses. His graphic and most likely 

hyperbolic description of Miriam's state brings an emotional intensity to the pericope. 

This pathos, once again, supports the theme of Moses' incomparability. 

The logos of the chapter comes in the two basic forms that Aristotle noted. First, vv. 

6-8 is an enthymeme in which an indigenous syllogism may be recreated as such:

Premise1: A prophet of Yahweh receives revelation by means of visions, dreams 

and riddles

Premise2: Yahweh's servant, Moses, is more faithful, receiving the revelation of 

mouth to mouth, with clarity, and even seeing Yahweh's form

Conclusion: Why were you not afraid to speak against my servant Moses?

128 Römer, "Nombres 11-12," 494, and Römer, "Israel's sojourn," 439. Römer also notes that Deut 
4.12, 15 uses the term hnwmt and states that neither Moses nor the people saw it. He understands Num 
12.8 as correcting Deut 4.12.

129 Jerome T. Walsh, Style & Structure in Biblical Hebrew Narrative (Collegeville: The Liturgical 
Press, 2001), 15.

130 Mira Morgenstern, Conceiving a Nation: The Development of Political Discourse in the Hebrew  
Bible (University Park: The Pennsylvania State University Press, 2009), 48-9.
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This enthymeme is not presented in such a structure. It is, instead, constructed in a 

chiastic pattern, with the affirmation of Moses' faithfulness in the centre. However the 

Premise-Conclusion pattern makes clear the argument.

The second way in which the logos is presented is by means of a paradeigma or 

example. Here, the whole chapter, but more specifically vv. 9-15, exemplifies that 

Moses is special when he mediates on behalf of Miriam. 

The dispositio is based on the textual delimitation that has been discussed from a 

narratological or more descriptive angle. Abela, working on the larger context of the 

book of Numbers as a whole, observed that "Num 11.35 and 12.16 form part of this 

global framework that structures the text of Numbers as a whole. They play the 

structural function of including the episode narrated in 12,1 to 12,15 but they are not 

part of the internal dynamics of the episode itself."131 The persuasive value of such 

delimitation is to view Miriam as part of the envelope structure of the pericope. 

Although important to the storyline, it is still Moses who is central in the narrative 

structure and its conceptualization.

The structure of the chapter, with its double theme, has been presented by Römer as 

having the √rbd play a significant role.132 With a negative meaning, "speak against"

(b rbd), the phrase is used in vv. 1 and 8b. With a more positive meaning, "speak to"

(b rbd), it appears in vv. 2a (x2), 6b, 8 (x2). Also, the noun is used in v. 6a in the 

introduction: yrbd an w[mX. Needless to say, the topic of the reception of Yahweh 

revelation and the depiction of Moses as the ultimate receiver of that revelation is 

structurally verifiable.

Much work has been done on the chiastic structure of vv. 6-8 and its 

reconstruction.133 Two things may be added. First, if in v. 8b, harmw is not amended to 

harmb following 4QNuma, 4QNumb,  and ,134 then there is a consistent pattern of 

using the preposition b to indicate a lower quality of revelation (harmb, ~wlxb, and 

tdyxb alw). In contrast, Moses receives Yahweh's revelation directly. Second, although 

it is clear that the structure of Yahweh's speech is an introversion (reversal symmetry), 

with the centre being v. 7, the full significance of this structure and its rhetoric has not 
131 Abela, "Shaming Miriam," 525.
132 Römer, "Nombres 11-12," 492. 
133 Albright, Yahweh and the Gods of Canaan, 42-3; David N. Freedman, "The Aaronic Benediction 

(Numbers 6:24-26)," in Pottery, Poetry and Prophecy: Studies in Hebrew Poetry (Winona Lake: 
Eisenbruans, 1980), 236-8; Cross, Canaanite Myth, 203-4; Kselman, "Numbers XII 6-8," 500-6; Burns, 
Has the Lord, 51-61; David C. Hymes, "Numbers 12: Of Priests, Prophets, or 'None of the Above'," AJBI 
24 (1998), 10-13; Rapp, Mirjam, 51.

134 Cross, Canaanite Myth, 204, and Hymes, "Numbers 12," 11.
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been exploited. This may be because it is difficult to determine if the speech is a 

chiasmus or a concentric design, since v. 7 may be viewed as either two hemistichs 

(then chiastic) or one long stich (then concentric). The concentric symmetry would 

place more emphasis on v. 7, while the chiastic structure may put more weight on the 

concluding frame with its poignant questioning of Aaron and Miriam for speaking 

against Yahweh's servant, Moses. I would lean toward the chiastic structure with v. 7 

divided into two hemistichs, since the poem most probably did not have a life outside of 

this specific context.135 It is used rhetorically as an accusation against Miriam and Aaron 

rather than a description of a prophetic hierarchy.

The structure of vv. 9-15 is not punctuated with Leitwörten nor Leitmotifs as in vv. 1-

8 or chapter 11. A more classical narrative style with three direct quotes (Aaron vv. 11-

12, Moses v. 13, and Yahweh v. 14) is extant,136 surrounded by narrative descriptions in 

vv. 10 and 15. Within this general narrative flow, Moses' short concentric prayer for 

healing is rhetorically dominant. The very fact that the prayer utilizes the particle of 

entreaty, an, twice, should be noted as emphatic. If this is the case, then the seven day 

confinement is not as meaningful.

In this short chapter the elocutio has not been dominated by repetitive terms or 

phrases besides the dominant b rbd, found seven times in vv. 1-8. It is the characters, 

Miriam, Aaron, Moses and Yahweh, and their speeches that monopolize the bulk of the 

text. These speeches are not dialogues in which the characters answer one another. They 

may affect the listener/s, but they do not invoke a give-and-take communication as in 

the previous two chapters. This character enhances the polemical nature of the pericope.

From a rhetorical analysis of the  of Numbers 12 a clear defence of Moses' 

incomparability is seen over against the prophetic tradition. The better part of the 

pericope defends Moses' marriage to the Cushite and his singular status. 

5.2.2 Rhetorical Analysis of the Samaritan Pentateuchal Tradition

Since  differs only in the use of the fuller vocalization for several of the words, 

there are no significant rhetorical differences with . One structural difference is, 

however, extant. In v. 8 both 4QNumb, which has been identified as being similar to , 

and  itself reads harmb rather than harmw. As noted above,  is alone in reading a w 

instead of the b. The reading of  may very well be the earlier and preferred reading; 

135 See Hymes, "Numbers 12," 12-3.
136 Rolf P. Knierim and George W. Coats, Numbers, FOTL, vol. IV (Grand Rapids: William B. 

Eerdmans Publishing Company, 2005), 179.
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however, its rhetorical nuance is more important in comparison with .  has 

maintained a reading that aligns a negative harmb of v. 6 with the positive harmb in v. 

8. This may, however, only place a slightly greater accent on the statements of v. 7. If 

this is the case,  follows an agenda of protecting or even lifting Moses' status higher.

5.2.3 Rhetorical Analysis of the Septuagint Tradition

The audience of the  text of Numbers 12 is not the same as those that read  or . 

The early development of the proseucai, in third century B.C.E. Ptolemaic Egypt137 

focused not only on prayer but on reading and studying the scriptures.138 This setting 

would have strongly influenced the audience's reception of Numbers 12. Furthermore, a 

seriatim reading of the Pentateuch may be accepted as a working hypothesis, since such 

lectionary practices seem to have been common in both Palestine and the diasporic 

communities, although extant evidence tends to be late.139 Such practices may account 

for the intertextual linkage that shows an interpretative logic from Genesis, but most 

significantly through Exodus and on to Numbers and finally toward Deuteronomy. That 

the le,pra (Num 12 uses the verb le,pra,w) was unclean and needed cleansing (v. 15) may 

have been influenced by the seriatim reading of the Pentateuch and especially such 

passages as Lev 13-14 and Num 5.1-4. 

The translators and the early audience of  were members of a Hellenistic Judaism, 

who attempted to maintain fidelity to their Jewish traditions.140 They were classified as 

Hellenes, since they adopted the Greek language and "could give proof of a respectable 

origin outside of Egypt."141 Their fidelity to Jewish traditions must be qualified, 

however, since the religious environment of Ptolemaic Egypt encroached even on their 

137 Lee I. Levine, The Ancient Synagogue: The First Thousand Years, 2nd Edition (New Haven: Yale 
University Press, 2005), 21-8; J. G. Griffiths, "Egypt and the Rise of the Synagogue," in Ancient  
Synagogues: Historical Analysis and Archaeological Discovery, ed. Dan Urman and Paul V. M. Flesher 
(Leiden and New York: E. J. Brill, 1995), 3-11.

138 Abraham and David J. Wasserstein, The Legend of the Septuagint: From Classical Antiquity to  
Today (Cambridge: Cambridge University Press, 2006), 9; Harald Hegermann, "The Diaspora in the 
Hellenistic Age," in The Cambridge History of Judaism, Volume 2, ed. W. D. Davies and Louis 
Finkelstein (Cambridge: Cambridge University Press, 1989), 151-54; Griffiths, "Egypt and the Rise of the 
Synagogue," 12-16; P. M. Frazer, Ptolemaic Alexandria, vol. 1 (Oxford: Clarendon Press, 1972), 285; 
Joseph M. Modrzejewski, The Jews of Egypt, trans. Robert Cornman (Philadelphia: Jewish Publication 
Society, 1995), 95.

139 H. St. John Thackeray, The Septuagint and Jewish Worship: A Study in Origins (London: Oxford 
University Press, 1921), 41-5; Levine, The Ancient Synagogue, 536-40. However, Modrzejewski, The 
Jews of Egypt, 95-6, points to "the Cairo scroll of Deuteronomy (Papyrus Fouad 266), dating from the 
first century BCE," as evidence for a triennial reading cycle.

140 Hegermann, "The Diaspora in the Hellenistic Age," 94.
141 Joseph M. Modrzejewski, "How to be Jew in Hellenistic Egypt," in Diasporas in Antiquity, ed. 

Shaye J. D. Cohen and Ernest F. Frerichs, BJS 288 (Atlanta: Scholars Press, 1993), 79.
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religious conscientiousness.142 The dedicatory inscriptions to some of the proseucai, 

could be seen to reflect a small compromise,143 while the special status given to the 

sanctuary may not have come without some accommodations. The example of 

Dositheos, the son of Drimylos, who was appointed as a chief priest of an Egyptian cult, 

would be an extreme example of adaptation to the Hellenistic environs.144

In spite of this "dual allegiance," the community that would read  as their Torah 

continued to look toward the temple in Jerusalem145 and not to such places as the temple 

at Leontopolis built by Onias IV as the centre of their religious identity. Although Num 

12 does not specifically deal with the temple, the priestly leadership issue is broached 

with Aaron's appearance. An interest in Miriam's cleansing may be considered natural 

within the purview of these issues. Although it is not until chapters 16-17 that  will 

elevate the status of the Aaronic priesthood higher than what is implied in the Hebrew 

versions,146 this may already be noticed here in chapter 12. In v. 11, instead of stating 

that he and Miriam had foolishly sinned, in , Aaron states "we were not aware that we 

had sinned" (hvgnoh,samen kaqo,ti h̀ma,rtomen). The translator has protected the image of 

Aaron in preparation for chapters 16-17.

The two major themes of the chapter dealing with Moses' Ethiopian wife and his 

incomparability when it comes to divine revelation take on special meaning for the 

diasporic community. They present a rhetorical situation that differs from those of  

and . The fact that in an earlier period, in Elephantine, there was evidence for 

intermarriage in Egypt147 does not necessarily imply it was normative during the 

Ptolemaic era. Hengel notes there is meagre evidence at best.148 Honigman points out 

that "mixed marriages remained relatively unusual between the two main socio-juridical 

entities of Egypt, except in the lower classes, but were characteristic of the relations 

among the Hellenes."149 Moses' marriage to an Ethiopian needs to be understood in the 
142 Frazer, Ptolemaic Alexandria, 286.
143 Modrzejewski, The Jews of Egypt, 88-90.
144 Modrzejewski, "How to be Jew in Hellenistic Egypt," 83-5; 
145 Hegermann, "The Diaspora in the Hellenistic Age," 154-5.
146 James Finday, "The Priestly Ideology of the Septuagint Translator of Numbers 16-17," JSOT 30, 

no. 4 (2006), 427-29.
147 Bezalel Porten, Archives from Elephantine: The Life of an Ancient Jewish Military Colony 

(Berkeley and Los Angeles: University of California Press, 1968), 250-52.
148 Martin Hengel, Jews, Greeks and Barbarians, trans. John Bowden (Philadelphia: Fortress Press, 

1980), 92. See Louis H. Feldman and Meyer Reinhold, ed. Jewish Life and Thought among Greeks and  
Romans (Minneapolis: Fortress Press, 1996), 54-5, where the pseudepigraphic work, Joseph and Aseneth, 
is understood as approving intermarriage when conversion to Judaism is involved. John J. Collins, 
"Joseph and Aseneth: Jewish or Christian?" JSP 14, no. 2 (2005), 102-5, views the intermarriage issue as 
primary for the work.

149 Sylvie Honigman, "The Birth of a Diaspora: The Emergence of  Jewish Self-Definition in 
Ptolemaic Egypt in the Light of Onomastics," in Diasporas in Antiquity, ed. Shaye J. D. Cohen and Ernest 
F. Frerichs, BJS 288 (Atlanta: Scholars Press, 1993), 101.
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context of limited intermarriage during the Ptolemaic period in the diasporic 

communities of Egypt. The special status reflected in marrying an Ethiopian and most 

likely, an Ethiopian princess was conceptualized by the early readers. Cohen has 

observed the general prohibition of intermarriage came after the Hasmonean period.150 

This is supported by the writings of Philo and Josephus in which cases of intermarriage 

had increased and were viewed as problematic.151

The incomparability of Moses is noted in all textual traditions of Numbers 12. For 

the  as well as the Hebrew traditions, vv. 3, 7-8 are central. Although it is normative to 

translate db[ as either doulos or pais in ,152 vv. 7-8 has chosen the noun qera,pwn, 

meaning "personal attendant." The same translation is used for Moses' relationship with 

God in Exod 14.31 and Num 11.11. It is used often in the book of Exodus to translate 

several other Hebrew words. Instead of a "slave status in the absolute," the term implies 

a "subservient status vis-à-vis someone or something else."153 Van der Meer argues that 

the term "conveys the notion of the intimate relation between the Lord and the 

lawgiver."154 This would suggest that Moses' special status has to do with his unique 

relationship with God. It is interesting to note that the New Testament uses this noun 

only once, in Heb 3.5, where the present text is echoed. 

The difficult reading of v. 3 has been solved in a straightforward fashion by 

translating wn[ as prau>j, which means "gentle, mild, meek." This is a unique rendering 

in the Pentateuch and is problematic when one notes Moses is far from gentle or mild in 

character within the book of Numbers. Hauch and Schulz have suggested that the idea 

many be based on an ideal of piety or the ideal ruler within the Hellenistic world based 

solely on Sir 45.4.155 The ideal leaders in the Hellenistic world mostly likely was a 

heroic figure who would take the form of "a philosopher-king, a high priest, a prophet." 

Furthermore the leader should have the following qualities, "good birth and handsome 

stature, and the four cardinal virtues of character – wisdom, courage, temperance and 

justice – and the spiritual quality of piety."156 These two verses function to establish 
150 Shaye J. D. Cohen, The Beginnings of Jewishness (Berkeley: University of California Press, 1999), 

244-62.
151 Cohen, The Beginnings, 245.
152 Benjamin G. Wright, "'Ebed doulos: terms and social status in the meeting of Hebrew biblical and 

Hellenistic Roman culture," Semeia 83-84 (1998), 84-5, 89.
153 Wright, "'Ebed doulos," 92. Note, however, that Wright concludes that "for the translators of the 

Pentateuch, the several words for slave used here doulos, pais, oiketēs, and perhaps therapōn are roughly 
synonymous." (p. 93)

154 Michaël N. van der Meer, Formation and Reformulation: The Redaction of the Book of Joshua in  
the Light of the Oldest Textual Witnesses, VTSup 102 (Leiden and Boston: Brill, 2004), 192.

155 Friedrich Hauch and Seigfried Schulz, "prau<j, prau<thj," TDNT ed. G. Kittel, G. W. Bromiley and 
G. Friedrich, vol. 6 (Grand Rapids: Eerdmans, 1976), 647.

156 Louis H. Feldman, Jew and Gentile in the Ancient World: Attitudes and Interactions from 
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Moses' credibility, an important rhetorical component of the inventio. At the same time, 

they present a cluster of words that are part of the translator's elocutio. However, the 

credibility established is not used within the chapter. Moses' special status will be 

important in chapters 13-14.

Honigman has noted that in Ptolemaic Egypt there was a "developing habit of Torah 

reading in the synagogues." This may have been one factor in an "awakening of Jewish 

self-awareness, previously diluted in the relatively open melting pot of the community 

of Hellenes of the third century BCE."157 The reading of the  of Numbers 12, may 

have contributed to this process, since it deals so relevantly with the contemporary 

issues of the diasporic communities such as mixed marriage and the authority of Mosaic 

literature.

5.3 Intertextual Analysis of the Pluriform text of Num 12

5.3.1 Intertextual Analysis of the Masoretic Tradition

 as a whole reflects on the tradition of Numbers 12 in several pericopes. Miriam at 

times represents a positive expression of worship (Exod 15.20-21; Jer 31.4) or a 

powerful leader who guides Israel in the past (Mic 6.4). A text of special note is Deut 

24.8-9, which mentions both t[rc and Miriam. Burns sees two different layers to the 

verses based on the use of the singular and plural forms. The singular form she 

identifies as the Urdeuteronomium, while the plural forms are additions by the 

Deuteronomic historian.158 The message of the Urdeuteronomium involves instructions 

on how to deal with t[rc when it occurs. Therefore, the pericope is referring back to 

Num 12.10-15, with no indication of how Miriam was afflicted with the disease. With 

the additions of the Deuteronomic historian, the text now becomes a warning and 

includes a reflection on how Miriam contracted the disease. Burns' interpretation is used 

to support her contention that Num 12 deals with a struggle between Aaronic priests 

(Aaron and Miriam) and Levitical priests (Moses). Since the later editing of vv. 8-9 has 

placed the onus on the Levitical priests (~ywlh ~ynhkh), Burns believes the editors 

were interpreting Num 12 as such. However, I have argued that the priestly element is 

not the central issue in the chapter. Furthermore, although the Numeruswechsel may be 

explained as an indicator of redactional layering, it may also  reflect "stylistic variations 

Alexander to Justinian (Princeton: Princeton University Press, 1993), 243. Feldman's analysis is based on 
Plato, Xenophon, Thucydides, Tacitus and Josephus. In terms of Josephus, there is an identification of 
"moderation with modesty" in his understanding of humility in Num 12.3. (p. 275)

157 Honigman, "The Birth of a Diaspora," 125.
158 Burns, Has the Lord Indeed Spoken, 103.
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introduced by the same author."159 

Rapp, on the other hand, argues that Deut 24.8-9 is not dealing with the two main 

themes (mixed marriage or prophetic authority) of Num 12, nor the t[rc issue itself. 

Rather, Miriam serves as a negative example in which Mosaic authority was rejected.160 

Rapp comes to this understanding based on the intricate design of v. 8. Here "observe" 

and "to do" function as an inclusio to hry and hwc. This structure supports an 

interpretation that one should strictly observe Mosaic laws or else, like Miriam, one will 

become unclean and need to be sent outside the encampment or community. Rapp also 

connects Deut 23.2-9 and 25.17 through the use of the imagery of journeying in the 

wilderness imagery. These two passages speak about threats from foreigners. Rapp 

connects them to 24.8-9 and argues that Miriam's resistance to a strict observance of 

Mosaic law endangered the community and therefore posed a threat, like foreigners. 

Rapp's approach suggests that Num 12 or the tradition behind it was known by the 

author of Deut 24.8-9 but not slavishly followed. As Fishbane understands intertextual 

relations, it is not a simple matter of copy and paste. He notes that "our received 

traditions are complex blends of traditum and traditio in dynamic interaction, dynamic 

interpretation, and dynamic interdependence."161 Deuteronomy has used a reference to 

Num 12 to service its own message.

Numbers 12 has been identified as a pericope in which the designation d[wm lha 

does not refer to the sacral tent found in the centre of the encampment. d[wm lha

occurs in 140 different verses,162 primarily in Exodus through Numbers, and yet a 

handful of these texts seems to identify a unique tent. The three major texts that should 

be considered as the core of this group are Exod 33.7-11; Num 11.14-17, 24-30; and 

Num 12.163 Blum, however, includes such texts as Deut 31.14-15, Exod 34 and even 

Deut 34.10-12,164 expanding the cluster of linguistic and thematic points of contact 

within the tradition. However, these additional texts show signs of later development 

and expansion on the old tent of meeting texts, so they should not be included when 

159 Moshe Weinfeld, Deuteronomy 1-11: A New Translation with Introduction and Commentary, The 
Anchor Bible, Volume 5 (New York: Doubleday, 1991), 15-6.

160 Rapp, Mirjam, 198.
161 Michael Fishbane, Biblical Interpretation in Ancient Israel, (Oxford: Clarendon Press, 1985), 543.
162 It occurs  twice in Exod 33.7; Lev 4.7, 18; Num 3.25; 4.25; and Deut 31.14.
163 Tryggve N. D. Mettinger, The Dethronement of Sabaoth: Studies in the Shem and Kabod 

Theologies, CBOTS 18 (Lund: GWK Gleerup, 1982), 81, aruges that Deut 31.14-15; Josh 18.1; 19.51; 1 
Sam 2.22; 2 Sam 6.17; 1 Kgs 8.4 should not be included. See also Rainer Schmitt, Zelt und Lade als  
Thema alttestamentlicher Wissenschaft (Gütersloh: Gerd Mohn, 1972), 180.

164 Erhard Blum, Studien zur Komposition des Pentateuch, BZAW 189 (Berlin: Walter de Gruyter, 
1982), 76.
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investigating the initial stages of the tradition.165

Scholarship has tended to identify these texts as the "old tent of meeting" tradition. In 

terms of its source and history of tradition, the dominant theory is that the old tent of 

meeting texts were from the J, E, or the JE source. It was later taken into the Priestly 

materials.166 Knohl makes the argument that the Priestly writers abutted their own 

understanding of the sacred tent and this one, while the Holiness School began to merge 

the themes of the two.167 Building on Knohl, Cooper and Goldstein proposed a four-

stage tradition-historical development within the d[wm lha narratives. Initially, the 

clan chieftain's tent was where people sought a theophany. Then, Moses and the old tent 

of meeting texts replaced the chieftains and became the sole petitioner. The priestly 

material places the d[wm lha at the centre of the encampment and Aaron and the 

priesthood as dominant. It is the Holiness School that amalgamates and merges the 

motifs.168 Such categorizing of the different texts is helpful in explaining the larger 

context of the use of the d[wm lha.

The main linguistic and thematic indicators that separate the old tent of meeting from 

other tent traditions have been conveniently summarized by Mettinger: 
It is located outside of the camp. Its function is non-cultic. Neither sacrifice nor priest are 
named, nor is the Ark; rather, this Tent functions in connection with oracular consultations. A 
theophany takes place at the entrance to the Tent of Meeting; here the divinity descends 
(ya4rad), and the murky cloud ()a4na4n) is the vehicle of communication. The theophany is 
concluded when the cloud "removed [su=r] from over the Tent." God is not constantly present in 
the Tent; rather, the idea represented is a sort of rendezvous-theology.169

There are other elements that may be noteworthy, such as: prophets/prophesying; an 

egalitarian right to approach the tent; and the tent constituting a consistent place of 

petitioning. Based on these characteristics, there is sufficient evidence to claim the three 

pericopes are intertextually connected. However, they do not follow a traditum to 

traditio pattern. It is with the use of the term d[wm lha by the Priestly and Holiness 

schools and the associative idea of the presence of Yahweh that an intertextual relation 

is exploited. 

In terms of Numbers 12, but also for chapter 11, this connective theme may be 

165 Schmitt, Zelt und Lade, 180-96.
166 Myung Soo Suh, The Tabernacle in the Narrative History of Israel from the Exodus to the  

Conquest, Studies in Biblical Literature 50 (New York: Peter Lang Publishing, 2003), 11-13; Mettinger, 
The Dethronement, 81-87.

167Israel Knohl, The Sanctuary of Silence: The Priestly Torah and the Holiness School (Minneapolis: 
Fortress Press, 19950, 131.

168 Alan Cooper and Bernard Goldstein, "At the Entrance to the Tent: More Cultic Resonances in 
Biblical Narrative," JBL 116, no. 2 (1997), 212.

169 Mettinger, The Dethronement of Sabaoth, 81-2. See, further, Menahem Haran, "The Nature of the 
"'Ohel Mo'edh" in Pentateuchal Sources," JSS 5 (1960), 52-56. 
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helpful in understanding the texts. Knohl, for example, views the old tent of meeting as 

"quite simply a site of prophetic revelation."170 This revelatory or oracular aspect is 

significant for Num 11-12. In an exploratory essay, Rivkin argued that the Pentateuch 

could be better understood in light of three different ideologies of authority: prophetic 

absolutism, a priestly absolutism, and a power sharing system.171 They may be typified 

in the following way: the old tent of meeting and the prophetic absolutism; Aaron and 

priestly absolutism; and the Deuteronomistic Levites, who share in Israelite worship and 

the democratization of the prophetic. The Deut 24.8-9 text would be an example of the 

Deuteronomistic power sharing system, while the old tent of meeting passages 

highlights a prophetic absolutism, emphasizing Moses' unique position as the ultimate 

embodiment of the oracular. The combination of a broad-based propheticism which is 

ultimately under the singular leadership of Moses is then the larger context that assists 

in reading Num 12.

Knohl reflects further on the fact that this tradition locates both the tent and the place 

for lepers outside the encampment in Num 12. In Exod 33.7 the location not only is 

outside of the camp, but hnxmh !m qxrh ("far off from the encampment"). This 

concept of location speaks of a different understanding of sacred space compared to that 

of the priestly tradition.172 The ideology here is one of a pilgrimage to a sacred site, 

where "customary social barriers are broken down and differences in class are 

nullified."173 Sommer notes that in the larger biblical context one needs to compare not 

only the old tent of meeting and the priestly tent, but also the temple ideology depicted 

in Zion-Sabbaoth theology. The old tent of meeting is at one pole while the temple is at 

the other, with the priestly tent in the middle. For Knohl it is significant that this tent 

tradition is allowed to co-exist in the Torah with the other perspective on sacred 

space.174 This inner-pluriformity is an important observation that may provide a 

understanding of the pluriform witness tradition. 

170 Israel Knohl, "Two Aspects of the 'Tent of Meeting'," in Tehillah le-Moshe: Biblical and Judaic  
Studies in Honor of Moshe Greenberg, ed. Mordechai Cogan, Barry Eichler and Jeffrey H. Tigay (Winona 
Lake: Eisenbrauns, 1997), 74. See, also, Haran, "The Nature," 56-8; Rapp, Mirjam, 162-63, uses the term 
Offenbarung. Here Rapp has critiqued my former understanding of the tent of meeting tradition as having 
focused solely on a political interpretation. I have responded to her in David C. Hymes, "Heroic 
Leadership in the Wilderness, Part 2," AJPS 10, no 1 (2007), 6, by agree with her contention and 
indicating that "the issue should not be taken as an either/or, the revelatory is a function in both Mosaic 
leadership and in the contentions of Miriam and Aaron."

171 Ellis Rivkin, "The Story of Korah's Rebellion: Key to the Formation of the Pentateuch," in Society  
of Biblical Literature 1988 Seminar Papers, ed. David Lull (Atlanta: Scholars Press, 1988), 574-81.

172 Philip Jenson, Graded Holiness: A Key to the Priestly Conception of the World, JSOTSup 106 
(Shefield Academic Press, 1992), 89-114. 

173 Knohl, "Two Aspects," 75. Also Benjamin Sommer, "Conflicting Constructions of Divine Presence 
in the Priestly Tabernacle," BI 9, no. 1 (2001), 45-6.

174 Knohl, "Two Aspects," 79.
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5.3.2 Intertextual Analysis of the Samaritan Pentateuchal Tradition

Once again, it is not possible to differentiate  from  in any significant way. Its 

Targumic texts parallel , differing from the Masoretic Targumic traditions, which tend 

to be apologetic in dealing with Moses' marriage to the Cushite. 

5.3.3 Intertextual Analysis of the Septuagint Tradition

The  of Numbers 12 follows the pattern of relying primarily on the Greek 

translation of Exodus as an intertextual source for interpretation and translation. As 

mentioned earlier, the use of qera,pwn to render db[ is a case in point. A more 

interesting linkage may be noted in v. 8. The Hebrew versions use an imperfect form in 

the statement: jyby hwhy tnmtw. So the idea is that Moses "sees" or "will see" the form 

of Yahweh. However,  has rendered the verb as an aorist (ei=den) and has changed the 

object to th.n do,xan kuri,ou. There are two possible narrative events the translator/s may 

be referencing. Dorival has opted for Exod 24.17, where Moses has been called by 

Yahweh to ascend the mountain once again, while the sons of Israel see Yahweh's glory 

as though it were a burning fire (ws̀ei. pu/r fle,gon).175 This parallel, however, is 

paradoxical, since it is the sons of Israel and not Moses who are specifically said to have 

viewed the glory of the Lord. It is true that Moses was closer to the glory, by being on 

the mountain, but this would not do away with the incongruity. I would instead agree 

with Wevers, who has pointed toward Exod 33.18-23176 where Moses requests of the 

Lord to be shown th.n seautou/ do,xan. Since the biblical traditions do not indicate 

another viewing of the Lord's glory by Moses,  has aligned its translation accordingly. 

It is noteworthy that an allusion to Exod 24 may link with the idea of Moses' connection 

to the Decalogue, while Exod 33 would bring to mind Moses' intercession on behalf of 

the people of Israel. Both of these roles were singular in nature, separating Moses from 

other leaders and, therefore, appropriate to Num 12.

 also refers back to Lev 14.7 and other portions of Lev 13 in ending the pericope 

with a focus on the necessity for Miriam to be cleansed.177 However, this usage of the 

motif of leprosy may have a larger traditional foundation, with both Exod 4.6-8 and 

extra-biblical sources at play.

The early non-Jewish, extra-biblical materials do not show explicit evidence of 

175 Dorival, Les Nombres, 67.
176 Wevers, Numbers, 187.
177 Dorival, Les Nombres, 67.
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knowing the biblical text,178 but they contain many stories that should be considered 

intertextually significant to the early diasporic readership of . They may have been 

parallel legends or even source material for the biblical traditions as they were 

developing.179 One non-Jewish author Manetho (3rd century B.C.E.)  and one Jewish, 

Artapanus180 (3rd to 2nd century B.C.E.) make reference to Moses  that is applicable to the 

 of Num 12. The crucial material from these and other early non-biblical sources has 

to be gleaned from secondary sources, so a high level of uncertainty clouds any analysis 

here. However, it is possible to see two themes that may be applicable to the  of Num 

12 and especially to a diasporic readership. The first is Moses and leprosy; the second is 

Moses and his foreign wives.181 

A paraphrased, quoted and contested by Josephus,182 Manetho describes the desire of 

an Egyptian king, Amenophis, to see the gods. Following the advice of a wise seer, 

Amenophis cleanses the land by isolating a group of lepers and other polluted people, 

about 80,000 in all. These, however, join forces with people from Jerusalem, who 

provide 200,000 warriors so they are jointly able to take over Egypt, burning and 

pillaging the cities and temples, while forcing the exile of the king to Ethiopia for 13 

years. The lepers are led by a former priest of Heliopolis who was called Osarsiph. He 

subsequently changes his name to Moyses and makes a religious covenant with the 

people that is tailor-made to insult Egyptian religious sensibilities. Much of this story is 

hotly contested by Josephus, indicating it was sufficiently well known for him to have 

to combat.183 Josephus uses Manetho's account to establish the "great antiquity of the 

178 John G. Gager, Moses in Greco-Roman Paganism (Nashville: Abingdon Press, 1972), 76-7; Erich 
S. Gruen, Heritage and Hellenism: The Reinvention of Jewish Tradition (Berkeley: University of 
California Press, 1998), 62.

179 Philip R. Davies, "Judeans in Egypt: Hebrew and Greek Stories," in Did Moses Speak Attic?  
Jewish Historiography and Scripture in the Hellenistic Period, ed. L. L. Grabbe, JSOTSup 317 
(Sheffield: Sheffield Academic Press, 2001), 121-22;  Römer, "The Construction of the Figure of Moses," 
107.

180 Fraser, Ptolemaic Alexandria, 704; Carl R. Holladay, "Artapanus," in Anchor Bible Dictionary, 
Volume 1, ed. David Noel Freedman (New York: Doubleday, 1992), 461. However, Louis H. Feldman, 
"The Reshaping of Biblical Narrative in the Hellenistic Period," in Judaism and Hellenism Reconsidered, 
JSJSup 107 (Leiden and Boston: Brill, 2006), 125-26, does not believe that Artapanus was a Jew.

181 Römer, "Moses Outside the Torah," 3-11, identifies five themes within the Moses narratives that 
would be applicable to a Jew in the Diaspora: 1) death outside the land; 2) Moses as a magician; 3) Moses 
the leprous; 4) Moses and the foreign women; 5) Moses, the warrior. We may further include Moses, the 
lawgiver. See Arie van der Kooij, "Moses and the Septuagint of the Pentateuch," in Moses in Biblical and 
Extra-Biblical Traditions, ed. Axel Graupner and Michael Wolter (Berlin: Walter de Gruyter, 2007), 89-98 
and Gager, Moses in Greco-Roman Paganism, 25-79.

182 Josephus, Ag. Ap., 1.227-287. See also J. G. Barclay, Against Apion. Translation and Commentary, 
Flavius Josephus Translation and Commentary, Volume 10 (Leiden and Boston: E. J. Brill, 2007), 131-52 
and Menahem Stern, Greek and Latin Authors on Jews and Judaism, Volume 1 (Jerusalem: The Israel 
Academy of Sciences and Humanities, 1974), 78-86.

183 Davies, "Judaeans in Egypt," 116-17, believes it to be much older than the third century B.C.E.
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Jews and their non-Egyptian origin,"184 but its earlier usage may have been more 

complex, with both anti-Semitic and pro-Semitic accretions. Gruen, for example, views 

the theme of conquest and pillaging as partially supported by Exod 3.22 and 12.36, 

being from a pro-Semitic perspective. The leprosy theme, on the other hand, is an anti-

Semitic one.185 Römer, focusing on the leprosy theme, has argued that Exod 4.6-7 may 

function as a "counter history" to the leprosy story of Moses, found in this and similar 

legends.186 From the perspective of the leprosy tradition, the reading of Num 12 in  

may be a further response. When confronted with leprosy, even when it afflicts Miriam, 

the Israelites respond by following a procedure that demands cleansing. The mention of 

waiting until Miriam is cleansed would function as an apologetic and rejection of the 

legend. Furthermore, it is interesting to note that the trigger to the leprosy story in 

Manetho was the desire of Amenophis to see the gods. In the  of Num 12, it is Moses 

who sees the glory of the Lord.

The story of Moses and his foreign wives is found both in canonical and non-

canonical literature. Moses' marriage to Zipporah, the Midianite, and now here in Num 

12 to an Ethiopian, has both troubled and intrigued readers throughout the ages. In 

Josephus, Moses' marriage to an Ethiopian princess is placed chronologically before his 

time with Raguel and his marriage to Zipporah and therefore differs from the 

chronologies of both the Hebrew biblical traditions and the . For Josephus, the 

romantic storyline of the marriage to an Ethiopian princess, Tharbis, follows a plotline 

familiar to the Greek and Roman world, except for the fact that Moses is faithful to his 

promise of marriage, whereas it was common for the traitress to be betrayed in return.187 

As is evident, the romance has its setting in the context of war, with a plan to harm 

Moses as a trigger to the circumstances. Instead of being harmed, his prowess as an 

Egyptian warrior and military strategist saves the day. In all this he is made a heroic 

warrior. The battle with the Ethiopians is told also by Artapanus,188 the earliest account 

of which may date to the second century B.C.E.,189 but the romantic encounter with 

184 Gager, Moses in Greco-Roman, 114.
185 Gruen, Heritage and Hellenism, 62-6. See Feldman, "The Reshaping," 103-127, who questions 

some of Gruen's analysis.
186 Römer, "Moses Outside the Torah," 8.
187 Louis H. Feldman, Josephus's Interpretation of the Bible (Berkeley: University of California Press, 

1998), 405; Tessa Rajak, "Moses in Ethiopia: Legend and Literature," in The Jewish Dialogue with 
Greece & Rome: Studies in Cultural & Social Interaction, AGJU 48 (Leiden: Brill, 2001), 264-65.

188 Donna Runnalls, "Moses' Ethiopian Campaign," JSJ 14, no. 2 (1983), 136, argues that the purpose 
of Artapanus' writing was to "create a picture of Moses which made him the originator of Egyptian 
civilization" and therefore to "show the importance of the Jews and Jewish culture" in the Hellenistic 
world.

189 Avigdor Shinan, "Moses and the Ethiopian Woman: Sources of a Story in the Chronicles of Moses," 
ScrHier 27 (1978), 67.

177



Tharbis is not attested. Rajak suggests that the motif of a "victorious Moses" originated 

in Egypt and most probably Alexandria, because of the story's deep connection with 

Ethiopia and Egypt.190 Shinan makes note of multiple signs of Egyptian or Hellenistic-

Egyptian religious imagery in the Artapanus version, which is "apologetically and 

polemically" attributed to Moses as a sign that the "one true religion is the religion of 

Israel."191 This storyline was then combined with the romance by the time Josephus got 

his hands on the material.192 

The story is retold by Ezekiel the Tragedian with an all too common twist, making 

Moses' Ethiopian wife one and the same as Zipporah. This seems to be an attempt at 

harmonization, an interpretative approach that continued even in some of the Targumim. 

The Targum Onqelos for example has translated the Hebrew tyvk as rypv "beautiful" , 

thereby identifying this wife implicitly as Zipporah. The issue that Miriam and Aaron 

throw at Moses is that he kept her "at a distance" (qyxr), which is alluding to "sexual 

abstention."193 In this way, the two major themes of the chapter are united, since Moses' 

abstinence is made to connect with the reception of divine revelation.

Other Targumim also bear witness to a diverse treatment of Num 12 and the tradition 

concerning Moses' Cushite wife. Targum Neofiti 1 has continued the Zipporah/Cushite 

depiction adding a paraphrastic expansion about her beauty: 
and behold, the Cushite woman was Zipporah, the wife of Moses; except that as the Cushite  
woman is different in her body from every other creature, so was Zipporah, the wife of Moses,  
handsome in form and beautiful in appearance and different in good works from all the women  
of that generation.194

It is important to note that one of the marginal readings of Neofiti I has [h]ta al wlhw 

"she was not a Cushite" rather than hta wlhw "And the Cushite woman was Zipporah." 

Also, an interlinear variant reads al instead of the wlhw.195 Targum Pseudo-Jonathan, on 

the other hand, seems to be aware of an Ethiopian battle with a marriage story, which is 

reshaped in its paraphrastic expansion:
the Cushite woman whom the Cushites had married to Moses during his flight from Pharaoh,  
but he had separated from her because as a wife they had married him to the queen of Cush 

190 Rajak, "Moses in Ethiopia," 261. Runnalls, "Moses' Ethiopian Campaign," 149-50, 155, takes the 
origins back to the Persian period.

191 Shinan, "Moses and the Ethiopian Woman," 68.
192 Rajak, "Moses in Ethiopia," 265. See Feldman, Josephus's Interpretation, 402-4, for a survey of 

theories concerning Josephus' sources for the legend.
193 Bernard Grossfeld, The Targum Onqelos to Leviticus and The Targum Onqelos to Numbers, ArBib 

8 (Wilmington: Michael Glazier, 1988), 103.
194 Ernest G. Clarke, The Targum Neofiti 1: Numbers and Targum Pseudo-Jonathan: Numbers, ArBib 

4 (Collegeville: The Liturgical Press, 1987), 76.
195 Alejandro Diez Macho, Ms. Neophyti 1: Números (Madrid: Consejo Superior de Investigaciones 

Científicas, 1974), 113. Rajak, "Moses in Ethiopia," 269, seems to have misunderstood what was being 
negated.
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and he had kept at a distance from her.196

However, the details of Pseudo-Jonathan's expansion reflects an alternative storyline to 

that depicted in Josephus and the other Targumim.197 Moses' forced marriage to the 

queen of Cush is a far cry from the romantic tale of the Ethiopian princess. The 

Chronicles of Moses later reflect a similar treatment of the legend that has evolved even 

further than that of Pseudo-Jonathan's.

The quick history of the legend of Moses as warrior and romantic hero within an 

Ethiopian context spans across temporal, linguistic, cultural and religious barriers. At 

least two questions are important to ask. First, what is the relationship of this legend to 

the story of Num 12.1 in general? Thackeray, in a footnote to his translation of 

Josephus' Jewish Antiquities, states that the legend was "an invention of the Jewish 

colony at Alexandria" and that it "grew out of the obscure allusion in Numb. xii.1."198 

The breadth of the legend as it is now known precludes such a perspective. Shinan 

argues that 
it is hard to imagine that a single problematic word (kushit, "Ethiopian") could have 
engendered so involved and complex a legend. Because the story seems aimed at the non-
Jewish reader and because the exegetical element is so scanty, I believe that the legend of 
Moses' marriage to the Ethiopian woman had an existence independent of any effort to come to 
terms with the verse.199

, I would argue, however, presupposes the reader's knowledge of the legend in some 

form. It functions as an intertextual lens which directed the focus of the readers.

The second question is how and in what way did this ubiquitous legend influence the 

translation and reading of ? Rajak notes that the legends may have had an apologetic 

appeal to the earlier readership; however, the development of the tradition is so complex 

that it is not a straightforward application.200 A hint of the legend may have been enough 

to cause the readers to view Moses as a military hero, with a romantic storyline of the 

love of an Ethiopian princess. Römer is more realistic in claiming that the story was 

used to legitimize intermarriage.201 The choice may not be one of an either/or, but a 

both/and. 

196 Clarke, Targum Pseudo-Jonathan: Numbers, 222.
197 Shinan, "Moses and the Ethiopian Woman," 76-7.
198 Josephus, Jewish Antiquities Book I-IV, trans. H., St. J. Thackeray, LCL 242 (Cambridge: Harvard 

University Press, 1930), 269.
199 Shinan, "Moses and the Ethiopian Woman," 72. See also Runnalls, "Moses' Ethiopian Campaign," 

155.
200 Rajak, "Moses in Ethiopia," 270-71.
201 Römer, "Moses Outside the Torah," 9.
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5.4 Conclusion

The first notable observation concerning a pluriform analysis of Numbers 12 is that 

 has not provided a unique reading, as it did in the cases of Num 11 or 13-14 when 

compared to . This would mean that the textual tradition as depicted in  was totally 

compatible on all levels for this chapter. The reason for this may be that the heart of the 

chapter within a pluriform reading seems to be united, with Moses' incomparability and 

uniqueness as primary.

 and  seem to apply this message within their own contexts.  applies the 

uniqueness of Moses to a life lived in diasporic communities. Issues such as 

intermarriage and concerns about impurity must have been on the translator's mind. A 

reading of  is best undertaken with an awareness that the Torah was read regularly and 

in seriatim. The words and messages of Exodus and Leviticus bleed into Numbers. 

Above all, the legends about Moses that would enhance further his incomparableness 

must have been read into the story. Moses is not just the prophet but also the romantic-

warrior of Hellenistic fame. 

The  of Numbers 12 establishes as its core understanding that Moses had a unique 

status as the prophet who receives an incomparable quality and quantity of Yahweh's 

revelation. Based on the authoritative standing of the Mosaic tradition that has been 

affirmed in the text, the early readers of the  of Numbers 12 would deal with issues 

that may have plagued their community. Based on a Persian era dating for a completed 

text, the pericope isolates and brings to light the issue of exogamy. The constantly 

repeated phrase b . . . rbd characterizes the text in such a way that the Mosaic Torah 

becomes revelatory from the wilderness setting for the Persian period.
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Chapter 6

The Pluriform Text of Numbers 13-14

6.1 Narratological Analysis of the Pluriform text of Num 13-14

6.1.1 Narratological Analysis of the Masoretic Tradition

A narratological reading of Num 10.11-12.16 has followed a general plot line of an 

initial exposition in chapter 10, with the introduction of a series of complications and 

small scale changes in chapters 11-12. Now, in Num 13-14, the plot line reaches a 

climactic complication that will produce a change that unravels initial presuppositions 

on a level not previously encountered. The plot line will then move to a conclusion or 

ending as the chapters come to a close.1 

 picks up the plot line from the itinerary notification in Num 12.16, locating the 

encampment now in !rap rbdmb. The appearance of !rap in 13.3 and 26 weaves the 

narratives together,2 yet  seems to want to make chapters 13-14 distinct. This is 

accomplished by the use of the petuh 9ah between 12.16 and 13.1. A new unit begins 

once again with a speech by Yahweh. The command to send out men who would carry 

out a reconnaissance in the land of Canaan (![nk #ra-ta wrtyw) becomes a Leitwort 

that spans the length of the complication and even the ending. The fact that the √rwt 

had occurred earlier in the exposition of the plot points toward the climatic nature of the 

present unit as a whole.3 However, as noted in most source-critical or redactional 

studies, the text of 14.11-25 stands out with the judgment of the hzh ~[h, Moses' 

intercession, and Yahweh's final verdict of forgiveness and judgement.  isolates it 

also, with petuh9ot as bookends. It is here the major change takes place for the 

immediate story in chapters 13-14 and in the larger unit of Num 10.11-14.45.

Widmer has posited that "the plot of Numbers 13-14 revolves . . . around the decision 

of whether Israel should "go up" to the promised land or not."4 This, he argues, is based 

1 See Yairah Amit, Reading Biblical Narratives: Literary Criticism and the Hebrew Bible 
(Minneapolis: Fortress Press, 2001), 46-7.

2 Rolf Knierim and George Coats, Numbers, FOTL, vol. IV (Grand Rapids and Cambridge: William 
B. Eerdmans Publishing, 2005), 184.

3 Num 10.33
4 Michael Widmer, Moses, God, and the Dynamics of Intercessory Prayer: A Study of Exodus 32-34  

and Numbers 13-14, FAT 8 (Tubingen: Mohr Siebeck, 2004), 255.
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primarily on the numerous occurrences of the √hl[ as a dominant Leitwort. There is 

little doubt that hl[ is a crucial term in the pericope5 and that it is a component of the 

plot. However, the text does not indicate that Israel was given a choice to go up or not. 

The reason for not going up was their perception that they and possibly Yahweh lacked 

the ability and/or strength to defeat the present occupants of the land (13.28-33; 14.9, 

11, 16). Instead, the strength of the occupants is one more complication in a series of 

complications that have been multiplying since chapter 11. Here, in a climactic fashion, 

however, the outcry is such that the people are characterized as rebelling (14.9

wdrmt-la hwhyb), despising God (14.11 hzh ~[h ynxany) and not believing (14.11

yb wnymay-al).

As  indicates by the petuh 9ot subunit, 14.11-25 is of ultimate import. It becomes the 

change element in the plot that influences the rest of the immediate chapter. Unlike , 

which divides 14.26-45 at vv. 35 and 40 with qissim,  makes it a complete unit. 

Therefore, the unique plot of  may be understood as Yahweh's forgiveness and 

judgement of the faithless Israelites.

However, it is important to note that two overlapping plots may have converged in 

these chapters. One is the larger unit of 10.11-14.45 and the other of chapters 13-14 

alone. Chapters 13-14 have their own exposition in 13.1-336 in which the complication 

is reached in 14.1-10, with the change unraveling and conclusion following while in the 

larger unit, all of 13.1-14.10 may play the role of the complication. From this 

perspective, the ending of 14.40-45 brings many of the loose strings together. The 

positive use of hwhy yp in 10.13 is now transgressed (~yrb[) in 14.41. The !wra

hwhy-tyrb, which was prominent in guiding the Israelites (10.33-36), now remains in 

the hnxm (14.44), along with Moses.

The characterizations of Joshua, Caleb, the spies, and the people support the general 

plot line. Numbers 13-14 is rife with terminology describing the people from different 

perspectives. The three major terms that are used are hd[, ~[ and larXy, although lhq 

also makes a cameo appearance in 14.5.7 It may well be that such clustering of terms are 

signs of multiple sources and that the words or phrases may be interchangeable. 

However, there does seem to be some level of differentiation of meaning in the final 

form.
5 13.17 (x2), 21, 22, 30 (x2), 31 (x2); 14.13, 40 (x2), 42, 44. It is not until the Caleb speech that hl[ is 

used with a conquest idea (13.30-31), while its occurrence in 14.40ff. are after the fact.
6 Knierim and Coats, Numbers, 184-5.
7 This term only occurs three times in the book of Numbers: 14.5, 16.3 and 20.4.

182



The term ~[, which overwhelmed chapter 11, plays a secondary role in 

characterizing the people of Israel. In fact, it first appears in reference to the inhabitants 

of Canaan in 13.18, 28, 31, 32, 14.9. Far from playing a subsidiary role with the 

narrative, these people who inhabit the land are characterized by the majority report of 

the spies as "strong" (z[, 13.28), "stronger than us" (wnmm awh qzx, 13.31) and as "men 

of great size" (twdm yvna, 13.32). Within the storyline, these terms were used to play 

on the fears of the listening audience. In Num 13.29, the Amalekites, Hittites, Jebusites, 

Amorites and Canaanites are listed along with their general locations as part of the 

majority report. As part of a military intelligence report, it is quite appropriate to present 

these groups of people as obstacles to the Israelites in the near future. Looking mostly at 

the Amorites and Hittites, van Seters has proposed that their function may have been 

"rhetorical and ideological," representing even a "super-human evil."8 This rhetorical 

colouring would then evince a persuasive agenda beyond fact-finding. The mention of 

the Amalekites and Canaanites again in 14.43 and 45 would suggest that at least these 

two groups were more concrete than just a threat of evil. The consistent appearance of 

the Anakites, on the other hand, tends to support van Seters' proposal.

They are referred to as Anakim (13.22, 33) or the descendants of Anak (qn[h ydly, 

13.28) in Num 13-14.9 Etymological studies have not been able to uncover much on the 

term itself other than a possible relationship to words like "necklace"10 or "neck,"11 

suggesting a connection to their supposed great stature. MacLaurin has proposed the 

word was not a name but "rather a Philistine title of rank which the Hebrew writer 

misunderstood,"12 but this is difficult to prove. The narrator locates the Anakim in the 

region of Hebron, listing Ahiman, Sheshai and Talmai as  qn[h ydyly (13.22). Their 

ideological usage may be seen in what appears to be a gloss in the  and  reading of 

13.33ab: ~ylpnh-!m qn[ ynb. Here, the Anakites are connected with the antediluvian 

Nephilim. Earlier than van Seters, Childs had suggested that the Nephilim passage in 

Gen 6.1-4 presented a "negative illustration picturing that which has been rejected and 

condemned."13 More important for Num 13-14 is that the Nephilim story makes a 

8 John van Seters, "The terms 'Amorite' an 'Hittite' in the Old Testament," VT 22, no. 1 (1972), 81.
9 Elsewhere: Deut 1, 28, 2, 10, 22, 21, 9.2; Josh 11.21, 22, 14.12, 15, 15.14, 21.11; Judg 1.20.
10 Martin Noth, A History of Pentateuchal Traditions, trans. Bernhard Anderson (Chico: Scholars 

Press, 1981), 105-6; Jacob Milgrom, Numbers: JPS Torah Commentary (Philadelphia: Jewish Publication 
Society, 1990), 103.

11 Eryl W. Davies, The New Century Bible Commentary: Numbers (London and Grand Rapids: 
Marshal Pickering and William B. Eerdmans Publishing, 1995), 136.

12 E. C. B. MacLaurin, "Anak/anax.," VT 15, no. 4 (1965), 474.
13 Brevard Childs, Myth and Reality in the Old Testament, SBT 27 (London: SCM Press, 1968), 59.
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connection to fierce warriors with the final clause of Gen 6.4: ~lw[m rXa ~yrbgh

~Xh yXna. The Anakim are now reckoned as the lineage of the notorious warrior-heroes 

of the past. This may have emotive associations, but it makes little sense when the flood 

should have destroyed this family line. Hendel attempts to solve this contradiction by 

arguing that "the function of the Nephilim in Israelite tradition . . . is to die."14 The 

Anakim are constantly "wiped-out" by a succession of Israelite leaders, establishing 

them as superior. Here, in Num 13-14, the straw man overpowers the Israelites.

In response to this characterization of the inhabitants of the land, Caleb silences 

(shyw) the listener of the majority report in 13.30. Here the term ~[ points to an 

undefined listening audience, although the report was being presented to Moses, Aaron 

and all the congregation of the Israelites (13.26). In a similar fashion, 14.1 has the 

~[ weeping (wkbyw) in parallel to hd[h-lk, who were lifting up their voices.15 14.39, 

the last occurrence of the word, is once again the subject of mourning (~[h wlbatyw

dam). A consistent thread can be noted in the depiction of the ~[ as emotive. 

It is in 14.11-19, the important subunit within the plot, that ~[ only appears as

hzh ~[h.16 The phrase is introduced by Yahweh in 14.11 and is picked up by Moses 

throughout his intercession and used consistently as a direct response. The phrase is 

dropped by Yahweh after the declaration: ytxls. In fact, the forgiveness that is offered 

here is to the ~[, while the hd[ will continue to be viewed negatively.

Yahweh's own characterization is that they yncany (14.11a, 23b). Sakenfeld notes that 

the Piel use of the verb #an refers "without exception to the despising or spurning of 

God or of something sacred to him. The contexts suggest that the action is regarded as 

tantamount to rejection of the whole covenant relationship, an action which Yahweh 

must treat in judgment."17 14.11 is structured in such a way that yncany is parallel to

yb wnymay-al by aligning two clauses, both beginning with the interrogative phrase, 

hna-d[. The use of the verbal √!ma is found in three crucial texts in the book of 

14 Ronald S. Hendel, "Of Demigods and the Deluge: toward an interpretation of Genesis 6:1-4.," JBL 
106, no. 1 (1987), 21.

15 It is arduous to separate ~[ and hd[ in Num 13-14 since they seem to overlap. 14.1 is further 
complicated by its compound structure. The use of the verbs afn and !tn in this formula is found only 
here, so the argument for a seam to multiple sources or a gloss is strong. See  Yitzhak Avishur, Studies in 
Biblical Narrative: Style, Structure, and the Ancient Near Eastern Literary Background (Tel Aviv and 
Jaffa: Archaeological Center Publication, 1999), 204.

16 Num 14.11, 13, 14, 15, 16, 19 (x2).
17 Katharine Sakenfeld, "The Problem of Divine Forgiveness in Numbers 14," CBQ 37, no. 3 (1975), 

321.
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Numbers (12.7, 14.11 and 22.12). It represented the peak of Moses' incomparability in 

chapter 12, while here and in chapter 22, it becomes the standard for judging one 

disqualified to enter into Canaan. Here, the lack of faith is connected specifically to the 

phrase: wbrqb ytyX[ rXa twtah lkb. The use of hzh ~[h by Yahweh, therefore, is 

quite negative and implies a potential termination of relationship.

It has been noted that the term ~[ within West Semitic languages as well as in the 

Hebrew Bible contains both a collective and individual sense.18 The individual sense 

focuses on kinship relationships.19 This can be seen when a personal pronoun is attached 

to ~[. The use of the demonstrative pronoun, on the other hand, would polemically 

negate the kinship component. Although Yahweh has cause to sever the relationship, 

Moses' intercession pointedly uses the same phrase and encourages reconciliation. 

The people as a collective, legal unit are referred to for the first time in 13.26. They 

are here designated as larXy-ynb td[-lk.20 The priestly term hd[ is new to the Num 

10.11-14.45 unit,21 but its appearance in chapter 13 and the high frequency in chapter 14 

indicates its importance for understanding the pericope as a whole. Milgrom 

summarizes his study on the term by noting that "the hd[ can only be conceived as an 

ad hoc emergency body called together by the tribal chieftains whenever a national 

trans-tribal issue arose."22 The general nature of its constituency may be teased out of 

the book of Numbers. In chapters 1 and 26 the census was limited to males, twenty 

years and older who were able to go to war.23 This census was to count

larXy-ynb td[-lk according to a decreasing layer of kinship units (Num 1.2).24 If the 

hd[ of the census is the same, it is only the males who were designated by the term. 

According to Milgrom, hd[ usually refers to "the entire nation, including women and 

children; this is its chief meaning, occurring over 100 times in the early narratives."25 

However, he understands Num 14.1-4, along with 31.26, 28 and 43, as designating only 

adult males. The specific mention of wnpjw wnyXn in 14.3 gives credence to this analysis. 

18 Edward Lipiński, "~[; (am," TDOT, Vol. 11 (Grand Rapids and Cambridge: William B. Eerdmans 
Publishing, 2000), 169-70.

19 E A. Speiser, "'People' and 'nation' of Israel," JBL 79, no. 2 (1960), 159; Avi Hurvitz, A Linguistic 
Study of the Relationship between the Priestly Source and the Book of Ezekiel: A New Approach to an Old  
Problem, CahRB 20 (Paris: J. Gabalda, 1982), 68-9.

20 In 13.26; 14.5, 7, hd[ is expanded by the addition of larXy-ynb. 
21 See 13.26 (x2); 14.1, 2, 5, 7, 10, 27, 35, 36.
22 Jacob Milgrom, "Priestly Terminology and the Political and Social Structure of Pre-Monarchic 

Israel," JQR 69 (1978), 75.
23 A problem here is that the Levites were excluded in this census (Num 1.46-47).
24 See Francis I. Andersen, "Israelite Kinship Terminology and Social Structure," BT 20 (1969), 29-39.
25 Milgrom, "Priestly Terminology," 70.
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They are a legal entity and thereby may make certain decisions, such as to choose or 

depose leaders,26 "wage war and make military decisions,"27 with some judicial powers. 

In Num 13-14 the hd[ attempted to overthrow Moses and Aaron, chose not to invade 

Canaan, and even made a judicial ruling by attempting to stone Joshua and Caleb. In 

spite of the legitimate nature of the hd[, its actions make appropriate the designation 

tazh h[rh hd[h in 14.27 and 35. This ultimately means the actions of Num 13-14 

should not be understood as politically seditious but rather, as a conscious, collective 

rejection of their relationship with Yahweh.

The designation larXy ynb is also attested; however, in Num 13-14 the term is used 

in a broad array of settings.28 It is used in 13.2, 3, 24 in relation to the spies, making 

them valid representatives. They are said to have murmured in 14.2 and 27. They are 

addressed by the majority of the spies in response to Caleb's plea (13.32), and it is to the 

larXy ynb that Moses makes his announcement concerning Yahweh's decision (14.39). 

Finally, it is to larXy ynb-lk that the hwhy dwbk appeared in 14.10. Overall, one may 

say that it refers to a collective or community perspective.

The designations such as ~[, hd[ or larXy ynb each play a unique role in the plot 

of the story, with their own specific characterizations. A point of solidarity is found in 

the fact that they are all found culpable. 

The men who were commissioned to do a reconnaissance of the land of Canaan were 

representatives of the community on a tribal level (wytba hjml, 13.2). Their status is 

indicated by the use of ayXn (13.2), ~yXna ~lk, and larXy-ynb yXar (13.3). The terms 

ayXn and Xar are generally interchangeable,29 with Xar having a more military 

function,30 while ayXn may have been an elected position with a representative role.31 

Levine has, in fact, translated ~yXna ~lk as "important personages,"32 to emphasize 

their elevated status. There can be little doubt that such characterization ensures that 

26 D. Levy and Jacob Milgrom, "hd'[e (e4da=," TDOT, vol. 10 (Grand Rapids and Cambridge: William B. 
Eerdmans Publishing, 2000),  470, 471.

27 Levy and Milgrom, "hd'[e (e4da=," 471.
28 The phrase larXy ynb occurs a little over 170 times in the book of Numbers.
29 Milgrom, "Priestly Terminology," 80.
30 J. R. Bartlett, "The use of the word var as a title in the Old Testament," VT 19, no. 1 (1969), 1.
31 E. A. Speiser, "Background and Function of the Biblical Na4s8|3)," CBQ 25, no. 1 (1963), 114. Christa 

Schäfer-Lichtenberger, Josua und Salomo: eine Studie zu Autorität und Legitimität des Nachfolgers im  
Alten Testament, VTSup 58 (Leiden and New York: E.J. Brill, 1995), 140, suggests that both ayXn and the 
Xar were representative position and has nothing to do with their appointment.

32 Baruch A. Levine, Numbers 1-20, A New Translation with Introduction and Commentary, AB 4 
(New York: Doubleday, 1993), 351.
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their verdict on the reconnaissance will be taken seriously.

The nature of the mission itself has been questioned, due to the aforementioned 

status and the meaning of √rwt that is used to describe their activities. Milgrom argues 

that the word means to "gather information but not necessarily of a military nature,"33 

while the √lgr is actually used for spying activities. Furthermore, in contrast to Deut 

1.24, where the people make the request, here, in Numbers, God makes the request, so 

military intelligence would not be necessary. This means that "Moses' intention could 

only have been to send a cross-section of the tribal leaders so that their (hopefully 

positive) report would dispute the people's self-doubts concerning their ability to 

conquer the land."34 

As attractive as this may be, there are several problems. First, Milgrom derives his 

definition of rwt, at least in part, from a supposed Akkadian cognate ta=ru, which he 

understands to mean "turn around." Rose has questioned the appropriateness of this 

cognate,35 and the extant examples of its use are varied and would not support 

Milgrom's narrow definition.36 Second, since the use of √lgr, meaning "to spy," is a 

derivative form appearing in the piel, it would not invalidate the use of rwt to convey 

the same sense. Third, it may be that the combination of these terms with either rpx or 

har (Num 13.18) gives it a contextual meaning of "to spy."37 Fourth, the title Xar may 

have military responsibilities, as mentioned earlier. Fifth, Moses' instructions to the 

spies would seem to have military significance along with a general survey of the 

quality of the land.38 Sixth, the spies actually did give military advice to the hd[ (Num 

13.28-29, 31, 32-33). And finally, the idea that since Yahweh commanded the 

reconnaissance it was not necessary is not supported by our understanding of Num 

10.11-36, which did not look negatively at the possible assistance of Hobab.

The spies are listed in 13.4-16. This list omits the tribe of Levi, the only type that is 

33 Milgrom, Numbers, 100. Horst Seebass, Numeri 10,11-22,1, BKAT 4 (Düsseldorf: Neukirchener 
Verlag, 2003), 101, agrees. See, however, W. Lee, Punishment and Forgiveness in Israel's Migratory  
Campaign (Grand Rapids: Wm. B. Eerdmans Publishing Company, 2003), 221.

34 Milgrom, Numbers, 100.
35 Martin Rose, Deuteronomist und Jahwist: Untersuchungen Zu Den Beruhrungspunkten Beider  

Literaturwerke, ATANT 67 (Zurich: Theologischer Verlag, 1981), 274
36 Erica Reiner, ed., "ta=ru," The Assyrian Dictionary, vol. 18 (Chicago: The Oriental Institute, 2006), 

250-79; also R. Liwak, "rwt twr," TDOT, vol. 15 (Grand Rapids and Cambridge: Wm. B. Eerdmans 
Publishing, 2006), 604, who notes that ta=ru (m) "never refers to geographical exploration."

37 On rpx see Dennis J. McCarthy, "Some holy war vocabulary in Joshua 2," CBQ 33, no. 2 (1971), 
228-230.

38 Timothy Ashley, The Book of Numbers, NICOT (Grand Rapids: Wm. B. Eerdmans Publishing, 
1993), 236; Katharine Sakenfeld, Journeying with God: A Commentary on the book of Numbers (Grand 
Rapids and Edinburgh: Wm. B. Eerdmans Publishing and The Handsel Press, 1995), 85.
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found in the book of Numbers and most likely indicating a military purpose of some 

sort.39 Within the book of Numbers, there are two schemata, one with Judah in the first 

position (Num 2, 7, 10, 34) and the other, which includes this list, that begins with 

Reuben (census of chapters 1 and 26 and the leadership list in 1.5b-15). The function of 

the list in 1.5b-15 and Num 13 is similar in that both can be considered a lists of 

participants in a significant event.40 These two lists differ not only in the names listed 

but also in the ordering of the tribes.

There is nothing to show from this list that Caleb and Joshua would be taking a 

different stance than the remaining ten. Nor is there any indication that these leaders 

would lean in one direction or another. The first sign of a possible problem is indicated 

indirectly by the narrator, who notes their travels were more extensive than Moses had 

instructed (compare 13.17 with 13.21-22). Beck argues this indicates "the possibility 

that the spies did not adhere closely to Moses' instructions."41 Their position is not clear, 

however, until the majority of the spies support the position that the inhabitants were 

stronger than the Israelites and that the Israelites were just not able to conquer the land 

(13.28-29, 31-33). Their status and influence as leaders is indicated by the 

overwhelming response to their #rah tbd (13.32, see also 14. 36 and 37).

As a character, Joshua is foregrounded by the mention of his name change,42 a 

redactionally secondary element (13.16b). The understanding that it is an apologetic 

correction by P has been accepted by biblical scholarship for quite some time.43 The 

narratological question that needs to be asked is not its origin, but what it does to the 

overall reading of the spy story and the characterization of Joshua in and outside of this 

narrative. It has been noted that name changes have  exegetical significance, quite often 

indicating religious conversion as, for example, in Genesis with Abram, Sarai and 

Jacob.44 In these stories the characters tend to be round or what Berlin calls "full-fledged 

characters."45 This cannot really be argued for Joshua in Num 13-14. He would be closer 

39 Milgrom, Numbers, 6.
40 Benjamin Scolnic, Theme and Context in Biblical Lists, SFSHJ 119 (Atlanta: Scholars Press, 1995), 

18, has introduced this category, but has not expanded on it.
41 J. A. Beck, "Geography and the Narrative Shape of Numbers 13," BSac 157 (2000), 274.
42 Otto Eissfeldt, "Renaming in the Old Testament," in Words and Meanings: Essays for D. W.  

Thomas, ed. Peter Ackroyd and Barnabas Lindars (Cambridge: Cambridge University Press, 1968), 77, 
speculates that the change here is "reminiscence of a particular practice, namely the replacement of 
neutral names by theophoric Yahweh names."

43 G. Buchanan Gray, Studies in Hebrew Proper Names (London: Adam and Charles Black, 1896), 
191.

44 G H R. Horsley, "Name change as an indication of religious conversion in antiquity," Numen 34, no. 
1 (1987), 7.

45 Adele Berlin, Poetics and Interpretation of Biblical Narrative (Winona Lake: Eisenbrauns, 1994), 
23.
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to a flat character, one that does not stand out as an individual. Joshua plays a subsidiary 

role to Caleb throughout the rest of the storyline, always appearing with him (14.6, 30, 

38). Therefore, his renaming needs to be explained. Chirichigno has argued that the 

change suggested "that Joshua was destined for something important, that he was 

different from all the other men in the list of spies or in Israel."46 To come to this 

conclusion, Chirichigno, following Wenham, understands earlier appearances of Joshua 

in the Pentateuch as anticipating this renaming.47 This would imply that 13.16b was 

significant for the immediate text as well as the larger Numbers narrative. However, this 

is difficult to substantiate. In the initial response to the majority report, it was Caleb, not 

Joshua, who made the minority assessment (13.30). This is how 14.30 remembers it, by 

placing Caleb's name before Joshua.48 The order in 14.6, 38 is, as expected, with Joshua, 

the successor to Moses, in the first position.

I would suggest that the insertion of Joshua's name by the narrator at this point serves 

as a proleptic hint as to what will happen in the story as it progresses. Remembering that 

"the narrator within the narrative should not be identified with the writer as a real 

person,"49 we can postulate that this narrator prepares the audience for a dramatic shift 

in the story. The narrator identifies Moses as the one who renamed Joshua because he is 

now recognized as the incomparable prophet (12.7) of Yahweh. Renaming is an 

appropriate act for Moses and even furthers his greatness because, as Ramsey notes, "if 

the act of naming signifies anything about the name-giver, it is the quality of 

discernment."50 The narrator has chosen to mention the name change, which then moves 

the plot forward, hinting at a future rift among the spies. The name may even hint at a 

solution if it is allowed to be read as etymologically significant. 

Is Joshua being narratologically prepared to be der Nachfolger Moses in Num 13-14? 

Yes, Schäfer-Lichtenberger is probably right in this hypothesis. The characterization of 

Joshua as Moses' servant is no longer heard within the biblical traditions. In the spy 

narrative Joshua, along with Caleb, is depicted as standing up to crowds and showing 

independence. Even the recognition of the name change by the narrator builds the 
46 Greg Chirichigno, "The Use of the Epithet in the Characterization of Joshua," TrinJ 8 (1987), 76.
47 Chirichigno, "The Use of the Epithet," 75; Gordon Wenham, Numbers: An Introduction and 

Commentary, Tyndale Old Testament Commentaries (Downers Grove: Inter-Varsity Press, 1981), 116-17.
48 See L. J de Regt, Participants in Old Testament Texts and the Translator: Reference Devices and  

their Rhetorical Impact (Netherlands: Van Gorcum, 1999), 82, who sees the ordering as rhetorically 
significant.

49 Shimon Bar-Efrat, Narrative Art in the Bible, JSOTSup 70 (Sheffield: Almond Press, 1989), 14.
50 George Ramsey, "Is name-giving an act of domination in Genesis 2:23 and elsewhere?," CBQ 50, 

no. 1 (1988), 35. The idea of having power over the one named is rejected by Ramsey.  Schäfer-
Lichtenberger, Josua und Salomo, 140-41, however, writes, "die Namengebung weist diskret auf Moses 
Verfügungsgewalt über Josua hin, kann aber auch als Ehrung und Auszeichnung Josuas verstanden 
werden."
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Joshua character into the future successor of Moses.51

The only alternative Nachfolger that Num 13-14 offers is Caleb. He was the 

prestigious representative from the tribe of Judah (hnpy-!b blk hdwhy hjml, 13.6, 

34.19).52 His name, however, poses a problem. Some have noted the name "Caleb" may 

have been derived from the √blk, which means "dog."53 However, it has been found in 

Amorite, Old Akkadian, Ugaritic and even Aramaic personal names, some of these with 

theophoric elements with the klb having a meaning of 'servant.'54 Therefore Caleb may 

be a truncated name that characterized him as a "faithful servant." Rose would like to go 

as far as to understand the name as connoting "'Wagemutigen' und 'Tollkühnen'."55 

The problem is that these definitions imply a positive understanding of "dogs," but in 

the Old Testament "dog" tends to be negative, so although it can be used to express 

humility, its dominant usage is as a term of opprobrium.56 Beltz, making note of the 

negative imagery concerning dogs in the Bible, has indicated that the Masoretic 

punctuation has attempted to safeguard the reading.57 That it had to make a clear 

distinction between bl,K, and bleK' means that it could have been read negatively by an 

audience that saw dogs negatively. This is understandable when the context of Num 13-

14 is considered. The notification of the name change of Joshua with possible 

etymological significance makes the name Caleb fraught with innuendo. Levenson, in 

fact, commenting on a later Calebite named Nabal, notes that his characterization 

"begins with his very name, which is, in fact, a form of character assassination."58 

The direct characterization of Caleb shows no sign of opprobrium. Caleb speaks 

alone in 13.30, taking authority and silencing the ~[. He confidently proclaims that

hl lkwn lwky. This phrase was preceded by another infinitive absolute and paired 

finite form with hl[n hl[. Together, this suggests a fierce intensity in his pro-battle 

stance.59 As Rose notes, "Kaleb-Tradition ist also von ihrem Anfang her militante 

Tradition."60 The second speech (14.7b-9) is not as secular in tone, and it is directed to 

51 Schäfer-Lichtenberger, Josua und Salomo, 141.
52 Num 32.12 understands Caleb as a Kenizzite. 
53 G. Johannes Botterweck, "bl,K, keleb," TDOT, vol. 7 (Grand Rapids: William B. Eerdmans 

Publishing, 1995), 146.
54 Botterweck, "bl,K, keleb," 152-53.
55 Rose, Deuteronomist und Jahwist, 264.
56 Botterweck, "bl,K, keleb," 154-55.
57  Walter Beltz, Die Kaleb-Traditionen im Alten Testament, BWANT 155 (Stuttgart: W. Kohlhammer, 

1974), 116, 133-34.
58 Jon Levenson, "I Samuel 25 as Literature and as History," CBQ 40, no. 1 (1978), 13.
59 Widmer, Moses, 262.
60 Rose, Deuteronomist und Jahwist, 265.
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the larvy-ynb td[-lk. The message is understood as a joint statement by Joshua and 

Caleb, so it is impossible to distinguish the two. Its language mixes explicitly religious 

terms with martial phraseology.

Even more telling for a characterization of Caleb are the descriptive phrases used by 

Yahweh in 14.24. First, he, like Moses in 12.7, is called ydb[, establishing his having a 

unique status with Yahweh. As Seebass observes, "Kaleb heißt hier ganz singulär Gottes 

Knecht."61 Second, Yahweh explains that Caleb has wm[ trxa xwr. The use of

trxa xwr is intended to contrast with the other Israelites of his generation who will not 

be allowed to enter the land. At the same time, the xwr used in Num 27.18 of Joshua at 

the time of his commissioning is instructive. In Num 27.18, Joshua is said to already 

have the wb xwr, before Moses is to lay his hand on him (wyl[ $dy-ta tkmsw).62 In 

both 14.24 and 27.18 the xwr is not said to have been received at any specific time. 

There is a level of similarity between these two occurrences that is not evident in other 

places in Numbers. For example, the use of xwr in Num 5.14, 30, which is more of "a 

feeling, frame of mind,"63 is not as enduring as 14.24 and 27.18 seem to indicate. Once 

again, we see a quality in Caleb that could be viewed as worthy of being the successor 

of Moses.

Thirdly, Num 14.24 has the phrase yrxa almy, which in its longer form, hwhy yrxa 

alm, Rose has understood to be a military term used consistently in connection with 

Caleb even beyond Num 13-14.64 Finally, in 14.24b, 30bb, 38 are promises that Caleb 

along with Joshua will both remain alive and be able to enter the land of Canaan. 

Because of these promises, the audience must regard Caleb and Joshua as out of the 

ordinary.

The search for der Nachfolger Moses cannot be said to be the centre of the plot of 

Num 13-14, but when one investigates the characterization of Joshua and Caleb, there is 

sufficient evidence to indicate that a thread has begun in the book of Numbers.  

Moses, the present leader, is far from being eclipsed. Some of his roles have been 

played by Joshua and Caleb, even to the point that it was when their lives were 
61 Seebass, Numeri, 120.
62 Note that Deut 34.9 has Joshua hmkx xwr alm in the succession ritual. See J. Roy Porter, "The 

Succession of Joshua," in Proclamation and Presence: Old Testament Essays in Honour of Gwynne  
Henton Davies, ed. John Durham and J. R. Porter (Macon: Mercer University Press, 1983), 128.

63 Levine, Numbers, 368; Ludwig Schmidt, Das vierte Buch Mose: Numeri 10,11-36,13 (Göttingen: 
Vandenhoeck & Ruprecht, 2004), 48, uses the term "Gesinnung."

64 Rose, Deuteronomist und Jahwist, 265-66. See also Moshe Weinfeld, Deuteronomy and the 
Deuteronomic School (Winona Lake: Eisenbrauns, 1992), 78, who notes that the phrase is "found only in 
connection with Caleb and . . . reflects the original formulation of the grant tradition of Caleb."
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threatened that the hwhy dwbk appeared at the Tent of Meeting (14.10; compare with 

14.2, 5). Nevertheless, Moses is still characterized as in a unique position of leadership 

with a singular relationship to Yahweh. It is Moses who sends the spies (√xlX, 13.2 

(2x), 3, 16, 17, 27, 36) under the instructions of Yahweh. When the hwhy dwbk appears, 

Yahweh proceeds to speak only to Moses (14.11-12, 20-25; with Aaron 26-27) and 

through Moses (14.28-35). Although he will not be heeded, Moses continues to warn 

the ~[ about their ill-advised plan to battle in Canaan. Since Moses does not go to 

battle, neither does the Ark of the Covenant. This data indicates that Moses continues 

his role as leader.

Problematic is the prostrating of Moses and Aaron before the larXy ynb td[ lhq 

lk in 14.5. As Widmer points out, Moses often prostrates before Yahweh and this act is 

followed by Yahweh's appearance.65 Here, Yahweh does not appear in the form of the 

hwhy bwdk until 14.10, and the object of the prostration is unprecedented. Many 

suggestions have been offered,66 but there is no consensus at this time. A narratological 

observation that may be helpful is that Num 13-14 has a high concentration of terms 

from √lpn (14.3, 5, 29, 32, 43 and the two occurrences of ~ylpn in 13.33). At least two 

hypotheses may be offered, based on the idea that √lpn functions as a Leitwort. 1) 

Following an internal logic whereby the complaints of Israel are turned back on them, 

the unfounded accusation that they would "fall by the sword" is played on by Moses and 

Aaron and then by Yahweh with an appropriate judgement.67 2) The interpretation by de 

Hoop that Israel bowing before Joseph in Gen 47.31 depicted a succession narrative 

where Joseph was established as the new head (Xar) of the tribe is suggestive.68 Could 

it be that the falling down of Moses and Aaron before larXy ynb td[ lhq lk was a 
65 Widmer, Moses, 266. He lists the parallel occurrences in Exod 34.8; Lev 9.24; Num 16.22, 17.10 

and 20.6.
66 Wenham, Numbers, 121, "to express their awe at the sacrilegious blasphemy of the people." Gray, 

Numbers, 153, "an act expressive of awe, or entreaty, or contrition before Yahweh." Davies, Numbers, 
141, "act of contrition." Ashley, Numbers, 247, "it is impossible to judge whether the purpose of the 
present action is to be seen as primarily intercessory or simply obeisant before Yahweh." Milgrom, 
Numbers, 108, "its purpose is to propitiate not God but the people." Levine, Numbers, 363, "invariably 
connotes submission. . . . In some instances, this act bespeaks grief." Coats and Knierim, Numbers, 187, 
"is an act that describes presentation of oneself before a superior, particularly, before God."  For Widmer, 
Moses, 268-70, Moses was expressing humble reliance on God. Schmidt, Numeri, 46, understands it as an 
act "aus Verzweiflung." Seebass, Numeri, 113, "wohl ein Ausdruck der Hilflosigkeit."

67 William Johnstone, "Recounting the Tetrateuch," in Covenant as Context: Essays in Honour of E.  
W. Nicholson, ed. A. D. H. Mayes and Robert B. Salters (Oxford: Oxford University Press, 2003), 220-21, 
notes that one of the things missing from the Num 13-14 account of the spy narrative in contrast with 
Deut 1.20-46 is "the ban on Moses's entering the land (Deut 1:37." Is it possible that 14.5 is a proleptic 
account to Num 20.12-13?

68 Raymond de Hoop, "'Then Israel bowed himself...' (Genesis 47.31)," JSOT 28, no. 4 (2004), 467-
480.
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symbolic acquiescence to the rumoured change of Xar and return to Egypt (14.4)? If 

this is the case, then the elevation of Joshua and Caleb at the crucial turning point (14.6-

10) plays quite nicely into a succession setting. This facade is put aside when Yahweh 

begins to speak with Moses in 14.11.

Most significant for understanding the characterization of Moses in Num 13-14 is his 

intercession in 14.13-19. Here, Moses functions as the loyal mediator, the dialogue 

partner with Yahweh who negotiates for the forgiveness of the ~[.69 In contrast to the 

seditious intent of the hd[, "Moses's revolutionary innovations before God, his refusal 

to take the directive as it stood, are understood consistently as obedience and faithful 

loyalty."70 The very fact that Yahweh's answer is $rbdk ytxls points to the fact that 

Moses has Yahweh's ear in matters of grave importance. Balentine encapsulates it 

correctly, "simply put, Moses' prayer influences the outcome of the story."71 The 

argumentation of the intercession will be broached when dealing with the rhetoric of the 

chapters, but one last glimpse into the Moses characterization can be noted in Moses' 

implicit rejection of Yahweh's offer to make him wnmm ~wc[w lwdg ywgl (14.12bb).72 As 

in other pericopes running through Exodus and Numbers, Moses is presented as a heroic 

leader whose concern is for the people rather than self-interest.

Yahweh is silent after initially instructing Moses about the reconnaissance, willing to 

delegate some of the details. These details may include the extent of the exploration 

since the term "land of Canaan" is broad and Moses' instructions are more narrow 

(13.17b). Moses also spells out what they are to investigate (13.18-20a), while Yahweh's 

instructions were only to send men to spy (13.1). It is not until the lives of Joshua and 

Caleb are threatened that Yahweh directly intervenes. With the double hna d[ clauses 

of 14.11, a highly emotionally charged response is heard from Yahweh, which is in 

contrast to the relatively subdued beginning. 

In a complaint directed against Moses and Aaron, hd[h-lk characterizes Yahweh as 

purposefully bringing them to a point where they would fall by the sword and their 

wives and children (wnpj) would be taken captive (14.3). In an ironic turn, Yahweh tells 

Moses that they will indeed fall in the wilderness (14.29, 32) but their children (~kpj, 

69 Widmer, Moses, 276.
70 George Coats, "The King's Loyal Opposition: Obedience and Authority in Exodus 32-34," in The 

Moses Tradition, JSOTSup 161 (Sheffield: Sheffield Academic Press, 1993), 72.
71 Samuel Balentine, "Prayer in the wilderness traditions: in pursuit of divine justice," HAR 9 (1985), 

68.
72 See also Exod 32.10 and Deut 9.14, where similar offers are referenced.
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14.31; ~kynb, 14.33) will survive. It is this type of irony that characterizes Yahweh's 

speech and action in this pericope.  The 40 days' reconnaissance (13.25) is turned 

upside-down and made into 40 years of punishment in the wilderness (14.33-34). The 

same holds true for the statements by Joshua and Caleb, who indicated that, based on 

Yahweh's favour (hwhy wnb #px-~a, 14.8), they could enter the land and this is what 

was extended to the two of them (14.25, 30, 38).

Within Moses' intercessory plea is a description of Yahweh that has been 

appropriately crafted for the present contexts from Exod 34.6-7. Milgrom argues the 

major omission, no tma because it refers to justice and no request for cancellation of 

punishment only its postponement, are based on the "particular nature of Moses' plea."73 

What remains in 14.18 provides an official characterization of Yahweh. In spite of the 

highly charged statements of 14.11-12, Yahweh is understood as "slow to anger." The 

dsx will be the foundation for Moses' plea for forgiveness, while the statement that 

Yahweh does not clear the guilty (!w[ dqp hqny al) sets the stage for an appropriate 

punishment.

The time and space settings play a supportive role in this pericope. The story time 

(erzählte Zeit) is somewhat nebulous, with the perception it has been only a few weeks 

since departing from Sinai. The time of year seems to be more important. A note in 

13.20b (~ybn[ yrwkb ymy ~ymyhw) places the events "towards the end of July or the 

beginning of August."74

It is the narrative time (Erzählzeit) or the time that passes within the narrative that 

elucidates this story.75 The narrative time moves slowly at first as Yahweh commands 

Moses to send important personages on a spy mission. The story takes time to list each 

spy and his tribe and then Moses' instructions are given as though it was still the same 

day. The 40 day reconnaissance is described by the narrator, swifty moving through this 

time period with little delay. It is with the return of the spies and the assembling of the 

hd[ that the  Erzählzeit slows down. The narrative event from 13.25  to the night-long 

mourning in 14.1 is a one day event. The day's events through 14.39 progress slowly. It 

is with 14.40 that a new day is indicated with rwbb wmkXyw. Within this crucial unit the 

sin, threat, intercession and punishment are elucidated by means of dialogue. These 

passages contain the heart of the persuasive element of the chapters.

73 See Milgrom, Numbers, 111.
74 Davies, Numbers, 134.
75 Bar-Efrat, Narrative Art in the Bible, 141.
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The unit, Num 14.39-45, contains a problematic "dischronologized"76 narrative 

progression. This is evident from Moses' warning wl[t la ("do not go up") in v. 42a, 

while in v. 40 we are informed the people had already gone up to the top of the 

mountain (rhh Xar la wl[yw). Wilson suggests it is a "proleptic summary 

anticipating the slightly more detailed reference in v. 44."77 This form of antedating the 

occurrence before it happened may be connected to the theme of the chapters, with a 

continued emphasis placed on the culpability of the Israelites.78

Johnstone notes that for the larger unit of Num 12-21, space "begins and ends at 

Kadesh (13.21; 20.2)."79 Furthermore, the failed conquest leads to Hormah (14.45) 

which then was the site of the first of many victories (21.1-3). Since Num 33 does not 

mention Kadesh until the end of the 40 year period (33.36-37),80 its role in Num 13-14 

must be one of literary rather than geographical significance.81 The theme of the failed 

generation and the succeeding one is woven into the spy story and its consequence.

The focalization of the chapter is directly influenced by the lack of dialogue in 

chapter 13. In 13.3-17a, 13, 20, 21-27, the narrator has used a more descriptive 

technique, which causes the narrative to be seen as a retelling by the narrator. Even the 

interchange between the negative reports of the spies and Caleb's response, or the 

subsequent complaining of the congregation and the further response by Joshua and 

Caleb, maintain the same focalization. It is only with the conversation between Yahweh 

and Moses that a new camera angle becomes apparent. This is evident in the twofold 

response of Yahweh (14.20-35). A shift once again occurs in 14.36 when the narrator 

takes over once again.

6.1.2 Narratological Analysis of the Samaritan Pentateuchal Tradition

 has multiple interpolations with the beginning, middle and ending all affected. 

This should alter the plot by definition. The first insertion located between 12.16 and 

76 See W. J. Martin, "'Dischronologized' Narrative in the Old Testament," in VTSup 17 (Leiden: E. J. 
Brill, 1969), 179, who defines the term as "the seemingly random dispersal of events as set forth in 
certain narratives."

77 Ian Wilson, Out of the Midst of the Fire: Divine Presence in Deuteronomy, SBLDS 151 (Atlanta: 
Scholars Press, 1995), 33.

78 See David Glatt, Chronological Displacement in Biblical and Related Literature, SBLDS 139 
(Atlanta: Scholars Press, 1993), 188-89, who argues that the displacement may be ideologically, 
thematically, or exegetically significant.

79 Johnstone, "Recounting the Tetrateuch," 219.
80 Num 33.18-19 mentions a Rithmah which is not attested in the narrative flow of Num 10.11ff. This 

conflict is more evidence for the redactional history of the text. At the same time it points to the 
narratological and rhetorical significance of the spy story.

81 See Bar-Efrat, Narrative Art in the Bible, 194-95, and his discussion of the spatial component in 
biblical narratives.
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13.1 is an adaptation of Deut 1.20-23, enclosed by qissim, marking it as a unique 

paragraph.82 Beginning in this fashion, Moses gives the charge to the larXy ynb to go 

up and possess the land that Yahweh had promised (rbd). With the roots √hl[, √Xry 

and the phrase txt law aryt la, a prophetic war oracle may be envisioned. In 

response, the Israelites request a reconnaissance of the land to seek information (rbd) 

about the way ($rdh) they should go up and the nature of the cities they would be 

approaching. This matter (rbd) was good in Moses' eyes. This preface to the spy story 

changes the emphasis of Yahweh's command in 13.1 from initiating a reconnaissance to 

specifying the qualifications of the men who will be sent, since both the larXy ynb and 

Moses have already agreed on the mission.

The second interpolation, the insertion of Deut 1.27-33, was placed at the end of 

chapter 13. Like the first interpolation, this one is also enclosed in qissim; however, here 

the inserted paragraph itself is divided with a qissah between the grumbling of the 

larXy ynb and Moses' response. The grumbling includes an emotive accusation against 

Yahweh that he hates (hwhy tanXb) the larXy ynb and therefore has set them up to be 

killed off by the Amorites. Num 14.11 is the counterpart to this insertion, where Yahweh 

turns the accusation around and claims that the people are the ones that are doing the 

despising (ynxany). Moses' response is an oracle that intends to encourage with the 

phrase !waryt alw !wcr[t al. The nun-paragogicum here indicates a strong contrast 

with the grumbling.83 Referring back to Exod 19.4 and Yahweh's deliverance there,84 

Moses now deals with their lack of faith (hwhyb ~ynmam ~knya), which is also an 

accusation of Yahweh in 14.11b (yb wnmay al). Most importantly, the interpolation 

refers back to Num 10.33, where Yahweh seeks out (rwtl) the encampment for the 

people. It has been noted that this insertion "was added in order to emphasise Israel's 

grumbling."85 This may seem to be correct at first glance; however, this insertion does 

82 Eugene Ulrich, Frank Moore Cross, James R. Davila, Nathan Jastram, Judith E. Sanderson and 
Emanuel Tov, ed., DJD XII, Qumran Cave 4-VII Genesis to Numbers (Oxford: Clarendon Press, 1994), 
218. This interpolation is not found in 4QNumb; however, Jastram argues that it must have existed in the 
scroll since without it the scroll would have only 27 line, while 32 is the norm. His reconstruction follows 
the . See also Nathan Jastram, "The book of Numbers from Qumran, Cave IV (4QNumb)," (Ph.D. diss., 
Harvard University, 1990), 184.

83 J. Hoftijzer, The function and use of the imperfect forms with nun paragogicum in Classical Hebrew, 
SSN 21 (Assen: Van Gorcum, 1985), 13.

84 Eckart Otto, Das Deuteronomium im Pentateuch und Hexateuch, FAT 30 (Tübingen: Mohr Siebeck, 
2000), 70.

85 Abraham Tal, "Samaritan Literature," in The Samaritans, ed. Alan Crown (Tübingen: J. C. B. Mohr 
(Paul Siebeck), 1989), 439.
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much more than make clear the people's culpability. It makes internal links in the form 

of Leitwörten and Leitmotfs that do not exist in  or . 

The last major interpolation comes in the concluding unit, 14.39-40, which is 

delimited by a qissah at the end of v. 40. Here a portion of Deut 1.42 is inserted. A more 

complex series of emendations is noted in v. 45:

awhh rhb bXyh yn[nkhw yqlm[h dryw
~yrbdh hnyX[t rXak ~ta wpdryw ~tarql

hnxmh la wbXyw hmrx d[ ~wtkyw ~wkyw
The first insertion reads: "they came out against them and chased them just as bees 

would do." This has been taken from Deut 1.44ab. The last clause is not from 

Deuteronomy, but is paralleled by 's kai. avpestra,fhsan eivj th.n parembolh,n. This 

ending provides not only a colourful depiction of the Israelite forces being chased by 

their enemies as though they were chased by bees, but also an ending in which a new 

start can be made. It should be observed that the  of Num 14.45 has not followed the 

ending that was used in its own version of Deut 1.45, allowing an important distinction 

to be made between the two stories.86 In  Deut 1.45 pictures the defeated people 

returning and weeping before Yahweh and yet this time Yahweh would not hear them. 

Num 14.45 ends in a way similar to Num 12.15 when, after the designated period, 

Miriam returned to the encampment. Closure is met by the mention of returning to the 

hnxmh.

The overall effect of these interpolations influences the plot and the characterization 

of both Moses and Yahweh. The plot of  may be read as follows. In spite of repeated 

prophetic warnings from Moses, the Israelites did not have faith in Yahweh to enter the 

promised land, so Yahweh judged them. Then, on the basis of Moses' intercession, he 

forgave them. As can be noted, the role of Moses in the interpolations has altered the 

plot. So also the characterization of Moses differs from . Moses maintains a strong 

presence throughout the spy story in . His repeated call to "not be afraid," alters one's 

reading of the similar statement by Joshua and Caleb (14.9), transforming it into an 

echo of Moses' words and not those of a near future successor. In 13.30 another 

indication that Moses' status is maintained is evident from the presence of wl as the 

person Caleb was addressing.87 Caleb silences the ~[ so he can give support to Moses 

and his leadership.

86 Kyung-Rae Kim, "Studies in the Relationship between the Samaritan Pentateuch and the 
Septuagint," (Ph.D. diss., Hebrew University, 1994), 205, notes that this last addition "is possibly 
original, or a harmonization to the parallel context." 

87 The  has metV auvtou/ in line with the . 
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Although not specifically called a prophet, Moses' warning in the middle 

interpolation prepares the way for Yahweh's highly charged condemnation of the people 

in 14.11-12. The insertion of Deut 1.42 in the compiled ending gives one more glimpse 

of a prophetic Moses who gives Yahweh's warning with a clear indication of their defeat 

if they go without Yahweh's approval. 

In a similar way, the characterization of Yahweh differs from what might be gleaned 

from a reading of . Yahweh's comment in 14.11 loses its emotive charge by having 

Moses introduce the charges earlier. Yahweh's statements now logically flow from the 

warnings of Moses the prophet. Another distinctive depiction of Yahweh is found in 

14.18.  has included two terms that are missing from  but are found also in . 

These are tma and hajx, making the quote closer to the text of Exod 34.6-7. If these 

were omitted from  in a purposeful fashion, as Milgrom has argued, then their 

presence here may be significant as well. For , Yahweh's truth or justice are not pre-

empted by the need for forgiveness. Since issues of Yahweh's presence are still at stake, 

the hajx cannot be removed and only the [Xp and !w[ are made the object of 

forgiveness (aXn). The argument that  and  have added these two terms to 

harmonize them with Exod 34.6-788 is not an adequate explanation, since both traditions 

have chosen not to include !wnxw ~wxr and ~yplal dsx rcn (Exod 34.7a).

The characterization of the people in general is not unique to , since the 

interpolation may highlight their grumbling at 13.33, but other texts point to this. For 

example, the mourning in 14.1 could have been understood in this manner as in Num 

11.4 or 14.2 where it is clearly stated that they complained against Moses and Aaron 

(wnlyw). Even Yahweh's accusation concerning their murmuring in 14.27, 29 and 36 

further support this characterization. As van Seters proposes, the language of Deut 1.27, 

which  has inserted, is a deliberate denial of their confession: "The exodus was not an 

act of love and election but of hatred."89 

The use of Amorites in this crucial juncture by  needs to be explained because the 

spy story ends with a defeat of the Israelites by the Amalekites and the Canaanites 

(14.45) not by the Amorites. Van Seters understands the term here more as "all the 

peoples" with special reference to Josh 7.7 and the association of the Amorites with the 

Anakim. This may explain the better symmetry in the Deuteronomic version of the 

story, since in Deut 1.44 it is the Amorites that defeat the Israelites.

88 Kim, "Studies," 234.
89 van Seters, "The terms 'Amorite'," 73.
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In terms of space, one significant difference is noted from .  has the defeated 

militia return to the encampment (hnxmh la wbXyw). This conclusion seems to tie the 

loose ends together in a way that  fails to do. hnxm has been a Leitwort since the 

beginning of the larger unit (10.14). 

Time and its movement within the narrative has been altered by the major 

interpolations, especially the first and middle insertions. Their cumulative effect is to 

lengthen the story in general but not place more or less emphasis on a specific portion of 

the narrative. As the interpolations substantially changed the characterization of Moses 

and Yahweh, so also the focalization has emphasized more keenly Moses' presence and 

point of view.

6.1.3 Narratological Analysis of the Septuagint Tradition

 does not have a series of interpolations like  that radically alter the beginning, 

middle and ending of the pericope; however,  has its own beginning and shares a 

similar ending to the , producing its own narratological plot. The story of the spies in 

 does not begin with either Yahweh's command or a charge from Moses with a request 

from the people.  begins with an itinerary notice that  uses to conclude the plot line 

of chapter 12. As noted in the last chapter, Dorival posits that this gives a "bonne fin"90 

to the  text of that chapter. It also softens the abruptness of Yahweh's command that 

begins .  has the people encamped (parene,balon) in the wilderness of Paran, now in 

their final preparation for entering the land of Canaan.

The ending of the plot line is found in the final phrase: kai. avpestra,fhsan eivj th.n 

parembolh,n. This is lacking in  but is found in . Here, in , returning to the 

encampment brings full closure to the tragic spy narrative. The paralleling of chapter 12 

is more evident than in , since  has both chapters focused on people returning to the 

camp. It is interesting to note that, as in chapter 12 of , this pericope is also interested 

in cleansing (compare evkaqari,sqh of 12.15 and kaqarismw|/ ouv kaqariei/ in 14.18). This 

mindset may have influenced the translator sufficiently to make sure the survivors of the 

military incursion made it back to the safety of the clean encampment. Another link is 

found in the use of the verb avpostre,fw in Num 13-14. It stands out as a Leitwort in 

13.26 (25), 14.3, 4, 43 and 45. The proposed returning eivj Ai[gupton in 14.3, 4 is 

overturned by the final avpestra,fhsan eivj th.n parembolh,n (14.45). Intriguingly, the 

translations of √bwX in 13.26 (25) and 14.43 are both noteworthy. In 13.26a (25a)  has 

90 Gilles Dorival, La Bible d'Alexandrie: Les Nombres (Paris: Les Éditions du Cerf, 1994), 40.
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added the word evkei/qen,91 allowing the translation: "And they turned back from there, 

having spied the land," while  would best be translated, "And they returned from 

spying out the land."92 Once again, in 14.43,  treats the verb in a different manner to 

. In contrast to 's hwhy yrxam ~tbX ("you have turned from following after 

Yahweh"),  has avpestra,fhte avpeiqou/ntej kuri,w| ("you have turned away, being 

disobedient to the Lord" or "you were again disobedient to the Lord"93). In all these 

occurrences,  has added a little to the story.

The plot of the  version must include the material that is parallel with the Hebrew 

version such as the spies' negative report, the attempted revolt, the judgment of the 

Lord, Moses' intercession and the graciousness (i[lewj) of the Lord. These are tied 

together with the repetition of the Leitmotif of returning.

A problem that exists in using the chapter-division as noted above is that such 

divisions are not verifiable in the earliest manuscripts. Swete noted that "neither the 

verses nor the chapters of the existing text-division occur in MSS. of the Greek Old 

Testament."94 He traced the earliest use of the present capitulation of the Greek Bible to 

the "Roman Editors of 1587" who had "applied to their text the mediæval system of 

chapter-divisions, which, first was employed in Latin Bibles of the thirteenth century."95 

All modern critical editions of the Greek Bible and translations96 have used this 

capitulation, though paragraph divisions have varied.97 This means that a level of 

subjectivity exists that is not as assured as the older sense divisions used in the  and 

 traditions. Studies on the manuscript level of text-divisions involving stichi, chapters 

and lections noted by Swete are still necessary.98 

 has brought a different hue to the characterizations of the main participants. The 

91 Henry Howard, The Books of Numbers and Deuteronomy according to the Version of the LXX 
(Cambridge: MacMillan and Co., 1857), 76, has questioned if this word is represented by the m of rwtm or 
just a repetition from the prior verse.

92 The  has a direct object marker that the  lacks.
93 John Wevers, Notes on the Greek Text of Numbers, SBLSCS 46 (Atlanta: Scholars Press, 1998), 

234.
94 Henry Barclay Swete, An Introduction to the Old Testament in Greek (Cambridge: Cambridge 

University Press, 1902), 344.
95 Henry Barclay Swete, ed., The Old Testament in Greek according to the Septuagint, Volume 1 

(Cambridge: Cambridge University Press, 1925), xiv. See G. F. Moore, "The Vulgate Chapters and 
Numbered Verses in the Hebrew Bible," JBL 12, no. 1 (1893), 73-8, for a discussion of how and when the 
capitulation was applied to the Hebrew Bible.

96 See Albert Pietersma and Benjamin Wright, ed. A New English Translation of the Septuagint 
(Oxford: Oxford University Press, 2007), 121 and Gohei Hata, Shichijyuninyaku Girishago Seisho, 
Volume 4 (Tokyo: Kawade Shobo Shinsha, 2003), 88.

97 Alan Brooke and Norman McLean, ed. The Old Testament in Greek, Volume 1, Part III (Cambridge: 
Cambridge University Press, 1911), 454, has a new paragraph at 13.2 and therefore retained 13.1 with 
chapter 12.

98 Swete, An Introduction, 344-65.
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first is Yahweh, who is protected from making a contradictory statement in 14.22-23 

which will have to be corrected in vv. 29-35.  presents a thorough judgment on those 

Israelites who were alive.  has added a clarification in v. 23 that solves the problem:

Surely they shall not see the land which I swore to their fathers, except their 
children who are here with me, as many as have not known good nor evil, 
every inexperienced youth, to these I will give the land, but no one who has 
provoked me shall see it.

Wevers notes that this insertion tells us that the translator did not translate "mindlessly." 

In fact, "if the Hebrew might mislead the reader by an absolute statement on God's part, 

he believed called upon to interpret the mind of God, particularly when in another 

context it was clear God did not intend the absoluteness of his stated determination to 

destroy the recalcitrant people."99

Like ,  has filled out the description of the Lord with avlhqino,j and àmarti,aj in 

14.18. More remarkable may be the answer the Lord gives to Moses' request for the 

forgiveness of the people: i[lewj auvtoi/j eivmi ("I am gracious," 14.20) instead of ytxls 

("I forgive") of the Hebrew versions. The contextual meaning may be similar, since  

has carefully interwoven two crucial terms from the Hebrew version: xls and aXn.100 

Yet, the impact differs in Greek and with a memory of Exod 34.6-7, which Moses had 

just quoted, the crucial first words of the Lord's description, oivkti,rmwn and evleh,mwn, 

may be echoed here.

Moses' role as the respected leader has been slightly enhanced as compared to , but 

it is not as complementary as  with its interpolations. On at least two occasions Moses 

has been specified as the receiver of the crucial dialogues, not attested in the Hebrew 

versions. In 13.30 the pronoun auvtw|/ is added to make clear Caleb is addressing Moses 

in his counter-report. Then, in 14.20, pro.j Mwush/n has been added in the climatic 

verse, elevating Moses' role in the intercession. However, these are only slight 

alterations in the characterization.

Since the insertions into the text of Num 13-14 are minimal, there is little change to 

the  Erzählzeit, however the erzählte Zeit has been altered. According to 13.21, it was ai` 

h̀me,rai h̀me,rai e[aroj pro,dromoi stafulh/j ("the days were the days of spring, the 

forerunners of the grapes"). Grapes in spring, first fruits though they may be, does not 

make much sense. The Hebrew versions imply a late July, early August time period 

based on the grape season. Larsson has proposed a plausible solution by noting that  

99 Wevers, Numbers, 223-24.
100 Wevers, Numbers, 221 and Dorival, Les Nombres, 322.
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tends to promote a precise chronology of the date found in the Pentateuch. Here he 

posits "the translator thought the spies were sent out in the spring because the children 

of Israel left Sinai on the 20th day of the second month (Num 10:11)."101 The events of 

chapters 11-12 do not indicate much time, so spring is the best option.

6.2 Rhetorical Analysis of the Pluriform text of Num 13-14

6.2.1 Rhetorical Analysis of the Masoretic Tradition

Establishing the supposed audience of the  reading of Num 13-14 poses a 

difficulty that has not been encountered in the earlier chapters. The plot line that 

emerges from a narratological analysis does not have major indicators that point the 

way, since a plot of "Yahweh's forgiveness and judgement of the faithless Israelites" 

could be applied to any audience at any time. The use of redaction criticism and history-

of-tradition analysis, as exemplified by Sakenfeld's works, depicts a narrative that grew 

out of a local legend about Caleb's exploits in gaining possession of the Hebron area 

that was later made into a national hero102 (Old Epic) who, in spite of the faithlessness 

and failure to enter the promised land by all Israel, would receive the promise.103 At the 

national hero stage, Moses' intercession provides forgiveness for this faithlessness of all 

Israel, assuring the long term community's relationship with God (Pre-P, Supplemented 

Old Epic).104 The final stage in the history-of-tradition is where the Priestly editor 

clarifies both those who will die in the wilderness and those who will enter the promised 

land. Here more than before, the promise of the land becomes the central issue.105 This 

analysis, like many others, has attempted to explain the narrative "bumpiness" of the 

text by breaking "the text down into a series of bumps and disjunctions produced by the 

sheer momentum of reporting tradition."106 However, it does little to help establish the 

audience or the rhetorical situation in a post-exilic, Persian time period.107 

Investigating the rhetorical situation depicted in the narrative may be the best way to 

identify new aspects of the audience. First, a subplot of leadership and succession can 

be noted. Here, the presence of the hd[, the prestige of the spies, the roles played by 

Joshua and Caleb and the final affirmation of Moses' unique authority to intercede and 
101 Gerhard Larsson, "The chronology of the Pentateuch : a comparison of the MT and LXX," JBL 

102, no. 3 (1983), 406.
102 Sakenfeld, Journeying with God, 88-9.
103 Sakenfeld, "The Problem," 320-23.
104 Sakenfeld, "The Problem," 323-28.
105 Sakenfeld, "The Problem," 328-30.
106 Robert Alter, "A Peculiar Literature," in The World of Biblical Literature (San Francisco: Basic 

Books, 1991), 18.
107 See Knierim and Coats, Numbers, 192-93, who have not been able to isolate a single setting for the 

chapters.
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lead Israel is ubiquitous. Rhetorically significant is the use of two plural cohortatives in 

14.4: hmyrcm hbwXnw Xar hntn. This then would be the rhetorical challenge to 

leadership and a potential directional change. Newing's proposal is that the three 

prefixed verbs in 14.12 should also be read as cohoratives since they are 

morphologically ambiguous and cohoratives are often used to request permission.108 If 

so, this would be an appropriate measure for measure to the challenge of 14.4. She 

translates this verse as: "Let me strike it with plague and let me destroy it and let me 

make you into a greater and mightier nation than it."109 The audience should be sought, 

then, where the challenge to leadership, succession and political wrangling was evident. 

Second, 14.4 and its immediate context indicates that a pro-Egyptian stance, that was 

met earlier in chapter 11 is being promoted as a viable alternative to entering the 

promised land. Greifenhagen sees the challenge here as endangering the very 

"ethnogenesis of Israel as the dominant ideology of the Pentateuch."110 As Pardes states, 

"The desire to return to Egypt is a desire to undo the birth of the nation, to invert the 

Exodus."111 If Israel would return to Egypt and be subsumed by Egypt, they would no 

longer be a distinct nation in relationship to Yahweh. Greifenhagen concludes from the 

anti-Egyptian stance of the Pentateuch as a whole, that its audience were people from 

Yehud and possibly the Judean diaspora in Egypt during the later period of the Persian 

empire.112 Furthermore, relying on Watts,113 he argues that the audience must have been 

"a mixed audience, with diverse and perhaps opposed interests, often employs[ing] a 

strategy in which the concerns of each audience are appealed to separately in the same 

text, even though this results in ambiguity and contradiction."114 This may explain why 

the "bumpiness" was allowed to remain in the text and it may even point to its rhetorical 

function.115 The audience is mixed and needs multiple approaches to persuade them.

Third, related to the anti-Egyptian ideology, the text of chapters 13-14 shows a strong 

land theology. As Seebass comments, "Numbers as a whole is indeed pervaded by the 

theme of the holy land."116 It was Lohfink who, in a review of sins in the Priestly 

108 Edward G. Newing, "The Rhetoric of Altercation in Numbers 14," in Perspectives on Language 
and Text, ed. E. Conrad and E. Newing (Winona Lake, Indiana: Eisenbrauns, 1987), 214-15. Newing cites 
Gen 33.14-15; 50.5-6; Exod 3.16/5.3; Num 21.22; Judg 5.1; 1 Sam 28.22; 1 Kgs 19.20 as examples.

109 Newing, "The Rhetoric," 213-14.
110 F. V Greifenhagen, Egypt on the Pentateuch's Ideological Map: Constructing Biblical Israel's  

Identity, JSOTSup 361 (London and New York: Sheffield Academic Press, 2002), 179.
111 Ilana Pardes, "Imagining the Promised Land: The Spies in the Land of Giants," History and 

Memory 6 (1994), 6.
112 Greifenhagen, Egypt, 246-48.
113 James W. Watts, "Public Readings and Pentateuchal Law," VT 45, no. 4 (1995), 554-56.
114 Greifenhagen, Egypt, 248.
115 Watts, "Public Readings," 555.
116 Horst Seebass, "'Holy' Land in the Old Testament: Numbers and Joshua," VT 56, no. 1 (2006), 95.
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literature, noted that the sin in these chapters involves a slander of the land. He 

identifies the crucial phrase here as #rah tbd (13.32, "bad report of the land"). The 

problem is that "the land is YHWH's beneficent gift." So the sin "consists in slandering 

the concrete, good gift that YHWH offers."117 Relating the phraseology of Num 13.32 as 

a land that devours its inhabitants, Lohfink finds parallels to the language in Ezek 36.13 

and then applies the slander of the land there by the other nations to those Jews in exile 

who refused the call to return to the land. He notes, "perhaps this was precisely the 

temptation of the leaders of these exiles and of the groups in the diaspora, and they 

persuaded the masses to think the same way."118 If the audience was homogenous, a 

polemic of this sort against a diasporic community would not make much sense; 

however, with the aforementioned mixed audience, the charge of slander is significant.

Issues such as leadership and succession, anti-Egyptian polemic, and a strong land 

theology point toward a mixed audience in the Persian period. Political and ideological 

struggles that were taking place in the post-exilic communities were addressed in the 

retelling of the spy narrative.

Within this narrative, the overarching premise is that Israel has safely arrived at the 

southern frontier of the land of Canaan. Spies who were sent out by Yahweh's command 

presented a report that indicated that Israel would be unable to conquer the land they 

had been promised as a possession. This leads potentially to the politically viable 

solution of a regime change (14.4). It is true that Joshua and Caleb do not find this 

regime change a legal option. They warn wdrmt-la, in 14.9. The √drm may have a 

religious connotation at times, but here it is more political in nature, as a response not 

only to the proposed regime change, but also to Israel's relationship with Yahweh.119 

Such a political change would be understood, theologically and ideologically, as an 

anathema. This is why terms such as √#an, √!ma al, hsn are used by Yahweh, which 

are more theological than political. The preferable would have been "not fearing" and 

"believing" in Yahweh. Frankel argues it was not a breach of the covenant at Sinai that 

was considered the prime sin here, "but rather a cowardly display of a lack of 

confidence in God's ability and intention to deliver the land of the Canaanites into the 

hands of the Israelites."120

117 Norbert Lohfink, "Original Sins in the Priestly Historical Narrative," in Theology of the 
Pentateuch: Themes of the Priestly Narrative and Deuteronomy, trans. Linda Maloney (Minneapolis: 
Fortress, Press, 1994), 111.

118 Lohfink, "Original Sins," 112.
119 L. Schweinhorst, "dr;m' ma4rad{," TDOT, vol. 9 (Grand Rapids: William B. Eerdmans Publishing, 

1998), 4.
120 David Frankel, The Murmuring Stories of the Priestly School: A Retrieval of Ancient Sacerdotal  
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Persuasion begins slowly in the narrative directed at both the characters in the 

narrative and the readers. Alster maintains that the "readers have been given a chance to 

decide along with the people."121 This all changes in 13.32, where the narrator indicates 

clearly that the spies had brought a #rah tbd. What is the argumentation up to this 

turning point? First, a reliable investigative team is established by Yahweh and Moses 

from those who were esteemed as prestigious by Israel. These were sent on a mission to 

investigate both military and non-military aspects of the land of Canaan.122 They are 

even told to bring back proof of the fruit (13.20), which is done as directed (13.23-24, 

27bb). The report begins with what seems to be a positive affirmation of the land as part 

of their investigation.123 The crucial phrase awh Xbdw blx tbz ~gw (13.27ba) has been 

understood as "a hyperbolic metaphor extolling the fecundity of the land assigned by 

God to the people of Israel."124 However, this is far from correct. Levine has proven 

convincingly that the phrase actually refers to "the wild growth of uncultivated 

pasturelands"125 The land was promising for tending the flock, but, when it came to 

farming, the Canaanites had these territories and it would take warring to get this land. 

The proof of a cultivated land, the fruit, was then also in line with a negative 

assessment.126 The report continues with the indication that those who dwelt in this 

farming area were strong (z[) and lived in fortified cities (twrcb ~yr[h). The added 

dam tldg to the description of the cities must be understood as the use of hyperbole in 

order to convince the audience. Along with this exaggeration, they sighted the

qn[h ydly. But this did not seem sufficient. Num 13.29 concludes the initial report with 

a depiction of a land with a broad array of tribes living in it. Why the sober description 

of the different tribal communities is listed after the frightful note on the Anakim is 

bewildering.127 It follows a pattern of alluding to problematic issues without spelling 

them out and thereby gives the impression of an unbiased report. There is an ambiguous 

Lore, VTSup 89 (Leiden: Brill, 2002), 56.
121 Baruch Alster, "Narrative Surprise in Biblical Parallels," BibInt 14, no. 5 (2006), 478.
122 John Beck, "Geography and the Narrative Shape of Numbers 13," BSac 157, no. 627 (2000), 273-

278, makes much of the difference between what Moses instructed and the description that the narrator 
gives concerning the reconnaissance.

123 T. Muraoka, Emphatic Words and Structures in Biblical Hebrew (Jerusalem and Leiden: The 
Magnes Press, The Hebrew University and E. J. Brill, 1985), 145, proposes an emphatic or explicit 
understanding of ~g here. His translation is "but it is even . . . ."

124 Etan Levine, "The Land of Milk and Honey," JSOT 87 (2000), 43-4. See, however, Nathan 
MacDonald, Not Bread Alone: The Uses of Food in the Old Testament (Oxford: Oxford University Press, 
2008), 54-5, who understands it as a "rhetorical creation."

125 Levine, "The Land," 47. Also Levine, Numbers, 356 and Seebass, Numeri, 110-11.
126 Beck, "Geography ," 279, also sees the use of the fruit in a negative light, but because it was 

inserted in the report without emphasis.
127 Seebass, Numeri, 111, also note this problem without an explanation.
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nature to the notions presented, which in terms of argumentation "calls for a handling of 

concepts, for a decision as to how they are to be understood."128

Although the Israelites has been given what at face value seems to be an objective 

report, its language and style is intended to persuade by the very use of ambiguity. It can 

be summarized as:

Premise1: There is uninhabited pastureland that would be suitable for livestock.

Premise2: There is densely populated farmland with good produce.

Premise3: There are fortified cities with powerful forces and even mythic power.

The spies' report does not paint an attractive picture of prospects in the land of Canaan, 

but is it not entirely negative. It was, however, intended to discourage the hd[ from 

going up into the land by its ambiguity.

Caleb's response in 13.30 presupposed an ambiguous but negative understanding of 

the report. He countermands the prior report of the spies. He begins by silencing the ~[. 

The √hsh, here in the Hiphil form, is considered to be a hapax legomenon by some,129 

but a Piel imperative is found in Neh 8.11 (Wsh;).130 In both contexts the ~[ is being 

silenced. In both contexts there is a high level of expectation, and the silencing attempts 

to deal with grief or at least a boisterous moment that actually turns to grief (Num 14.1-

2). Frankel has argued that the present verse is a late addition, since Caleb seems to be 

silencing the people before they react,131 but it is the ambiguity of the report with its 

implicit call to respond that is in need of attention. 

Caleb's strong directive is "let us definitely go up so that we may take possession of 

it, for we will surely overcome it." Here, then, is Caleb's counter to the ambiguity of the 

majority report. The argument is clear and to the point. It is forcefully argued by means 

of the dual infinitive absolute plus the finite verbal forms of the same roots, a 

"paronomastic structure"132 (hl[n hl[ and lkwn lwky).

The counter-response of the majority, found in 13.31, 32b-33, clarifies their 

ambiguous report and finally reveals their predetermined stance. Using the two verbal 

128 Ch. Perelman and L. Olberechts-Tyteca, The New Rhetoric: A Treatise on Argumentation (Notre 
Dame: University of Notre Dame Press, 1969), 135.

129 Ludwig Koehler, Walter Baumgartner, M. Richardson and Johann Stamm, The Hebrew and 
Aramaic Lexicon of the Old Testament, electronic edition (Leiden and New York: E. J. Brill, 1999), 253.

130 David Clines, ed., DCH, Volume 2 (Sheffield: Sheffield Academic Press, 1995), 579. See also 
Bruce Waltke and M. O'Connor, An Introduction to Biblical Hebrew Syntax (Winona Lake: Eisenbrauns, 
1990), 683 and Frederick Greenspahn, Hapax Legomena in Biblical Hebrew: A Study of the Phenomenon  
and Its Treatment since Antiquity with Special Reference to Verbal Forms, SBLDS 74 (Chico: Scholars 
Press, 1984), 189.

131 Frankel, The Murmuring Stories, 154-55.
132 Muraoka, Emphatic Words, 91-2.
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roots that Caleb had just used, they state in opposition: ~[h la twl[l lkwn al. I 

would suggest that this verbal play is to some extent a ridicule of Caleb's confident, but 

logically weak, statement.133 The major of the spies then continue to build their case by 

first stating wnmm awh qzx. The use of qzx is important for their argumentation, since 

this is exactly what Moses had asked in 13.18 but not in comparative terms. 

The structure of the argumentation in vv. 32b-33 is chiastic. A metaphor about the 

land consuming its inhabitants and a simile about the spies being like grasshoppers is 

surrounded by two observations (wnyar) about the inhabitants as large and powerful. The 

√har is used in 13.18, 26, 28 and in these two verses to indicate the spies' official 

investigation, so here they are meant to bring greater credibility to their argument that 

the occupants of the land were too strong for the Israelites to conquer. Their official 

observation is that the people of the land were twdm yXna ("men of size") and that the 

nephilim were also there. The narrative is best understood by viewing these two 

observations as hyperbolic, since they are enveloped by two colourful figures of speech.

The phrase awh hybXwy tlka #ra is obviously meant to frighten the people,134 but 

it does this by metaphorically depicting the land as "an animated being far more 

powerful than its inhabitants."135 Scholars have observed that Lev 26.38 and Ezek 36.13 

are examples of other texts that use the metaphor of the land consuming people.136 More 

difficult to deal with is that this metaphor contradicts the idea of a great and powerful 

enemy force, since they themselves are consumed by their own land. 

The second illustration is the simile about being like grasshoppers to these large 

people. It also is problematic. Lerner notes:
The grasshopper simile is shot-through with ironic tension. For while the individual insect may fairly 
represent weakness and timidity, grasshoppers massed together become perhaps the most terrible 
natural destructive force known in biblical times, i.e. the locust swarm. Quite naturally, the ferocious 
massed locusts became a potent metaphor for a large and dangerous military force.137

The impact of these two phrases, along with the obvious hyperbolic reference to the size 

and mythic powers of the inhabitants, are noted in 14.1-4. The narrator has set the stage 

for the audience to realize there is something wrong with these arguments by prefacing 

the spies' comments with an official interpretation, labeling it as #rah tbd ("bad 
133 See Perelman and Olbrechts-Tyteca, The New Rhetoric, 205-10.
134 Ashley, Numbers, 243.
135 Jan Joosten, People and Land in the Holiness Code: An Exegetical Study of the Ideational  

Framework of the Law in Leviticus 17-26, VTSup 67 (Leiden: E.J. Brill, 1996), 153.
136 Udo Rüterswörden, Dominium terrae, BZAW 215 (Berlin and New York: Walter de Gruyter, 1993), 

5. Note also his statement, "das Problem, um das es in diesem Spruch geht, sind Befürchtungen von 
Juden, die in der Diaspora leben, vor einer Heimkehr."

137 Berel Dov Lerner, "Timid Grasshoppers and Fierce Locusts: An Ironic Pair of Biblical Metaphors," 
VT 49, no. 4 (1999), 546.
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report about the land").

The majority report is accepted by hd[h lk and ~[h mourn (14.1). A complaint is 

lodged against Moses and Aaron in which hd[h lk would rather die than battle for the 

land of Canaan (14.2-3). It is argued implicitly that to save the lives of their wives and 

children, the hd[ would rather return to Egypt, a process that would begin by 

appointing a new Xar.

A counter-argument to the spies and the hd[ is mounted by Joshua and Caleb in 

14.6-9. The serious nature of their argument is shown by their act of tearing their 

clothing (~hydgb w[rq), but without donning sackcloth, which probably indicates 

distress138 at the response of the hd[. Their credibility is established by both the 

narrator's introduction and directly by stating that they had actually been on 

reconnaissance with the others (14.6, 7). They begin their argumentation by 

emphasizing that dam dam #rah hbwj (14.7bb). Rüterswörden connects this phrase 

with Gen 1.31, where God affirms creation by considering it dam bwj. Although the 

precise definition of #ra is different in the two texts, he notes that the implication of 

this relationship in the same P source means the spies had defamed the quality of 

creation and thereby also the creator.139

Wenham notes the argument of Joshua and Caleb "closely echoes the speeches by the 

other spies."140 The nature of their argumentation, however, differs. In v.8, a conditional 

clause leads the way with the protasis: hwhy wnb #px ~a ("If Yahweh is pleased with 

us"). The apodosis, wnl hntnw tazh #rah la wnta aybhw ("then he will bring us 

into this land and give it to us"), completes the statement. This means the earlier 

discussions concerning Israel's ability (√lky, 13.30, 31) has been undercut. It also 

means a rejection of this line of reasoning by the hd[ would make explicit their 

rejection of Yahweh. Verse 9 then is a restrictive clause beginning with the tell-tale 

particle $a.141 The primary restriction is the prohibition of rebelling (wdrmt) against 

Yahweh. The structure of the rest of the verse is more difficult to analyze. The two "do 

not be afraid" stichs envelop the two metaphors in the centre of the verse. The first of 

these two metaphors, ~h wnmxl yk, probably should not be related to the metaphor of 

138 Morris Jastrow, "The Tearing of Garments as a Symbol of Mourning, with special reference to the 
Customs of the Ancient Hebrews," JAOS 21, no. 2 (1901), 35.

139 Rüterswörden, Dominium terrae, 8.
140 Wenham, Numbers, 121.
141 GKC, §153
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the land consuming its inhabitants (13.32), since their applications are so different.142 In 

both cases it is the inhabitants that are being eaten or considered prey. However, the 

spies claimed the land was hard to live on, while here the point is the Israelites will be 

able to defeat the inhabitants with no problem. The removal of the lc from these same 

inhabitants applies a new metaphor to the argumentation. The imagery refers to the 

inhabitants' protective deities or kings, who are compared to a shade from the direct 

sunlight.143 How or in what way this protection was removed is not part of Joshua and 

Caleb's remonstration. To summarize, the heart of the counter-argument is the 

conditional clause that placed the onus on Yahweh in term of the conquest and the 

primary restriction is that of not rebelling.

The counter move by hd[h lk to stone the two is checked quickly by the 

appearance of hwhy dwbk (14.10). The petuh9ah placed at the end of the verse brings the 

two parts of v. 10 together as well as prepares for a new unit. In a study of the hwhy 

dwbk passages in the Priestly literature, Westermann has observed the appearance of the 

glory of Yahweh consistently appears in the centre of the narrative.144 

It is from this dramatic turning-point that the narrative terrain changes by focusing on 

a discussion between Yahweh and Moses (14.11-35). The rhetorical activity is no longer 

an attempt to persuade the hd[. It is now a duologue with persuasive efforts between 

the two, while the readership overhears the debate. This does not mean the arguments 

from all parties mentioned earlier are excluded; however, since they are alluded to on 

multiple occasions.

The dual rhetorical questions with the interrogative hna d[ are used as a complaint 

or accusation by Yahweh to provoke a response.145 This means the rhetorical question is 

used to persuade. According to Bar-Efrat, the purpose of such a rhetorical question is 

"to persuade the audience by implying that the answer is self-evident or known to 

everybody and therefore not to be doubted or discussed."146 Moshavi's analysis is more 

apropos; "the speaker attempts to convince the hearer to accept the implied answer to 

142 Seebass, Numeri, 114, and Ashley, Numbers, 249.
143 See Levine, Numbers, 364.
144 Claus Westermann, "Die Herrlichkeit Gottes in der Priesterschrift," in Wort, Gebot, Glaube:  

Beiträge zur Theologie des Alten Testaments Walther Eichrodt zum 80. Geburtstag, ed.  Hans J. Stoebe, 
AthANT 59 (Zürich: Zwingli Verlag, 1970), 242.

145 Widmer, Moses, 288.
146 Bar-Efrat, Narrative Art in the Bible, 211. See also Lénart J. de Regt, "Discourse Implications of 

Rhetorical Questions in Job, Deuteronomy and the Minor Prophets," in Literary Structure and Rhetorical  
Strategies in the Hebrew Bible, L. J. de Regt, J. de Waard and J. P. Fokkelman, ed. (Assen: Van Gorcum, 
1996), 52.
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the question by implying what is obvious."147 The twofold accusation, that the people 

yncany and yb wnymay al, are couched in a rhetorical format by asking "how long" they 

will continue to do this. The answer that might be expected is that they will be this way 

forever and will not change. The persuasive element is not completed by such a 

conclusion on the part of Moses or the audience. Moshavi noteds "the conclusion in 

nearly all the arguments involving RQs is a negative proposition involving epistemic 

modality (possibility or necessity) or deontic modality (permission or obligation)."148 

Verse 12, with the prefixed verbs read as cohoratives, supports the interpretation that the 

people will never change and, therefore, Yahweh should be allowed to strike them with 

a pestilence (rbdb wnka) and disown them (wnXrwaw). Furthermore, Yahweh proposes 

to establish Moses as the progenitor of a new nation that is greater and mightier than 

Israel. These then are the issues at hand: 1) the necessity of destroying Israel and 2) the 

possibility of a new nation through Moses.

These issues themselves may be only external to another rhetorical function. Is it 

possible that Yahweh was inciting Moses to intercede on behalf of the people? This is 

the approach of Newing149 and Widmer.150 They argue that the verbs in v.12 should be 

read as cohortatives and that parallels with Gen 18.16-33 and Exod 32.10 imply not 

only that God invites intercession but that the texts indicate a possibility of real change. 

Widmer's conclusions are suggestive:
Firstly, it would imply that the judgement is not yet settled . . . . Secondly, YHWH once again 
opens His decision to the sphere of Moses' influence and to some decree (sic) makes the 
outcome dependent on Moses' response. Finally, YHWH's intention to destroy Israel must be 
balanced against the divine frustration and disappointment which preceded and will accompany 
any form of divine resolution.151

From this interpretative perspective, the response from Moses becomes a crucial 

ingredient in the rhetorical thrust of the chapter as a whole. The persuasive use of the 

rhetorical questions in v. 11 and the permission and possibility that is expressed in v. 12 

support this understanding further.

Moses' response is seen in vv. 13-19. It begins as a response to Yahweh without any 

comment from the narrator. Two152 or three arguments153 are proposed by Moses, which 
147 Adina Moshavi, "Two Types of Argumentation Involving Rhetorical Questions in Biblical Hebrew 

Dialogue," Bib 90, no. 1 (2009), 34.
148 Moshavi, "Two Types of Argumentation," 39. Note, Moshavi uses 'RQ' as an abbreviation for 

'rhetorical questions'.
149 Newing, "The Rhetoric," 213-15.
150 Widmer, Moses, 294-98.
151 Widmer, Moses, 297-98.
152 Widmer, Moses, 300; Newing, "The Rhetoric," 215-21; Davies, Numbers, 134-44; Ashley, 

Numbers, 255; Milgrom, Numbers, 110-11.
153 See Samuel Balentine, "Prayer in the Wilderness Traditions: in pursuit of divine justice," HAR 9 

(1985), 68-9 and Samuel Balentine, Prayer in the Hebrew Bible: The Drama of Divine-Human Dialogue 
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set the stage for v. 19. The two argument theory divides the prayer between vv. 17 and 

18, making the first argument that Yahweh's reputation is at stake before the Egyptians 

and the inhabitants of this land if the people are decimated. The second is that Yahweh 

would not be living up to his self-revelation as described in Exod 34.6-7.

The three argument theory has been defended by Balentine over against most 

scholars, by isolating v. 15 and its echoing of justice issues found in Gen 18.22-33 or 

Ezek 18.1. The conditional sentence begins without a conditional particle,154 but 

nevertheless the protasis is translated "If you kill this people as one person." This is 

followed by the apodosis: "then the nations who have heard of your fame will say. . . ." 

The sentence as it stands within the context of Num 13-14 does not have a focus on 

justice, nor does it use any of the standard vocabulary (jpXm, hqdc, jpX). On the 

other hand, it answers Yahweh's proposal to destroy Israel and establish a new nation in 

v. 12. By making an issue about the total destruction of the people (dxa Xyak), Moses 

may be pointing toward a solution to the quandary in which the generation under twenty 

along with Joshua and Caleb could fulfill the task. So I do not agree with the breaking 

up of Moses' intercession into three arguments, but I do find v. 15 a key for 

understanding the first argument. Gray, in fact, observed that this verse could have been 

used as the beginning of the appeal.155

The second argument that appeals to the self-revelation of Yahweh in Exod 34.6-7  is 

the present linchpin to the final request for forgiveness. It, however, is not a simple copy 

and paste citation. This same flexibility in reusing the Exodus passage is evident with 

other occurrences in the Hebrew Bible.156 Subtractions have been made to accentuate 

the points that would best lead to the final petition. 

Exod 34.6-7 Num 14.18

hwhy hwhy hwhy

!wnxw ~wxr la

tmaw dsx brw ~ypa $ra dsx brw ~ypa $ra

~yplal dsx rcn

hajxw [Xpw !w[ aXn [Xpw !w[ aXn

(Minneapolis: Fortress Press, 1993), 132-34.
154 Davidson, Hebrew Syntax (Edinburgh: T. & T. Clark, 1896), §132.
155 George Gray, A Critical and Exegetical Commentary on Numbers, ICC (Edinburgh: T. & T. Clark, 

1903), 157. 
156 Neh 9.17; Pss 86.15, 145.8; Joel 2.13; Jon 4.2; Nah 1.3. Robert Dentan, "The Literary Affinities of 

Exodus XXXIV 6f," VT 13, no. 1 (1963), 34, also notes the following passages as echoing the tradition: 
Exod 20.5f. (=Deut 5.9f.); Deut 7.9f.; 2 Chron 30.9b; Jer 30.11b = 46.28b, 32.18.
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hqny al hqnw hqny al hqnw

~ynb ynb l[ ~ynb l[ twba !w[ dqp ~ynb l[ twba !w[ dqp

~y[br l[w ~yXlX l[ ~y[br l[w ~yXlX l[

The deleted words and phrases are unexpected, since they would be helpful when 

arguing for forgiveness of the ~[. It is hard to imagine why the phrase !wnxw ~wxr la 

or ~yplal dsx rcn would be excised if a full pardon was Moses' goal. The use of

!wnxw ~wxr la in Jon 4.2 , Joel 2.13, Neh 9.17, Pss 86.15 and 145.8 indicates that it 

was at least common practice to cite it along with the following dsx brw ~ypa $ra

with a few minor variations. Nah 1.3 is substantively different, lacking the

!wnxw ~wxr la, and replacing dsx brw with xk lwdgw. This may be significant, since 

xk is a term that is used in Num 14.13 and 17, functioning as part of the introduction to 

both arguments. Num 14.18 cannot be said to follow the interpretation presented in 

Nahum, where the prophet portrays Yahweh "as an enraged God of harsh vengeance."157 

Yet the Numbers text may reflect the necessity of some sort of punishment and thereby 

reworked the tradition. Other alterations such as the dropping of tmaw after dsx brw

is not as crucial, especially if it is a hendiadys.158 hajxw is noteworthy, since its verbal 

form is present only in the passage in Num 13-14, where the people admit to guilt 

(wnajx yk, 14.40), while ~ynb ynb l[ must have been considered superfluous.

The second argument carries the dialogue to the final appeal in v. 19. The call is that 

Yahweh: $dsx ldgk hzh ~[h !w[l an xls. The offence is called !w[, which is dealt 

with in v. 18, weaving together the adapted citation from Exod 34 and this entreaty. It 

later appears in 14.34 confirming its centrality. dsx is the other major connection, being 

the basis for the xls ($dsx ldgk). Sakenfeld has made it the crux of the pericope in 

spite of the fact that it only occurs in vv. 18 and 19. Establishing the meaning of the 

term in the Hebrew Bible as a whole, she applies it specifically to Num 14:
The circumstance in which Israel finds herself when she breaches the covenant corresponds to 
those in which an action of h9esed or stemming from h9esed is needed. Israel is by definition 
unable to deliver herself when God's judgment is upon her. Nor is any other power able to 
rescue her. Since Yahweh alone is bringing smiting and disinheritance, he alone can set the 
punishment aside, give deliverance, grant forgiveness. Yahweh alone is in control and he is free 
to act or not to act.159

157 J. J. M. Roberts, Nahum, Habakkuk, and Zephaniah: A Commentary, OTL (Louisville: Westminster 
/ John Knox Press, 1991), 50.

158 Gordon Clark, The Word Hesed in the Hebrew Bible, JSOTSup 157 (Sheffield: Sheffield Academic 
Press, 1993), 242-55.

159 Sakenfeld, The Problem," 325.
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Yahweh responds quickly in v. 20, accepting Moses' appeal. The ensuing monologue 

by Yahweh indicates the acceptance of Moses' request in no way allowed the Israelites 

to enter the land of Canaan expeditiously. They are instead punished and not allowed to 

enter the land. This, then, poses the question as to what was involved in the xls. 

Sakenfeld's solution has become the standard: "the real content of God's forgiveness 

here is in the non-destruction of the people, in the very continuation of his relationship 

to the community as his community, in the decision not to create a new nation of Moses 

or of any one else and not to disinherit the presently constituted community of God."160 

This preservation of the community can be further supported by carefully noting that 

Moses has requested the xls of the ~[, but not the hd[. The term ~[ disappears and is 

not mentioned in the following responses from Yahweh. It is not until they are involved 

in the failed attempt to invade the land from the south that they are brought back on the 

scene by the narrator (14.39). It is the hd[ that will be labeled tazh h[rh hd[l 

(14.27, 35) and  will receive punishment. This differentiation can be explained by 

source-criticism and redaction history, but in the final form of the text, the ~[ is the 

community that is preserved through the second generation. In summary, Moses' 

intercession did not focus on a complete pardon for all levels of Israelite society. As 

Krašovec concludes, "Moses' intention is not to save everyone – including even the 

rebels – but only the substance of the nation."161

Yahweh's twofold response (14.20-25, 26-35) superficially matches Moses' twofold 

intercession. Both of Yahweh's responses, however, are based on counteroaths (yna yx,

14.21, 28 ) to an earlier oath to give Israel the land ([bXn, 14.16; yt[bXn, 14.23).162 The 

nature of biblical oaths consists "of a promise that is strengthened by the addition of a 

curse, usually in conjunction with an appeal to the deity or king who could carry out the 

curse."163 In these oaths, there are no explicit curses, only the appeal to the deity which 

in this case is Yahweh himself and expressed by the phrase yna yx ("as I live" or "by my 

160 Sakenfeld, The Problem," 325. See, also, Widmer, Moses, 316.
161 Jože Krašovec, Reward, Punishment and Forgiveness: The Thinking and Beliefs of Ancient Israel  

in the Light of Greek and Modern Views, VTSup 78 (Leiden, Boston and Köln: Brill, 1999), 120. See, 
also, Widmer, Moses, 318.

162 David Blumenthal, "Confronting the Character of God: Text and Praxis," in God in the Fray: A 
Tribute to Walter Brueggemann, ed. Tod Linafelt and Timothy Beal ((Minneapolis: Fortress, Press, 1998), 
38-39.

163 Tony Cartledge, Vows in the Hebrew Bible and the Ancient Near East, JSOTSup 147 (Sheffield: 
JSOT Press, 1992), 15. Manfred Lehmann, "Biblical Oaths," ZAW 81 ((1969), 77, notes that "the basic 
pattern of blessing and curse is only present in a minority of cases," for the Bible.
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life").164 The ~a (14.23, 30) and al ~a (14.28, 35) introduce the crucial elements of the 

curse.165 Rhetorically, oaths make it "difficult to repudiate" and increase the statements' 

"social confidence." In fact, an oath may be used to curtail further discussion on the 

subject.166 This is what happens within the monologue of Yahweh in 14.21-35.167

The first oath of Yahweh (14.21-25) begins with the strong adversative conjunction 

~lwa, followed by the aforementioned oath statement, yna yx. This, then, is expanded 

by indicating that Yahweh's dwbk is one that fills #rah lk. The #ra is most likely 

limited to the land of Canaan, since every other occurrence of the term in chapters 13-14 

can be identified as such.168 Widmer considers the dwbk in "all the earth" as a reference 

to Moses' warning concerning Yahweh's reputation in vv. 13-16.169 I would agree with 

his assessment and at the same time indicate that the dwbk probably has a negative 

meaning rather than a positive one. As Weinfeld has noted, the manifestation of the 

dwbk to Israel in the wilderness passages has tended to occur "immediately after their 

revolt or rebellion against their leaders."170 This negative witness of Yahweh is then 

directed toward  ydbk ta ~yarh ~yXnah lk, with yk marking the object of the oath. 

The question that must be asked is who are these men? The form ~yXnah, although a 

common word, has been restricted to the spies throughout the pericope (13.16; 14.37, 

38).171 Is it possible that here, too, the phrase is narrowed to the spies? The participial 

phrase beginning with ~yarh would argue against this, since not only Yahweh's glory, 

but also Yahweh's signs (ytta) which were performed in Egypt as in well as the 

wilderness are included. Further clarifications include testing Yahweh many times 

(~ym[p rX[ hz),172 not listening to Yahweh's voice, and despising Yahweh. It is these 

~yXna who will be excluded from entering the land (v. 23). The identification of these 

~yXna is still somewhat unclear in spite of the clarification. Is it all males? Is it a 

164 See Moshe Greenberg, "The Hebrew Oath Particle H 9ay/H 9e4," JBL 76, no. 1 (1957), 38-9, who 
understands the yx as nominal rather than verbal, hence his translation, "by my life."

165 Lehmann, "Biblical Oaths," 87-92.
166 Perelman and Olbrechts-Tyteca, The New Rhetoric, 105.
167 See Lee, Punishment and Forgiveness, 234.
168 Num 13.2, 16, 17, 18, 19, 20 (x2), 21, 25, 26, 27, 28, 29, 32 (x2); 14.2, 3, 6, 7 (x2), 8 (x2), 9, 14, 16 

,21, 23, 24, 30, 31, 34, 36 (x2), 37, 38.
169 Widmer, Moses, 312.
170 Moshe Weinfeld, "dAbK' ka4b{o_d{," TDOT, Volume 7 (Grand Rapids: William B. Eerdmans Publishing, 

1995), 34. See also Rolf Rendtorff, "The Concept of Revelation in Ancient Israel," in Revelation as  
History, ed. Wolfhart Pannenberg (New York: Macmillan, 1968), 36.

171 This even holds true for the √Xya, with the exception of the special use in 14.15 (dxa Xyak).
172 Ashley, Numbers, 260, and many others take the phrase as idiomatic. It is interesting to note that 

there were 10 spies that were responsible for the negative report.
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reference just to warriors? Is it gender inclusive, meaning something like "all humans"? 

The normal terms that have been used to identify Israel include larXy ynb, hd[, and 

~[ with other subunits clearly demarcated. It is as though these larger designations have 

been identified with the spies and thereby lost their specific identities. 

The oath unexpectedly makes Caleb an exception. The characterization of Caleb has 

already been discussed; here only one observations is necessary. The use of the √alm to 

mark his loyalty may function as a Leitwort, since it was used in v. 21. Caleb and his 

descendants are given special treatment with the privilege of entering the land and 

possessing it. The oath ends in a command to turn and set out for the wilderness by way 

of the Sea of Reeds (v. 25). 

The second oath of Yahweh (14.26-35) differs greatly from the first. This response 

begins with a rhetorical question to Moses and Aaron, which then changes in v. 28 to the 

content of what Moses is to proclaim to the hd[ (vv. 26, 35). It is in v. 28 that the 

rhetorical form becomes an oath. The sum of what Yahweh swears to do is

~kl hX[a !k ynzab ~trbd rXak ("just as you have spoken in my ears, so I will do 

to you"). Therefore since the hd[ claimed that they would fall by the sword (14.3, 

brxb lpnl), they would fall in the wilderness (14.29, 31; see also 14.43). In 14.3 the 

hd[ saw only misfortune for their children (wnpj) and that they would become booty 

(zbl), so Yahweh will make sure they do not become booty (zbl, v. 31). They would be 

the ones to enter the land. Lastly, the forty day reconnaissance in the land of Canaan 

(13.25) is turned into a forty year sojourn in the wilderness (14.34).

The inclusion now of Joshua along with Caleb (14.30) among those who will enter 

the land is odd. The traditional explanation of source- or redaction-history would 

account for its development. Widmer has proposed another solution which notes that the 

first response of Yahweh was ambiguous as to who the ~yXnah were, and that the 

second response was intended to clarify this problem. Joshua is therefore added 

following the same pattern as their appearance before the Israelites, Caleb alone in 

13.30 and then Joshua and Caleb in 14.6-9.173 

I would propose another solution. Looking to the narrator's summary of events in 

14.36-38, a differentiation is made between the ~yXnah and hd[h lk. ~yXnah are the 

spies, while hd[h lk are those who were swayed by their rhetoric. The second 

response of Yahweh in 14.26-34 is clearly directed toward the hd[, and their 

173 Widmer, Moses, 279-80. See, also, Ashley, Numbers, 261.
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punishment is indicated in those verses. It is in this context that Joshua's name is added 

to Caleb's. The wives (14.3) must have been part of this ad hoc legislative body. Then 

14.21-25 seems to be understood by the narrator to be directed at the spies, ~yXnah. 

Their death by a plague (hpgmb, 14.37) was the un-thwarted request of Yahweh

(rbdb wnka, 14.12). The fact that ~yXnah seemed to be applied to a broader group of 

people is to place a special blame on the spies. Caleb may function in the same way in 

terms of Joshua, who then will be included later (14.30).

From a rhetorical perspective the final story of the failed attempt to enter the land 

could be considered as an argument by example or by illustration.174 Perelman and 

Olbrechts-Tyteca have differentiated the two in the following way: "Whereas an 

example is designed to establish a rule, the role of illustration is to strengthen adherence 

to a known and accepted rule."175 Based on this distinction, this epilogue is best 

understood as an illustration, since the rule is established by the two oaths of Yahweh. 

The people will not be allowed to enter the land. Within this illustration, a repetition of 

the deliberation whether to go to battle or not is repeated. The people, and then Moses, 

deliberate, with the people taking action that leads to their demise.

Focusing on the rhetorical structure of the chapters as part of the dispositio differs 

dramatically from a form-critical analysis like that of Coats and Knierim. They parcel 

out the pericope into 4 sections: 1) spy report (13.1-33); 2) complication (14.1-10a); 3) 

resolution (14.10b-38); and 4) conclusion (14.39-45).176 This analysis is strongly 

narratological, highlighting the plot line where the complication and its resolution are 

central to the story and its ending. This structural outline does not help to deal with 

either the internal rhetoric or the overall rhetorical significance.

Lee's approach is surprisingly different, with a strong emphasis on the conceptual 

understanding of the passage. He wants to divide the chapters into two main 

components: 1) the report of the event (13.1-14.35) and; 2) the report of the aftermath 

(14.36-45).177 The labeling of both as 'reports' suggests that Lee is aware of the role of 

the narrator in shaping the final form of the text. The reconnaissance (13.1-24), the 

scouts' report (13.25-33), and the reactions (14.1-35) are how he divides the first unit. 

The reactions are further subdivided into the people's response (14.1-4) and then a series 

of reactions to their response (14.5-35). This structural outline buries Moses' 

intercession and Yahweh's twofold responses as one of several response to the people's 
174 See Perelman and Olbrechts-Tyteca, The New Rhetoric, 350-62.
175 Perelman and Olbrechts-Tyteca, The New Rhetoric, 357.
176 Coats and Knierim, Numbers, 183-84.
177 Lee, Punishment and Forgiveness, 131-32.
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under the rubric "reactions." Accurate as this title may be, it does not clarify the 

importance it has in understanding the chapters. Also, the significance of the unit, 

14.36-45, is structurally equal to the larger 13.1-14.35, which is strange until one 

understands Lee's larger perspective. Lee understands the chapters as conceptually 

representing a military account. The epilogue (14.36-45) is a direct military account.178

 Milgrom proposed a structural outline of Num 13-14179 which is more sensitive to 

the literary details, with rhetorical connotations. He argues that the structure is an 

introversion, which would mean for him that the central element was most important.180 

His structure framework is as follows: A. Scouts' Expedition 13.1-24; B. Scouts' Report 

13.25-33; C. People's Response 14.1-10a; B'. God's Response 14.10b-38; A' People's 

Expedition 14.39-45.181 The corresponding components A and A', B and B' have 

Leitwörten or Leitmotifs parallels or inversions that connect them. The central 

component is the "pivot around which the entire story turns,"182 and therefore links with 

both the earlier passages and those that follow. Milgrom seems to recognize that his 

structure does not solve all problems, so he accounts for the problematic two divine 

decrees in 14.20-25, 26-35 by recognizing that the pericope was composed of two 

sources. Focusing more on the rhetorical impact, a problem is confronted in 

understanding why 14.1-10a is considered so important. The plot of the narrative as a 

whole relies on 14.11-35 to tie things together. Furthermore, as has been noted earlier, 

the  does not divide v. 10, since the petuh 9ah is after the verse.

The three main approaches: form-critical, conceptual and literary, all contain many 

helpful insights; yet they have not been sensitive to the rhetorical elements. First of all, 

the chapters contain a wide variety of rhetorical genres and other rhetorical components. 

The spies are given a long narrative introduction establishing their authority and 

credibility as speakers. Their forty day journey that went beyond Moses' general 

instructions indicates the thoroughness of their investigation, giving further credibility 

to their opinions. The classical deliberative or hortatory style is evident in 13.25-33, 

where the spies give their reports, attempting to convince the hd[ to go or not to go to 

the land of Canaan. Action, whether it is the falling down of Moses and Aaron, the 

attempt to stone Joshua and Caleb, or even the appearance of the glory of Yahweh 

178 Lee, Punishment and Forgiveness, 240-55.
179 Jacob Milgrom, "The Structures of Numbers: Chapter 11-12 and 13-14 and their Redaction. 

Preliminary Gropings," in Judaic Perspectives on Ancient Israel, ed. J. Neusner, B. Levine, and E. S. 
Frerichs (Philadelphia: Fortress Press, 1987), 55-8; Milgrom, Numbers, 387-90.

180 Milgrom, Numbers, xxii.
181 Milgrom, "The Structures," 55. Milgrom, Numbers, xxvi, 387-88.
182 Milgrom, Numbers, 388.
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should be considered a rhetorical statement that tells us about the character/s183 and is 

the basis on which one judges their character (ethos).184 The threat of violence by 

Yahweh in 14.12 is also an attempt at persuasion;185 however, as Booth observes "the 

threat of violence corrupts rhetoric, producing an explosion of rhetrickery."186 The 

intercessory plea by Moses is best understood as a judicial or forensic genre, an orator 

that sounds as though he is in a court of law. The oath of Yahweh presents a judicial 

decision that is immutable. The whole narrative concludes with the failed war story, 

which plays the role of an illustration that finds its home in the ancient rhetorical world. 

All these components are used to convey a unique message to the audience that is 

intended to persuade them. These many and varied components follow a pattern that is 

found in ancient Greek and Roman historiography.187

Second, the comments of the narrator (13.3-16, 20b-24, 32a; 14.5, 14.10, 36-38, 39-

40a, 44-45) function to make sure that different inner-narrative rhetoric is unified and 

directed/re-directed. These passages include the reporting of actions taken, establishing 

the credibility of the speakers, and interjecting interpretations. It is this last element that 

is most significant, and three pericopes standout (13.32a; 14.36-38, 44). 13.32a is a crux 

interpretum for the deliberation of the hd[. The narrator, rather than Caleb or any of the 

other characters, turns the tide of the deliberation for the readership. The summary 

statement of 14.36-38, repeating a similar phrase in 13.32a (#rah tbd), clarifies the 

ambiguity that is found in the twofold oath of Yahweh and in the process shaping the 

audience's perception. The final interject is by the narrator is found in 14.44, where the 

phrase rhh Xar la twl[l wlp[yw introduces the beginning of the military 

campaign. The verb lp[ is problematic.188 Translations have ranged from "they surged 

ahead,"189 to "heedlessly ascended."190 Most of the translation alternatives reflect a 

negative reading. This means that the three main interpretative interjections by the 

narrator has negatively tainted the chapters.

I see the rhetorical structure based on a conceptual perspective that the chapters deal 

with the initial stages of a military account where the spies are sent out as part of a 

183 Michael Kochin, Five Chapters on Rhetoric (University Park: The Pennsylvania State University 
Press, 2009), 55. See also Perelman and Olbrechts-Tyteca, The New Rhetoric, 296-305.

184 Kochin, Five Chapters, 71-7.
185 Perelman and Olbrechts-Tyteca, The New Rhetoric, 54-56.
186 Wayne Booth, The Rhetoric of Rhetoric (Oxford: Blackwell Publishing, 2004), 118.
187 Matthew Fox and Nial Livingstone, "Rhetoric and Historiography," in A Companion to Greek 

Rhetoric, ed. Ian Worthington (Oxford: Blackwell Publishing, 2007), 543.
188 Seebass, Numeri, 84, just simply notes "Erneut ein schwieriges Wort."
189 Levine, Numbers, 371.
190 Ashley, Numbers, 269, 272-73.
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preparation for battle (13.1-25). The ensuing section (13.26-14.10) is a war council in 

which a deliberation is made based on the spies' reports. The last block (14.11-45) is the 

divine judgment and Mosaic intercession, with a concluding illustration. This division 

makes use of the large number of rhetorical genres and actions that are depicted 

throughout the chapters. Furthermore, the narrator's explicit comments in the second 

and third sections crystallize the point of the dialogues. The overall structure is similar 

to what Hamblin has discovered in the Gilgamesh Epic:
The Epic of Gilgamesh thus presents us with three phases of military preparation which were 
probably normative for most Bronze Age armies: 1, preparation of weapons, equipment, and 
supplies; 2, consultation with the assembly of military-age men to determine the battle plan and 
selection of those to participate in the expeditionary force; and 3, divination and invocation of 
the gods to insure divine authorization and blessing. Elements of these three phases of military 
preparation can be seen in many other historical and literary sources.191

The obvious difference is that instead of the divine assurance, Num 13-14 depicts an 

oath of Yahweh's judgment. 

As to the elocutio of Num 13-14 there is a series of high frequency words that are 

used throughout the pericope. The most dominant is #ra,which occurs 36 times, about 

a quarter of its usage in the book of Numbers. Since the major issue is entering the land 

it is not surprising that is used so consistently. The verb xlX is concentrated in the first 

section, but the remaining verbs and nouns such as ~yrcm, rwt, har, bXy, and hl[ are 

spread evenly throughout the sections. The nature of Yahweh's oath and Moses' 

intercession provides for an exclusive use of hX[ in the last section. 

In summary, it is important to observe that the  has flooded the narrative with 

multiple rhetorical devices and genres that have presented an argument to a mixed 

audience of the Persian era. 

6.2.2 Rhetorical Analysis of the Samaritan Pentateuchal Tradition

As the plot line of the  differs from the  on account of the interpolations from 

Deuteronomy and other smaller differences, so also the rhetorical impact of the  is 

unique. Although the tendency of scholarship has been to view these interpolations as 

simple harmonizations, they are instead theologically significant. As Crown notes, "we 

must look very closely at every variant in the Samaritan Pentateuch to see its theological 

bias, not in terms of later theological development, but to see if what is represented is 

part of the common traditional law of the early Second Temple period."192

191 William Hamblin, Warfare in the Ancient Near East to 1600 BC: Holy Warriors at the Dawn of  
History (London: Routledge, 2006), 127.

192 Alan Crown, "Qumran, Samaritan Halakah and Theology and Pre-Tannaaitic Judaism," in 
Boundaries of the Ancient Near Eastern World: A Tribute to Cyrus H. Gordon, ed. Meir Lubetski, Claire 
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The audience and rhetorical situation, based primarily on these aforementioned 

interpolations, shows evidence of a very high respect for Moses and things Mosaic. In 

all three pluses, the words of Moses are dominant.193 These statements may be 

understood as prophetic in nature, encouraging the people with such phrases as "do not 

be afraid" or, as in the last interpolation, a warning that the narrative indicates was 

eventuated. Moses as the incomparable prophet is the portrait that has been at the core 

of his characterization in chapters 11-12 as well. Here, his prophetic character is under 

the influence of Deuteronomy, with Moses as the "model for any future prophet."194

Miller has posited that Deuteronomy's presentation of Moses differs from those of 

Exodus and Numbers in general. Whereas Exodus and Numbers view Moses "as the 

hero or leader of the people," in Deuteronomy he is, along with being the greatest 

prophet and teacher, the sole "bearer of the divine word."195 The  has this 

Deuteronomistic image of Moses integrated into the text of Num 13-14. The fact that 

Moses approves of the suggestion of the larXy ynb to send out spies is the same as 

Yahweh approving the plan (hXm yny[b rbdh bjyyw). While in the  of Num 13-14, 

Joshua and Caleb have narratologically displaced Moses in his role as hero/leader in 

14.1-10, in the , Moses does not lose his centrality. As noted earlier, Joshua and Caleb 

became an echo of Moses' prophetic words. In rhetorical terms, the interpolations have a 

epideictic function, praising Moses and essentially suggesting that he is the one to 

follow.

How does this elevation of Moses' status as prophet identify the audience or the 

rhetorical situation? Crown has argued that among the Qumranians, along with the 

Samaritans, a similar rejection of the then growing concept of an oral torah was 

present.196 The fuller text of the  places greater emphasis on Moses as the sole 

mediator, intercessor and leader of the Israelites, downplaying the necessity of an oral 

tradition. By using interpolations from Deuteronomy a hermeneutic of Mosaic text 

interpreted by Mosaic text was established, with an emphasis on the written text. This 

implicit rejection of the oral torah was accomplished by a hermeneutic that relied on 

Gottlieb and Sharon Keller, JSOTSup 273 (Sheffield: Sheffield Academic Press, 1998), 441.
193 Patrick D. Miller, "Moses my servant : the Deuteronomic portrait of Moses.," Int 41, no. 3 (1987), 

246, observes that in Deuteronomy "the only persons who speak in the book are Moses and God." Since 
the interpolations are from Deuteronomy it follows that they would highlight Moses' words.

194 Miller, "Moses my servant," 248.
195 Miller, "Moses my servant," 246.
196 Crown, "Qumran, Samaritan Halakah," 421-22. See also Etienne Nodet, A Search for the Origins  

of Judaism, JSOTSup 248 (Sheffield: Sheffield Academic Press, 1997), 286-90 and Lawrence Schiffman, 
Reclaiming the Dead Sea Scrolls (New York: Doubleday, 1995), 74, 83-89.
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biblical sources, a form of scripture interpreting scripture.197 If the oral torah198 was 

really an issue, then the audience should be those people in Palestine during the period 

when this issue was becoming a topic of discussion. There is insufficient evidence, 

however, to suggest that the audience was anti-Pharisaic. 

In terms of the inventio, the  places heavy emphasis on the ethos or the credibility 

of the speakers, with Moses being elevated as indicated above. The credibility of the 

spies, as in the , is maintained until the narrator redirects the audiences' understanding 

in 13.32a. The pathos is in sync with the , which has both the people (14.1-4, 39) and 

Yahweh (14.11-12) reacting with strong emotion. 

The compositional structure which is part of the dispositio, has also several unique 

aspects of note in the . As the narrator in the  was able to direct/re-direct the 

rhetoric within the chapters, the interpolations play a similar role. In the  the 

objection of the majority of the spies and even the narrator is answered by Caleb and 

Joshua (14.6-9); however, in the  the larXy ynb begin to complain right after the 

report of the 10 spies, emphasizing the overpowering strength of the inhabitants of the 

land.199 Their grumbling (√ngr) is immediately answered by Moses, encouraging them 

by arguing that as Yahweh had brought them safely to this place, just as a man would 

carry his son, so Yahweh would fight on their behalf. Furthermore, the use of the phrase 

wnta hwhy tanXb ("Yahweh hates us") provides the counterpart to Yahweh's rhetorical 

charge hzh ~[h yncany hna d[ ("How long will this people hate me"). Although the 

verbs differ, they are synonyms. On the other hand, Moses is quoted in the same 

interpolation as portraying the ominous truth of their disloyalty in the statement

hwhyb ~ynmam ~knya ("you (pl) have no faith in Yahweh"). This is paralleled by 

Yahweh's second rhetorical charge yb wnmay al hna d[w ("and how long will they not 

believe me"). This statement by Moses, before the Israelites voice their desire to replace 

his leadership and return to Egypt, is proleptic and, within the contextual flow of the , 

it is prophetic. Also, since Moses from within the interpolation answers all three parties: 

the spies, the narrator and the larXy ynb, Joshua and Caleb's response looks as though 

it is responding to a different problem, specifically the outcry of 14.1-4.

The interpolation of Deut 1.42 between Num 14.40 and 41 has Yahweh commanding 

197 Crown, "Qumran, Samaritan Halakah," 427.
198 Steven Mason, Flavius Josephus on the Pharisees (Boston and Leiden: Brill Academic Publishers, 

2001), 240-44, has argued that the old crux Ant. 13:297 does not give evidence for the existence of the 
oral tradition that time.

199 See Wilson, Out of the Midst of the Fire, 26-37, where he compares the Numbers and Deuteronomy 
accounts in terms of objections and answers.
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Moses to inform the Israelites not to go up to battle, since Yahweh was not with them 

and they would be defeated. Vv. 42-43 then follow with Moses restating Yahweh's 

command in his own words. The repetitive understanding that Yahweh is not with them 

(v. 42: ~kbrqb hwhy !ya; v. 43: ~km[ hwhy hyhy al) now presents Moses' 

reinterpretation of Yahweh's warning with emphasis. The presence of Yahweh remains 

in the form of the hwhy tyrb !wra in v. 44 within the encampment (hnxmh brqm). 

The  has this statement, but with the expanded ending in v 45 hntmh la wbXyw; the 

 indicates that Yahweh's presence was maintained and that the larger ~[ would not be 

deprived.

A unique element within the elocutio of the  can be observed in 14.12, where the 

 has the expanded text $yba tyb taw ("and your father's house"). The  includes 

this textual tradition with its kai. to.n oi=kon tou/ patro,j sou.200 Dearman understands the 

phrase ba tyb as "a male-headed, multigenerational household as the basic kinship unit 

in ancient Israel."201 This kinship designation would be a subunit of the larger hxpXm,202 

which would include many ba tyb units. Andersen has noted that the breadth of the 

phrase ba tyb is nebulous. He notes that as a standard opinion it was "composed of all 

living persons, except married females, descended from a person still living, and 

including the family slaves. . . ."203  It is possible, then, that this phrase would include 

Aaron and his family along with Miriam, since the concept of family is one of an 

extended family.204 The use of the phrase in Gen 12.1, where Abram is to leave his 

father's house ($yba tybmw), would support the understanding the  and the  as 

intending to include Aaron and Miriam.

Another unique phrase is the expansion in 14.45: "and they pursued them just as the 

bees do" (~yrbdh hnyX[t rXak ~ta wpdryw), which is from Deut 1.44. Here the 

prefixed form of the verb hX[ should be understood as depicting repeated action.205 So 

the enemies were pursuing the Israelites like bees, which fly around striking repeatedly. 

In this state of fury, the Israelites are chased not only to Hormah, but right back to the 

200 Kim, "Studies," 204, understands this expanded version as "original" and that the  was "an error 
by haplography."

201 J. Andrew Dearman, "The Family in the Old Testament," Int 52, no. 2 (1998), 117. See also Joel F. 
Drinkard, "An Understanding of Family in the Old Testament: Maybe not as Different from Us as We 
Usually Think," RevExp 98 (2001), 490-91 and Andersen, "Israelite Kinship," 34.

202 Drinkard, "An Understanding," 492-93.
203 Andersen, "Israelite Kinship," 36-7.
204 Drinkard, "An Understanding," 487.
205 Joüon, §113c.
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encampment (hnxmh).

6.2.3 Rhetorical Study of the Septuagint Tradition

There are a few hints as to the nature of the audience that can be sifted from the 

uniquely  material of Num 13-14. The rhetorical situation and its application to a 

diasporean Jewish world may first be evident in the unique phrase eivj kata,scesin ("as a 

possession") that is found in 13.3. This term is not found in the , but the verbal form 

Xr appears in the first interpolation in the , which is about the closest. Dorival notes 

that in Deut 32.49 the same phrase appears, but he does not posit it as a harmonization 

with this text.206 The tendency has been that the  has used phrases from Exodus, so a 

harmonization with Deuteronomy is not likely. In diasporean literature, the land and the 

act of possessing it takes on a special significance. On the one hand, there was a desire 

to return and possess "a real or mythical homeland."207 This perspective struggled with 

the biblical position that "dispersion was . . . punishment for the sins of the people of 

Israel."208 Philo's writing reflects this desire to return. A reading of Num 13-14 could be 

aligned with this understanding. On the other hand, a coterminous approach was "that 

Jews required no territorial sanctuary or legitimation. They are 'the people of the 

Book.'"209 Here the Jews in the Diaspora were "colonists" who were "widening its 

habitation."210 This approach is at home in Josephus' Antiquities, where he "consistently 

stresses the universal role of the Jewish people, while at the same time downplaying the 

promise of the Land to the Patriarchs."211 

A second hint may be culled from the long plus in 14.23. The  has inserted the 

following clause into the middle of the verse: avllV h' ta. te,kna auvtw/n a[ evstin metV evmou/ 

o[soi ouvk oi;dasin avgaqo.n ouvde. kako,n pa/j new,teroj a;peipoj tou,toij dw,sw th.n gh/n 

("but their children who are with me here, as many as do not know good nor evil, every 

inexperienced younger person, to these I will give the land."). After comparing this plus 

with Num 14.31, 32.11 and Deut 1.39, Ausloos concludes that this addition was an early 

attempt to align Num 13-14 with Deut 1. He considers it Deuteronomistic, since the 

206 Dorival, Les Nombres, 308. See also Wevers, Numbers, 192-3.
207 Erich Gruen, "Diaspora and Homeland," in Diasporas and Exiles, ed. Howard Wettstein (Berkeley 

and Los Angeles: University of California Press, 2002), 18.
208 Isaiah Gafni, Land, Center and Diaspora: Jewish Constructs in Late Antiquity, JSPSup 21 

(Sheffield: Sheffield Academic Press, 1997), 21. See pp. 21-7 for the full discussion.
209 Gruen, "Homeland," 18.
210 Lester Grabbe, Judaic Religion in the Second Temple Period (New York and London: Routledge, 

2000), 299-300. This may also imply a certain level of apologetics that were involved. See John Barclay, 
"Apolotetics in the Jewish Diaspora," in Jews in the Hellenistic and Roman Cities, ed. John Bartlett (New 
York and London: Routledge, 2002), 129-48.

211 Gafni, Land, 29.
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translator was attempting to harmonize the two pericopes, imitating Deuteronomy.212 

Recently, van der Meer broadened the range of parallel texts dealing with the 

theme of the innocent children who were absolved from the death sentence in the 

wilderness. He concludes that the many parallels show a great many variations that 

would suggest that, contrary to Ausloos, the text of 14.23 must have developed in the 

process of translation rather than earlier.213 Sadly, neither study has broached the subject 

of the rhetorical impact of this plus. Meer does suggest at the end of his article that 

further research is needed to investigate whether the text reflects a Greco-Roman bias 

towards personal responsibility over against corporate solidarity.214 

The crucial element, ouvk oi;dasin avgaqo.n ouvde. kako,n, is contextually understood as 

under the age of twenty (14.29),215 twenty being the standard used in the census in 

chapters 1 and 26. In Num 32.11, the  has once again included this phrase where the 

Hebrew traditions have only a statement about their age (hnX ~yrX[ !bm). Num 32.11, 

however, has made several alterations including reversing the order of "good and evil," 

placing an emphasis on the wrong decision of the past (to. kako.n kai. to. avgaqo.n).216 

Gordis, commenting on the use of the phrase in Deut 1.39, argues that it means that the 

children had "not yet attained to sexual maturity."217 Other suggestions include "legal 

responsibility,"218 "moral discernment and responsibility,"219 and following the idea that 

it is a merismus,220 it has been understood as "universal knowledge."221 Contextually, the 

age of twenty or younger is an ingredient that is important; however, without any clear 

indication of legal or moral responsibility, the significance of the texts seems stilted. 

Tomson has proposed that individual responsibility was a developing concept in Second 

212 Hans Ausloos, "LXX Num 14:23: Once More a 'Deuteronomist' at Work?," in X Congress of the  
International Organization for Septuagint and Cognate Studies, Oslo 1998, ed. B. A. Taylor, SBLSCS 51 
(Atlanta: Scholars Press, 2001), 415-27.

213 Michaël N. van der Meer, "The Next Generation: Textual moves in Numbers 14,23 and related 
passages," in The Books of Leviticus and Numbers, ed. Thomas Römer, BETL 215 (Leuven: Peeters 
Publishers, 2008), 411.

214 Meer, "The Next Generation," 416.
215 George Wesley Buchanan, "The Old Testament Meaning of the Knowledge of Good and Evil," JBL 

75, no. 2 (1956), 114-20. Also Gershon Brin, "The Forumulae 'from . . . and onward/upward' 
(hl[mw/halhw . . . m)," JBL 99, no. 2 (1980), 169-70; Joseph Jensen, "The age of Immanuel.," CBQ 41, 
no. 2 (1979), 224-25.

216 Meer, "The Next Generation," 47; Wevers, Numbers, 532.
217 Robert Gordis, "The knowledge of good and evil in the Old Testament and the Qumran Scrolls," 

JBL 76, no. 2 (1957), 136.
218 W. Malcolm Clark, "Legal background to the Yahwist's use of "good and evil" in Genesis 2-3," JBL 

88, no. 3 (1969), 274.
219 A. D. H. Mayes, The New Century Bible Commentary: Deuteronomy (Grand Rapids and London: 

Wm. B. Eerdmans Publishing and Marshall, Morgan & Scott Publishing, 1981), 132.
220 A. M. Honeyman, "Merismus in Biblical Hebrew," JBL 71, no. 1 (1952), 11-18.
221 Cyrus Gordon, cited in Buchanan, "Knowledge of Good and Evil," 114.
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Temple Judaism,222 if so those under twenty years of age are deamed as not being 

morally or legally responsible for the lack of faith. 

Combined with this, the plus of Num 14.23 has a unique notice that the children are 

those  a[ evstin metV evmou/ o[soi ("who are with me here"). The phrase identifies the 

children in a positive light, relating them to the Lord and in proximity to God. Dorival 

notes that this gives the appearance that the Lord is more lenient in the  than in the 

.223 It is probably better to understand a sense of individual responsibility, along with 

compassion for the younger generation.

So the audience, most likely, struggled over the idea of a homeland in which the 

desire to return along with the ominous picture of the dispersion as a result of sin re-

read the spy narrative. The constantly appearing Leitwort, gh/, did not let the diasporean 

audience brush the issue away. The plus of 14.23 dealt with the sin and guilt issues with 

a possibility that they would identify with under twenty, second generation. 

Unlike the , which turns the chapters into a virtual epideictic of Moses, the  

follows the , with deliberation concerning war and then the forensic or judicial 

responses of Yahweh and Moses. The  does provide a more focused argumentation 

that is more interested in the military aspects of the reconnaissance. For example in 

13.20 (19) Moses commissions the spies to report on whether the cities were walled or 

unwalled (eiv evn teich,resin h' evn avteici,stoij), whereas the Hebrew versions deal more 

with "camps or in fortified areas."224

The deliberative argument by the majority of the spies expresses a more deliberate 

attempt to persuade the sunagwgh,. Instead of the people who inhabit the land being 

strong (z[), they are said to be qrasu,, meaning bold, full of confidence, audacious, 

arrogant,225 a term that was calculated for effect on the people (13.29 [28]). Where the 

Hebrew versions just state that the cities were fortified (twrcb), the  has ovcurai. 

teteicisme,nai ("strong walled"). Caleb's response begins with the strong auvtw|/ Ouvci. 

avlla, ("No, but") in 13.31 (30). In the already tense confrontation, the majority response 

is a defiant ouvk avnabai,nomen ("we will not go up"). This comment is not found in the 

Hebrew versions. Furthermore, the inhabitants are tall in stature (ùpermh,keij), and the 

~ylpn become giants (gi,gantaj), which when read one after the other makes the enemy 

larger than life. Therefore we can say that beyond the ethos and logos of the Hebrew 
222 Peter Tomson, Paul and the Jewish Law (Assen and Minneapolis: Van Gorcum and Fortress Press, 

1990), 213.
223 Dorival, Les Nombres, 323.
224 Wevers, Numbers, 199.
225 LSJ, 804.
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versions, the  has provided a highly charged pathos in the deliberation concerning 

going to war.

In the forensic section, the  no longer continues to enhance the pathos of the 

argumentation. Instead, the logos has been fine tuned with an eye to smoothing out any 

inconsistencies in the Lord's response. As has already been noted, the long plus of 14.23 

makes sure that the young people under twenty are exempt from death in the wilderness. 

In a similar vein, the problem of the "forgiven" yet punished that is found in both the  

and the , is altered by using the phrase i[lewj auvtoi/j eivmi ("I am gracious to them") 

when issues of forgiveness are involved. Wevers has argued that since aXn has been 

translated by i[lewj in 14.19, and since aXn and xls are used interchangeably, the 

translator has given a good rendering of ytxls.226 However, there are several problems. 

First, xls is never translated by i[lewj in the Pentateuch, except for this anomalous 

occurrence in 14.20.227 Instead, it is usually translated by avfi,hmi (Lev 4.20, 26, 31, 35; 

5.10, 13, 16, 18; 6.7 ( 5.26); 19.22; Num 14.19; 15.25, 26). A few other occurrences 

that stand out are:  avfaire,w in Exod 34.9;  evila,skomai in Num 15.28;  kaqari,zw in Num 

30.6, 9, 12 and finally euvilateu,w in Deut 29.19. These translations cast doubt on Num 

14.20 being a straightforward translation of xls. Second, a comparison and contrast of 

Exod 34.7, 9 with Num 14.18-20 reveals significant differences. In Exod 34.7 and Num 

14.18 √aXn has been rendered avfairw/n with different types of sin as its object. 

Therefore, both verbs aXn and avfaire,w would have a translation value in line with the 

idea of forgiveness, while √xls is rendered by the verb avfi,hmi in Exod 34.9 and Num 

14.19, both with sin (including !w[, avnomi,aj) as an object. Once again it clarifies the 

meaning as forgiveness. However, in the Hebrew text of Num 14.20 the object of 

htaXn is hzh ~[l, while the standard translation, "you have forgiven this people" is 

not straightforward. Sakenfeld cites an unpublished paper by Freedman which points 

out that aXn can be used in three ways: 

(1) "bearing the burden of the people (sustaining, guiding, bearing with),"
(2) "being gracious to his people (from the idiom 'to lift up the face'),"
(3) "forgiveness" of the people (especially obvious in idiomatic use when the object of the verb 
is !w[).228

226 Wevers, Numbers, 221.
227 The translation of xls by i[lewj is found in: 1 Kgs 8:30, 34, 36, 39, 50; 2 Chron 6.21, 25, 27, 28; 

7.14; Amos 7.2; Jer 5.1, 7; 27.20; 38.34; 43.3. The translation of xls by i[lewj with the meaning 
'forgiveness' is a later development and should not be used to interpret the present text, since the 
Pentateuch was translated first.

228 Sakenfeld, "The Problem," 325.
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Sakenfeld argues, then, that these are all present in Num 14.19. I would argue that the  

was aware that aXn here should not be translated simply as forgiveness and therefore 

chose i[lewj. The term with its broader meaning was then used for xls in 14.20 with 

this same unusual rendering, at least for the Pentateuch. By using this term I suggest 

that the paradox of being forgiven, yet punished, is solved. The Lord responds to Moses' 

request for the forgiveness of the people's sin (a;fej th.n àmarti,an tw|/ law|/ tou,tw|) by a 

slight deflection with the answer, "I am merciful to them" (i[lewj auvtoi/j eivmi). Dorival 

has noted that the  has tended to use the "vocabulary of mercy,"229 which I argue is an 

exegetically significant point.

The dispositio of the  of chapters 13-14 differs from the Hebrew traditions since the 

standard critical editions have opted to begin the pericope with the itinerary report, 

which has been designated as 12.16 by the other traditions. It is questionable whether 

the inclusion of this verse alters the rhetorical structure of the chapters as a whole, in 

contrast with the effect that it has from the perspective of narratology. The location of 

the narratological event is brought into the overall argument, but it is more of secondary 

or tertiary value. From a rhetorical perspective, however, the  has presented a structure 

in line with the . That is, 13.1-25 depicts the initial preparation for battle by gathering 

military intelligence. 13.26-14.10 presents the deliberation of the war council based on 

the intelligence report of the spies. Num 14.11-45 presents Yahweh's forensic decision 

with both Moses' intercession (14.13-19) and an illustrative example of Yahweh's 

decision in the failed attempt to conquer the land (14.39-45).

This does not mean that the details within the  and  traditions are the same. In 

fact, they differ on many fine points. First of all, the role of the narrator in putting the 

rhetorical components together has been weakened in the . This can be seen in the 

observations, already broached, that the majority report of the spies shows their bias 

even before the narrator reveals that "they brought about terror of the land" (evxh,negkan 

e;kstasin th/j gh/j) in 13.33 (32). The crux interpretum for the  (#rah tbd) is here 

translated not as in 14.36, where we read evxene,gkai rh̀,mata ponhra. peri. th/j gh/j ("they 

brought out evil words against the land"), but with the phrase e;kstasin th/j gh/j.230 

Dorival argues that since the  knew the straightforward translation as indicated in 

14.36 and 37, the translator has re-interpreted the phrase in 13.33.231 Wevers identifies 

229 Dorival, Les Nombres, 99.
230 LSJ, 520, has the definitions "distraction of mind, from terror, astonishment, anger" along with 

others. See its usage in Gen 2.21; 15.12; 27.33 and Deut 28.28.
231 Dorival, Les Nombres, 154.
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this re-interpretation as an "exaggeration," and offers a translation "and they instilled 

terror for the land which . . . ."232 But this exaggeration or at least in a pathos vein, has 

been the consistent pattern in the majority and minority reports with the . 

Second, whereas the Hebrew traditions combine a military and more general 

objective to the sending of the spies, the  emphasises only their military purpose. The 

discussion of the walled and unwalled cities which promote this perspective can be 

further supported by the explicit use of evn pole,mw|/ ("in warfare") rather than the 

circumlocution brxb lpnl (14.3). The dispositio, then, follows the general structural 

format of the , but alters it by replacing the dominate role of the narrator with the 

translator's subtle nuance.  

The style or elocutio of the  can be observed in the subtle changes of lexemes. In 

Num 14.8, for example, the  has Joshua and Caleb use the phrase "if the Lord is 

choosing us," (eiv air̀eti,zei h̀ma/j ku,rioj), rather than "if Yahweh is pleased with us" 

(hwhy wnb #px ~a) of the Hebrew traditions. Wevers indicates that the difference is 

that the  stresses the outcome of God's satisfaction with Israel.233 The already 

mentioned use of i[lewj in 14.19-20 is another lexical alteration. 

6.3 Intertextual Analysis of the Pluriform text of Num 13-14

6.3.1 Intertextual Analysis of the Masoretic Tradition

The narrative of Numbers 13-14 has a definitive inter-biblical connection with 

Deuteronomy 1.19-45, which may be characterized as synoptic. Yet, the three major 

traditions and Josephus have chosen to deal with it in different ways. Other intertextual 

links can be noted in such passages as Num 32.7-15; Deut 9.1-8, 22-24; Jos 14.6-15; 

15.13-19. Psa 106.24-27 provides hymnic reminiscences on the spy narrative. 

Furthermore, the intercession of Moses and his dialogue with Yahweh in Num 14.11-25 

is paralleled in Exod 32.7-14. Each of these cannot be treated exhaustively. Space does 

not allow an investigation into other spy narratives such as Jos 2; 7; 14 and Judg 18.234

The story of the reconnaissance in the  of Num 13-14 has a deep intertextual 

relationship with Deut 1.19-45, along with Deut 9.23-29 and Num 32.7-15.235 Offering a 

diachronic and synchronic reading of the spy pericope, Boorer has proposed a common 

232 Wevers, Numbers, 208. Howard, Numbers according to the LXX, 78, suggests "a horror of the 
land." Dorival, Les Nombres, 154, has "terreur."

233 Wevers, Numbers, 213.
234 See Von Siegfried Wagner, "Die Kundschaftergeschichten im Alten Testament," ZAW 35 (1964), 

255-69, and the critique by Davies, Numbers, 130-31.
235 Otto, Das Deuteronomium, 75-86, finds Jos 14.6-15 and 15.13-19 as also important redactional 

parallels following a Kaleberzählungen. 
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structure or pattern which includes: 
the exploration of the land; what the surveyors said or did to the people; the negative reaction 
by the people; Yahweh's response to the people, comprising the judgment that this people will 
not go into the land – the promise of the land will not be fulfilled for that generation in general, 
but only in the future.236 

These common elements have been used to support a redaction history of the stories, 

beginning with a J or non-P account followed by Deuteronomy and a Priestly version. 

Focusing on Deut 1.6-8, 19-46 and Num 13-14, Harvey has isolated 17 verbal 

parallels.237 He proposes that Deuteronomy borrowed from the completed Num 13-14 

text since Deuteronomy quotes from "each redactional layer."238

In spite of the common elements, there are striking differences within the biblical 

accounts. There are differences in who initiated the reconnaissance, its extent, its nature, 

the exact content of the spies' report, who tried to encourage the Israelites to have faith 

in Yahweh and even who Yahweh would judge.239 The allowance of these differences 

without forced harmonization speaks to a tradition of inner-biblical pluriformity. In 

other words, the Bible preserved the multiple traditions.

The  of Deut 1.19-46 maintains a similar core plot line as that of Num 13-14, 

intended to "portray how and why the exodus and wilderness generation did not receive 

Yahweh's gift of the land, but remained outside it. It is emphasized that this was their 

own fault."240 However, narratologically, the pericope is part of a long sustained speech 

by Moses (Deut 1.6-4.40) with seemingly innocuous interjections by the narrator.241 

Rhetorically the passage, Deut 1.19-46, is judicial, with Moses indicting Israel for their 

faithlessness. This is accomplished by means of quotations of what Yahweh (vv. 35-36, 

37b-40, 42), the people (vv. 22-23; 27-28; 41ab, ), the spies (v. 25b, 28b) and Moses (vv. 

20-21, 29-33), have stated in the past.242 These unique narratological and rhetorical re-

packaging indicate that this intertextually related pericope is more than a repetition of 

236 Suzanne Boorer, "Kaleidoscopic Patterns and the Shaping of Experience," in The Changing Face 
of Form Criticism for the Twenty-first Century, ed. Marvin Alan Sweeney and Ehud Ben Zvi (Grand 
Rapids: Wm. B. Eerdmans Publishing, 2003), 204.

237 John E. Harvey, Retelling the Torah: The Deuteronomistic Historian's Use of Tetrateuchal  
Narratives, JSOTSup 403 (London: T & T Clark International, 2004), 7-9.

238 Harvey, Retelling, 9-13.
239 Boorer, "Kaleidoscopic," 205; Ian Cairns, Word and Presence: A Commentary on Deuteronomy 

(Grand Rapids and Edinburgh: Wm. B. Eerdmans Publishing and The Handsel Press, 1992), 35.
240 Suzanne Boorer, The Promise of the Land as Oath: A Key to the Formation of the Pentateuch, 

BZAW 205 (Berlin: W. de Gruyter, 1992), 384.
241 Robert Polzin, Moses and the Deuteronomist (New York: The Seabury Press, 1980), 29-43, argues 

that "Moses' words are to some extent subordinated to the narrator's" (p. 29), but at the same time the 
narrator's comments show the readership "the words of Moses as preeminent, and Moses himself as the 
greatest prophet in Israel's history" (p. 30).

242 Polzin, Moses, 25-6, has raised the interest in the use of quotations in the book of Deuteronomy as 
a whole. Note that 1.28 "has the narrator quoting Moses quoting Israel quoting Israel's scouts at Kadesh-
Barnea." (p. 25).
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Num 13-14.

Several crucial content differences can be identified. First, Caleb's role is drastically 

reduced. This is accomplished by having Moses, rather than Caleb and Joshua, respond 

to the people (vv. 29-33) and mentioning Caleb as an exception without prior 

introduction (vv. 35-36).243 Yet Caleb is here presented as the "man who made the right 

decision, and thus an appropriate role model for this generation of Israel."244 Second, 

along with Caleb being exempt from the punishment, we are surprised by Moses' 

statement that he himself was also going to be punished (1.37). Moses states,

~kllgb hwhy @nath yb ~g ("also with me, Yahweh was angered because of you"). 

Then he quotes Yahweh: ~X abt al hta ~g ("You also shall not enter there"). 

Lohfink observes that this is "the author's own contribution"245 and that it serves the 

message that even Moses was to accept God's judgement in obedience. In this way, 

Moses and the readers are bound by the author.246 Since this notice is followed 

immediately by the mention of Joshua (1.38), he is presented as Moses' replacement. In 

Numbers, Moses is not dealt with until Num 20.10-13, although it may be implicit in 

14.30.247 Third, the spies' report in v. 25b is entirely positive. Only in the quote of the 

spies within the peoples' grumbling (~kylhab wngrtw) is the negative report specified. 

Therefore it is the people themselves that responded negatively to the report (vv. 27-

28).248 As von Rad put it, "their protests are bound to be understood by the reader as an 

incredible reaction of ingratitude."249 When this is combined with the fact that 

Deuteronomy depicts the people initiating the reconnaissance, their culpability is 

complete.250 Fourth, there is an anti-Holy War motif running through the narrative.251 

The military oration252 that was evident in Deut 1.29-33 gives way to a stark reversal. 

243 Boorer, The Promise, 384-5.
244 J. G. McConville and J. G. Millar, Time and Place in Deuteronomy, JSOTSup 179 (Sheffield: 

Sheffield Academic Press, 1994), 26.
245 Norbert Lohfink, "The Problem of the Individual and the Community in Deuteronomy 1:6-3:29," in 

Theology of the Pentateuch, trans. Linda Maloney (Minneapolis: Fortress Press, 1994), 228.
246 Lohfink, "The Problem," 232. Paul Barker, "Faithless Israel, Faithful Yahweh in Deuteronomy" 

(Ph.D. diss. University of Bristol, 1995), 28, following T. W. Mann, "Theological Reflections on the 
Denial of Moses," JBL no. 98 (1979), 487-88, argue that the readers are to identify, instead, with the 
people.

247 Otto, Das Deuteronomium, 23.
248 See Boorer, The Promise, 385-6. Otto, Das Deuteronomium, 22, "Was im Munde der Kundschafter 

positiver Bericht ist, wird vom rebellischen Volk ins Negative gewendet." Barker, "Faithless Israel," 22-3.
249 Gerhard von Rad, Deuteronomy: A Commentary, trans. Dorothea Barton (Philadelphia: The 

Westminster Press, 1966), 41.
250 See McConville and Millar, Time and Place, 26.
251 Norbert Lohfink, "Darstellungskunst und Theologie in Deut 1:6-3:29," Bib 41 (1960), 110-14, 119-

20. See also Barker, "Faithless Israel," 26-7.
252 Moshe Weinfeld, Deuteronomy 1-11: A New Translation with Introduction and Commentary, The 

Anchor Bible 5 (New York: Doubleday, 1991), 45-6.
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Moran noted that it even goes beyond this idea of a Holy War. He wrote, "through a 

series of allusions to Exodus 13-14 the ancient traditions on the Holy War par 

excellence are inverted and the events of Kadesh-Barnea are portrayed as an Anti-

Exodus."253

Each one of these differences has theological significance for this Deuteronomic 

version. A most significant minus however is that of the intercession of Moses in Num 

14.11b-23a. It is this text that finds a parallel in Exodus 32.7-14 with Moses' 

intercession. This minus places greater emphasis on the culpability of the Israelites in 

Deuteronomy, while establishing a twofold paradigmatic pattern of sin in the Pentateuch 

as a whole.254

It is important to note that the final form of the deuteronomistic tradition was not 

ignorant of the intercession that went along with the spy narrative. In Deut 9.7, 23-29 a 

glimpse of this is extant. Otto has understood Deut 9.7, 22-24 as part of the PentRed, 

chronologically delimiting the text to the fifth century B.C.E. at its earliest.255 The larger 

context of Deut 9.1-10.11 emphasizes the golden calf incident more than the summary 

statements concerning the failed attempt to conquer the land. It is "Israel's 

recalcitrance"256 that is central in the message. The past sinfulness is used to remind the 

readers that the gift of the land was based on the promise to patriarchs and not the 

virtues of the Israelites.257

An inter-book reflection on the events of Num 13-14 occurs in Num 32.7-15. The 

larger unit, including the chapter as a whole, has a complex source-critical and 

redactional history.258 Most analyses have seen the unit, Num 32.7-15, as a later, 

possibly deuteronomistic redaction to the text. Budd in a more traditional source-critical 

perspective makes the observation concerning vv. 6-15 that it both lacks mention of the 

reconnaissance of the whole land (v. 9) and that it "appears to be working with the 

Yahwistic reconnaissance tradition alone."259 Boorer, approaching the pericope by 

comparing it to the non-P material of Num 13-14 and the two other parallel texts from 

Deuteronomy, argues that it is the latest.260 The more recent approach by Achenbach 
253 William Moran, "The End of the Unholy War and the Anti-Exodus," in A Song of Power and the 

Power of Song, ed. Duane Christensen (Winona Lake: Eisenbrauns, 1993), 147.
254 Otto, Das Deuteronomium, 104-5.
255 Otto, Das Deuteronomium, 93, 104. Boorer, The Promise, 363, 367-68, has understood that this 

pericope has been influenced not only by Exod 32.7-14, but also Num 14.11b-23a. Therefore it is later 
than these two pericopes. See also Weinfeld, Deuteronomy 1-11, 414.

256 Barker, "Faithless Israel," 108.
257 Weinfeld, Deuteronomy 1-11, 423.
258 See the summaries of Davies, Numbers, 329-32; Budd, Numbers, 337-42; Boorer, The Promise, 

408-10.
259 Budd, Numbers, 342.
260 Boorer, The Promise, 415-16. It is important to note that Boorer understands 32.12 as a later 
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understands vv. 7-15 as being part of the fourth century B.C.E. Theokratische 

Bearbeitung I (ThB I).261

This reconnaissance tradition was then applied specifically to the request by the 

tribes of Reuben and Gad to settle in the transjordan region. Boorer notes that Moses is 

arguing in the text that "not to cross over into the land would amount to discouraging 

their whole generation not to go into the land so that they would all forfeit the land; the 

land promise would not be fulfilled for that whole generation but they would remain in 

the wilderness and be destroyed."262 This, then, is another canonical example of the re-

use of the spy narrative in a pluriform style. The basic core is maintained, while 

minuses and pluses are made to enhance the new application.

Beginning with Deut 1.19-46, the intertextual use and re-use of the spy story 

indicates a pattern of freedom to both add and subtract material. These additions and 

subtractions are greater than what is evident in at least the  and  traditions. The 

intertextual re-use seems to presuppose some sort of pre-knowledge concerning the 

reconnaissance tradition. Barker notes concerning Deut 1 and the spies' report that "the 

hearer-reader is expected to know the Numbers background and notice the change in 

Deuteronomy."263 This would mean that multiple readings were both allowed and found 

normative even within the canon. The different textual traditions, then, would be a 

parallel concept. Furthermore, it may be that the redactional theories of Achenbach or 

Otto, with HexRed and PentRed were part of this same conceptual patterning.

6.3.2 Intertextual Analysis of the Samaritan Pentateuchal Tradition

The intertextual connections for the  are beyond doubt those based on the 

interpolations from Deut 1.19-46. They have been discussed from both a narratological 

and rhetorical perspective. Here it is only left to comment on the larger significance of 

these intertextual links. 

It has been argued that the interpolations of the  were used to harmonize the 

incongruities that arise from having two synoptic accounts of the spy narrative. It is true 

that the problem of who initiated the reconnaissance is solved by the first interpolation. 

Since the plus indicates that the larXy ynb made a request to Moses and he took it in a 

positive light (hXm yny[b rbdh bjyyw), the awkwardness of Yahweh's command in 

expansion.
261 Reinhard Achenbach, Die Vollendung der Tora: Studien zur Redationsgeschichte des  

Numeribuches im Kontext von Hextateuch und Pentateuch, BZABR 3 (Wiesbaden: Harrasowitz Verlag, 
2003), 383-5.

262 Boorer, The Promise, 415.
263 Barker, "Faithless Israel," 23.
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Num 13.2 is avoided. When these verses from Deut 1.20-23 are abutted before Num 

13.1, the result is that Yahweh's command is a logical follow-up. The new reading, then, 

is not a harmonization to solve the problem of who really initiated the reconnaissance 

mission, but rather the combination gives a different reading where the mission of the 

spies is not negative, even if the end result was negative.

On the other hand, issues such as the extent and nature of the reconnaissance, is not 

broached by the . Neither does it deal with the tone of the majority report. As has been 

noted, in Deuteronomy the spies give a positive report, while the people themselves 

interpret it negatively. So the  either: 1. did not notice these incongruities; or 2. did 

not have a non-invasive method to deal with it; or, possibly, 3. did not find it important 

enough to deal with.

The conflict as to who tried to encourage the Israelites to have faith in Yahweh is 

broached by the second major interpolation. Here Moses' role, which is almost non-

existent in the , is given a voice. Since the  has not altered the speech of Joshua and 

Caleb in 14.7-9, the answer is a both/and rather than an either/or, the solution of the 

synoptic versions in the  tradition. When the second interpolation is read within the 

context of the chapters themselves, there are no signs of necessary conflict. Instead, the 

words of Moses introduce encouragement, and Joshua and Caleb second Moses' 

sentiment. Lastly, unlike the , which was more interested in trying to solve the 

problem of whom Yahweh would judge or spare by the long plus in 14.23 diffusing a 

potentially mixed message, the  makes no effort to resolve this issue.

The interpolations, then, tended to show Moses in a greater light, while the 

culpability of the people was strengthened. The redactional nature of these 

interpolations do not seem to be motivated primarily as correctives to problematic 

readings. Sommer has argued that the  deals with textual problems that in modern 

times have been understood as signs of earlier sources or redactions. These problems 

have been gently solved at times by pluses and minuses, but usually by a translation of 

what is a commentary on the text.264 The  does not seem to have a similar agenda. 

Instead, the interpolations of the  theological shape and re-shape the text.

6.3.3 Intertextual Analysis of the Septuagint Tradition

As a translated text, the  has its own series of intertextual links. Dorival has 

identified several passages that are linked to chapter 14, but not with chapter 13. He 

264 See Benjamin Sommer, "Translation as Commentary: The Case of the Septuagint of Exodus 32-
33," Textus 20 (2000), 43-60.
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notes that Gen 6.13 links to 14.9; Exod 16.10 with 14.10; Lev 26.17 with 14.42; Exod 

17.13 (also Gen 14.4, 7) with 14.45. He also indicates two links within the book of 

Numbers: Num 11.20 with 14.43 and the long plus of 14.23 with the latter portions of 

the chapter, vv. 26-35.265 None of these word or phrase level links have significant 

impact on the interpretation of Num 13-14 and are probably translation links at best. To 

these I would add: the use of  eivj kata,scesin in Num 13.3 is reflected in Deut 32.49 and 

Num 13.34 translates ~ylypnh by gi,gantaj as is found in Gen 6.4. 

Instead, I propose that the  translation has significant intertextual links with Exod 

32-34. As has been seen in chapters 10-12, the  has tended to find both translation 

links and interpretative hints from the book of Exodus. Several indicators can be 

identified. First, the  of Num 14.41 may have picked up the verb parabai,nw ("to go 

astray") from its usage in Exod 32.8 (pare,bhsan for the translation of wrs) and the 

parallel passages in Deut 9.12, 16 (translates √rws). In Num 14.41, parabai,nete 

translates ~yrb[, while in Deut 1.43 its parallel passage has pare,bhte for wrmtw. The 

lack of consistency in the Hebrew words that have been translated as parabai,nw may 

suggest that the word was intended to point toward the golden calf incident in Exod 32-

34 and its parallels. 

Second, as indicated earlier, the use of i[lewj in Num 14.19-20 is interpretatively 

significant. Its use in Exod 32.12 as a translation of the niphal of  ~xn ("renounce," 

"change mind," "repent,") may have been the source for the  in Numbers. In Exod 32, 

the  has avoided the idea that Moses is suggesting that God should repent or renounce 

plans to do evil against the people. Instead, with i[lewj Moses requests that God would 

be gracious or propitious.266 The  of Numbers has attempted to solve the incongruity 

of forgiveness yet punishment by focusing solely on God's mercy, which was used in 

Exodus.

Third, the relationship between Num 14.18 and Exod 34.6-7 is a definitive 

intertextual link in the . The  has its own distinctive pluses that are somewhat 

paralleled in the . However, the  seems to have quite a bit more going on than a 

simple intertextual borrowing. 

265 Dorival, Les Nombres, 67-8.
266 John Wevers, Notes on the Greek Text of Exodus, SBLSCSS 30 (Atlanta: Scholars Press, 1990), 

525.
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-Exod 34.6-7 -Num 14.18 -Num 14.18
ku,rioj ku,rioj hwhy
o ̀qeo.j oivkti,rmwn kai. 
evleh,mwn

makro,qumoj makro,qumoj ~ypa $ra
kai. polue,leoj kai. avlhqino.j kai. polue,leoj kai. avlhqino.j tmaw dsx brw
kai. dikaiosu,nhn diathrw/n

kai. poiw/n e;leoj eivj 
cilia,daj

avfairw/n avnomi,aj kai. 
avdiki,aj kai. àmarti,aj

avfairw/n avnomi,aj kai. 
avdiki,aj kai. àmarti,aj

hajxw [Xpw !w[ aXn

kai. ouv kaqariei/ to.n e;nocon kai. kaqarismw|/ ouv kaqariei/ 
to.n e;nocon

hqny al hqnw

evpa,gwn avnomi,aj pate,rwn avpodidou.j àmarti,aj 
pate,rwn

twba !w[ dqp

evpi. te,kna kai. evpi. te,kna 
te,knwn

epi. te,kna ~ynb l[

evpi. tri,thn kai. teta,rthn 
genea,n

e[wj tri,thj kai. teta,rthj ~y[br l[w ~yXylX l[

The  and the  of Num 14.18 are similar in including kai. avlhqino.j (tmaw) and kai. 

àmarti,aj (hajxw), which is not evident in the  of Num 14.18. Both the  and the  

have picked this up from Exod 34.6-7; however, this would not necessarily mean that 

there is an intertextual connection on the level of the 's translation, since it may be that 

these words were found in its Vorlage.267 Nevertheless, a connection may have been 

made by the readership. Wevers has proffered the suggestion that to.n e;nocon, which is 

found in both  passages and not evident in the Hebrew versions, originated in the 

Exodus account and was then picked up by the translator of Numbers.268 This is highly 

probable, but the construction kaqarismw|/ ouv kaqariei/, which comes immediately prior, 

is not attested in the Greek reading in Exodus. I suggest a translation: "he will not 

cleanse by cleansing the guilty." Why to.n e;nocon would be borrowed from Exodus and 

yet be placed within a clause that has an original flavour is difficult to explain.

The use of the verb avpodi,dwmi in the clause, "avpodidou.j àmarti,aj pate,rwn," in all 

likelihood is original to the translator of Numbers. This verb is attested often in the book 

of Numbers,269 while the verb evpa,gw, used in Exodus 32.21, 34; 33.5; 34.7, is never used 

267 See T. V. Evans, Verbal Syntax in the Pentateuch (Oxford: Oxford University Press, 2001), 76-9, 
who warns about the use of an argument based on the supposed Hebrew Vorlage of the .

268 Wevers, Numbers, 220.
269 Num 4.7 (x2), 8 (x2); 8.13, 15, 16, 19, 21; 14.18; 18.9; 21.29; 31.3; 36.2
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in the translation of the book of Numbers. This would lessen the likelihood of a 

wholescale borrowing of material from Exod 32-24. Instead, the translation has put 

relevant material through an individual filter. More intriguing is the use of àmarti,aj 

rather than  avnomi,aj in this clause, which is found in Exod 34.7. Earlier, àmarti,aj was 

the translation of hajx, while !w[ in the same stich was translated as avnomi,aj. In both 

Num 14.19 and 34, !w[ is translated with the noun àmarti,a, making the shift 

contextually significant. Wevers has argued that the noun àmarti,a is "more exactly . . . 

used for the root ajx, but translators tended to be inexact on terms for wrongdoing."270 

His understanding, which is generally correct, would not explain the shift in 14.18. 

A final and fourth connection to Exod 32-34 may be evident in the use of the verb 

eivsa,gw. Although the theme is not unique to the , the use of the verb eivsa,gw in Exod 

33.3271 may have an echo with its similar used in Num 14. It is found in vv. 3, 8, 16, 24, 

31. 

In summary, there are several potential intertextual contentions in the translation of 

Num 13-14. The general tendency to use the translation of Exodus as a source is not 

convincingly proven for these chapters. The four words and phrases that I have 

suggested can only be said to lean in this direction. Overall, the  has presented the 

Lord in a more positive light, smoothing out some of the inconsistencies (14.23) and 

picturing a more gracious God. 

Josephus' version of the spy narrative may be considered intertextually linked to the 

 account. The appearance of the cloud in Ant 3:310 reminds one of the 's cautious 

combination of the cloud with the glory of the Lord in Num 14.10. Josephus, placing his 

reading of the spy narrative immediately after a truncated complaint about the manna 

and quail story (Ant 3:295-99), rewrites the tradition (Ant 3:300-16) with Moses as an 

accomplished military leader.272 This characterization of Moses is supported by the 's 

reading, where military issues are more dominant than in the Hebrew traditions. 

Josephus, however, has opted to do this by an encouraging speech to the people/troops, 

originating the idea of sending out spies and further encouraging the people that they 

could conquer the land after they were discouraged by the spies' report.

With the initial speech to the people (Ant 3:300-2), Josephus incorporates 

270 Wevers, Numbers, 221.
271 See the discussion of the verb and its context in Sommer, "Translation as Commentary," 47-50. 

Sommer has, however, not used  John Wevers, ed. Septuaginta: Vetus Testamentucm Graecum, Exodus 
(Göttingen: Vandenhoeck & Ruprecht, 1991), 367, which reads eivsa,xei instead of eivsa,xw.

272 Louis Feldman, "Josephus on the Spies (Numbers 13-14)," in Judaism and Hellenism 
Reconsidered, JSPSup 107 (Leiden and Boston: Brill, 2006), 558, 576.
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Deuteronomy 1.20 as does the , thereby paralleling the 's elevation of Moses. 

Instead of the militaristic formula "do not fear or be dismayed," Josephus has Moses 

state clearly of the Canaanites, "not without a fight will they give up the land to us"273 

(Ant 3:301).

In Josephus, rather than just approving the sending of the spies (Deut 1.23 and ), 

Moses originates the idea (Ant 3:302), with the people themselves having a democratic 

voice in their selection274 (Ant 3:303). It is crucial to note that Moses not only wants the 

spies to report on the land and its military defence (po,sh du,mamij auvtoi/j), but also that 

everyone should maintain a single-mindedness (om̀onow/men), and an attitude of respect 

(timh/j)275 towards God.

Josephus further promotes the centrality of Moses when he presents Moses and 

Aaron, rather than Joshua and Caleb, as the objects of the wrath of the people in which 

they attempted to stone them (Ant 3:307). Even the ambiguous note about Moses and 

Aaron falling before larXy ynb td[ lhq lk (Num 14.5b) is explained as their 

attempt to intercede with God on behalf of the people (Ant 3:310).

Who, then, was to blame for the faithlessness of Israel in Josephus' version? The 

spies brought back an honest report about both the greatness of the land and the strength 

of the occupants (Ant 3:304-5). It was the spies that "terrified" (fobou/ntej) the people 

and led to their rejection of God as being able to help them. So it was the honest report 

that led to the people dishonouring God by denying that God had helped them and that 

God had given them vain promises (Ant 3:306).

A crucial ingredient in their dishonouring God is found in Josephus' use of the term 

u[brij in Ant 3:311, which is not attested in any of the spy narratives of the . According 

to Fisher hubris diminishes the honour (timh,) of its victims.276 Levine states, "Josephus 

molds his Biblical material into a Greek matrix, with hubris at its center."277 Only used 

once in Josephus' spy story, it points toward the main infraction of the people in not 

heeding Moses' charge to honour God (Ant 3:303).

Along with making Moses into an outstanding military leader, Josephus attempts a 

theodicy in which God's judgement is understood metaphorically "as fathers inflict upon 

273 Translation from Louis Feldman, Flavius Josephus: Judean Antiquities 1-4 (Boston and Leiden: 
Brill Academic Publishers, 2004), 324.

274 Feldman, "Josephus on the Spies," 561.
275 Note that in Ant 3:313, God had held Israel in greater honour (timh/j) than the rest of humanity and 

so God would not destroy all of them, only forbade the conquest of land of Canaan.
276 N. R. E. Fisher in Daniel B. Levine, "Hubris in Josephus' Jewish Antiquities 1-4," HUCA 64 

(1993), 56.
277 Levine, "Hubris," 71.
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their children as an admonition" (Ant 3:311). The  had also tried to re-characterize the 

Lord in its long plus of Num 14.23.

6.5 Conclusion

The source-critical and redactional studies of Num 13-14 reveal a complex narrative 

that has signs of multiple layers. Narratologically the three major witnesses have 

distinct understandings on several components ranging from plot line to 

characterizations. The  more than the other witnesses has both a larger framework 

which reaches back to the early narrative beginning in 10.11, while maintaining a 

coherent plot delimited in chapters 13-14. A succinct  statement of the plot is that 

Yahweh forgives yet judges the faithless Israelites. In terms of characterization, the 

Israelites are culpable, a consistent depiction throughout the witnesses. It is the roles of 

Moses and Aaron, in contrast with Caleb and Joshua, that is unique. Here, in the , 

Caleb and Joshua are the heroes and Moses does not become central until the 

appearance of the dwbk of Yahweh.

The , on the other hand, has been radically shaped by the extensive interpolations 

from Deut 1.19-46. In this witness, Moses is the hero, prophetically warning the 

Israelites who rebelliously reject his message, not once, but twice.

The  has not followed a disconcerting characterization of Yahweh as inconsistent, 

articulating the judgement on the Israelites. In the , the Lord shows mercy in a 

consistent and fair manner, relieving the tension that is evident in the Hebrew traditions. 

Furthermore, the beginning and ending of the , if the history of the critical textual 

traditions can be trusted, makes the story of Num 13-14 stand more on its own. 

In terms of rhetoric, Num 13-14 has filled its narrative in the  with multiple 

rhetorical devices and genres that have presented an argument to a mixed audience of 

the Persian era. These rhetorical units have been woven together by editorial comments 

from the narrator. This aspect has been eclipsed in the  by the interpolations from 

Deut 1. It is in these interpolations that Moses is elevated in his status. A possible 

attempt to persuade the audience to reject an oral torah and accept the Mosaic torah has 

been suggested. The  provides a contextualized reading of the narrative that aligns 

itself closer with the war conceptualization. The faithlessness of the Israelites has been 

presented with the Lord responding with i[lewj in a consistent and faithful fashion. 

The narrative of Num 13-14 has a definitive inter-biblical connection with Deut 1.19-

45, which may be characterized as synoptic. Yet, the three major traditions and Josephus 
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have chosen to deal with it in different ways. The  has once again shown its reliance 

on Deuteronomy, while the  has not been as strong in its inter-biblical links with the 

book of Exodus.
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Chapter 7

Conclusions

Critical scholarship on the book of Numbers has been going through a slow process 

of reassessment. There continues to be a strong scholarship that has fine-tuned the long-

standing source-critical and redactional approaches to the book. Reassessment has come 

in the form of questioning the dating and/or the very existence of a Yahwist source. The 

new redactional approach exemplified by Achenbach has shifted the focus of critical 

investigation to look more intently at an all Hexateuch edition and then, later, a 

Pentateuchal edition. The end result is an analysis of the book of Numbers in the Persian 

era, with the social and religious turmoil of Ezra-Nehemiah as background for 

interpretation. This emphasis in a later time period is also finding more support from 

those using the traditional source-critical approaches, creating a logical bridge to the 

study of the texts which developed as pluriform witnesses.

This study has investigated the major pluriform witnesses of Num 10.11-14.45 as a 

test sampling of how the texts display different readings that go back as far as 300 B.C.E. 

to about 100 C.E. Instead of arguing from a hypothetical Urtext, I have studied the major 

witnesses that have developed into the Masoretic, Samaritan and Septuagint textual 

traditions as texts that co-existed in differing settings after 300 B.C.E. Josephus and the 

Targumim were used to highlight topics of interest that seemed to trouble or intrigue the 

early readership.

This study has used narratology, rhetorical criticism and inner-biblical exegesis as a 

combined methodology to bridge the gap between higher and lower criticism of the 

pluriform witnesses. This is a new approach that has attempted to do justice to each 

trajectory without subordinating the readings of  or  to the more dominant . In 

order to reduce repetitive material and to use the large amount of secondary literature, 

 was analysed first followed by the other witnesses using each methodology for the 

four major subunits (10.11-36; 11.1-35; 12.1-16; 13.1-14.45).  was analysed 

immediately after  since it is also a Hebrew tradition, making initial comparison 

straightforward.   was the last to be analysed in each section because, as a translation, 

it required additional determination of whether a variant reading was exegetically 
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significant or not. Factors such as translation equivalences, mistranslation, influence by 

the translation of other biblical books of  along with the pluses and minuses, whether 

originating in the Hebrew Vorlage or those created by the translator/editor, had to be 

explored.

Narratology has been used in a descriptive manner, trying not to overlap with the 

other methods. This meant that structural and aesthetic markers were addressed by the 

rhetorical methodology rather than narratology. Structures such as chiasmus or 

concentric patterns were discussed under the rubric of dispositio and repetitions in the 

form of Leitwort and Leitmotif were investigated in the elocutio sections. Once this 

division of labour was made, plot and characterizations were found to be most helpful, 

while point-of-view/focalization and time/space issues were of secondary importance 

due to the nature of these biblical texts. 

Narratology assisted in pointing out many details that were unique to the witnesses. 

The characterizations of Moses, Yahweh, Hobab, Miriam, Aaron, Joshua and Caleb, 

and the people (as ~[, hd[/lhq and larXy ynb) varied in the differing depictions in 

the textual witnesses. The analyses of the plot also revealed that the beginning and the 

ending of the pluriform witnesses could vary and thereby alter the narratological 

portraits. It was proposed that for , Num 10.1-10 should be considered along with 

10.11-36. Also  was strongly influenced by the interpolations before 10.11 and 13.1, 

although these only accentuated the beginnings that were also evident for . 

Overall, this study adds a sustained narratological investigation into the three major 

witnesses to academic knowledge. Only portions of Num 11 or chapters 11-12 of  has 

been studied in this manner. The present study argues that the whole unit Num 10.11-

14.45 (10.1-14.45 for ) should be understood as a continuous plot which could be 

labelled as exposition, complication, change, unravelling, and an ending. The material 

in chapter 10 was considered the exposition, setting the stage for the journey in the 

wilderness. Num 11-14 evidenced a series of complications, each with their own short 

term endings; however, 14.10 forces a larger change. Num 14.11-39 is the unravelling, 

while 14.40-45 brings the larger plot to a conclusion. This plot, spanning the whole unit, 

implies that an interpretation that isolates any of the subunits without recognizing the 

overall storyline would be faulty.

In Num 10.11-36 (10.1-36 for ), the character studies of Yahweh, Moses and Hobab 

indicated that the pluriform witnesses did not seem to differentiate between leadership 

by divine and human agency. This has been a conceptual criteria that has often been 
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used to isolate portions of the unit as being from differing sources or redactions. 

Furthermore, the exact roles of these characters varied from tradition to tradition, with 

Moses being elevated in  and Hobab being raised to the status of eldership in .

The narratological examination of chapter 11 also suggests that none of the pluriform 

witnesses separate out the two basic storylines dealing with the prophesying elders and 

the quail narrative in 11.4-35. Furthermore the witnesses do not isolate vv. 1-3 from the 

rest of the chapter. Although 11.1-3 may function as a distinctive complication along 

with 11.4-35, it also plays the role of exposition to vv. 4-35. The pluriform witnesses 

have differing characterizations of Moses, Yahweh, the people, the elders, Joshua, Eldad 

and Medad. Several crucial topics interact with these alternate depictions. The first 

involved the issue of who should be blamed for the complaining. Second, the central 

character, Moses and his reactions to those around him differ. 

The narratological delimitations of chapter 12 were difficult to establish. Although 

the Hebrew versions placed sense dividers between 11.35 and 12.1, some have cogently 

argued that the plot of chapter 12 could be better served by including 11.35. On the 

other hand critical editions of  have tended to end the unit with 12.15 producing a 

positive ending to the chapter. These slight deviations aided in highlighting alternative 

readings. Furthermore the Cushite (, ) or Ethiopian () and Aaron have been 

painted with distinctive brush strokes within the differing witnesses. This is especially 

evident in  where the topic of cleansing argues for a priestly Aaron, an identification 

that is ambiguous in the Hebrew traditions. Also the readership of  may have 

understood Moses' spouse as an Ethiopian who may have been legendary within the 

Egyptian diasporic communities.

The plot of the larger unit 10.11-14.45 (10.1-14.45 for ) reaches a climactic 

complication and unravelling in chapters 13-14 in all witnesses. The ending is clearly 

seen in 14.40-45, bringing the journey to the land of Canaan to a temporary standstill. 

The observation that 13.1-33 may be considered an exposition, points to a complicated 

layering within the chapters. The characterizations of Yahweh, Moses, the people, and 

Joshua and Caleb all differ within the pluriform witnesses. Most significant is how  

carefully guards the consistency of Yahweh, while  protects Moses from any possible 

reproach in these chapters.

Rhetorical criticism, with an emphasis on persuasion, was used to clarify the 

meaning of the witnesses. This was especially relevant with the study of , since, as a 

translation, it often differed in terms of structural markers. This study adds to academic 

knowledge by providing the first sustained rhetorical investigation into the three major 
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witnesses of Num 10.11-14.45. Once again, there has been some work on Num 12 and 

14 in , but nothing in  or .

An attempt to establish the implied intended audience and the rhetorical situation 

was found to be crucial in understanding the differing trajectories.  was the most 

problematic in this regard, since the relationship between a proto- and the later 

sectarian usage is still unclear. In terms of Num 10.11-14.45, there were no definitive 

sectarian portions, so the audience and rhetorical situation could only be hypothesized 

from internal evidence. One possible suggestion is that the witness is dealing with the 

role of the Torah as authoritative over against other means of religious and political 

power. This would be based on the elevation of Moses (over against the people, Miriam 

and Aaron, Joshua and Caleb) and the role of the prophesying elders. , on the other 

hand, was clearly defined as late 3rd to early 2nd century B.C.E. in Alexandria, Egypt. In 

terms of , studies dealing with early literacy were used to argue that a élite readership 

was involved. These military-administrative and religious leaders along with scribes 

read the biblical material to a larger mixed population. The mixed audience would 

account for a greater flexibility and ambiguity in interpretation. Following recent 

redactional and source-critical studies, I have presented  as being generally from the 

Persian era. Since the proposed audiences of the pluriform witnesses differ both 

geographically and chronologically, even the exigence within the smaller units were 

found to be distinctive. 

The inventio as applied to the pluriform witnesses do not show a consistent pattern of 

diversity. When Moses is elevated by , ethos is used. It is most frequently by means of 

the interpolations that Moses' status is raised as such. Pathos plays a stronger role in  

as evident in both of Moses' dialogues with Hobab (Num 10) and Yahweh (Num 11). It 

is  the logos that varies at times between  and . These differences are best 

understood as indicative of the traditions' sensitivity to their audience.

The disputio, when combined with earlier discussions on the delimitation of the 

varying trajectories, revealed differences between the witnesses. The observation that 

the Hebrew versions were more sensitive to the structure of 12.6-8 than  is a case-in-

point. The interpolations in  is another example where the structural changes have 

altered the nature and direction of the persuasion.

There are several general propositions that may be proffered from the combined used 

of narratology and rhetorical studies on the texts investigated. First,  tradition was the 

most consistent in its use of Leitwort and Leitmotif. Furthermore, structural components 
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such as chiamus, concentric patterns and the use of inclusios were easier to identify in 

. , with its interpolations tended to displace these aesthetic and rhetorical markers. 

This would imply that  may be transmitting an older tradition and  has altered its 

text with these exegetically significant pluses. Second, narratology and rhetorical-

criticism were helpful tools in establishing the fact that the pluriform witnesses had 

much in common and that at the same time a certain level of flexibility was allowed in 

its transmission. This is reasonable when differing audiences are considered.

Intertextual or inner-biblical exegesis of the pluriform witnesses to Num 10.11-14.45 

has pointed to a varied series of textual connections, showing the ability of the differing 

texts to use the materials with varying messages. This is not a new observation since 

most intertextual studies have indicated similar findings. However it is interesting to 

note that the pluriform witnesses have also differing intertextual connections. Most 

significant is the discovery that  constantly used intertextual links with the book of 

Deuteronomy while  tended to use the book of Exodus. 

These intertextual connections have significantly altered the meaning of the two 

witnesses. The best example can be observed in 11.4a where  and  are ambiguous 

as to the exact nature of the @spsa. However,  has clearly identified this group with 

those in Exod 12.37-38 by the translation, o ̀evpi,miktoj ("the mixture"). I would suggest 

that the translator/s of the book of Numbers both had Exodus available to them and that 

it was used as an interpretative wellspring as well as a source-book for obscure words or 

phrases.

The interpolations within  of Num 10.11-14.45 point to a strong reliance on 

Deuteronomy. Whether this means that the book of Deuteronomy was given greater 

esteem than the book of Numbers or that  may point to a redactional process similar 

to the proposed Hexateuchal (HexRed) and Pentateuchal (PentRed) redactions by the 

new redactional analysis, is difficult to say. However, it may be suggested that future 

studies of the compositional history of the book of Numbers include a comparison of 

the interpolations in  along with the proposed redactional layering of the text.

Intertextual studies dealing with  of Num 10.11-14.45; however, did not find a 

consistent pattern of inner-biblical exegesis.  had many intertextually connected 

characters, themes or topics such as Hobab and Moses' father-in-law, the Midianites, 

quail narratives, eldership, Miriam, story of the reconnaissance, Caleb, and Joshua. 

Most of these were characterized by diversity rather than similarity. Such flexibility 

may be further indications of the mixed audience and/or the tolerance for pluriform 
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traditions in general.

Summarizing the individual traditions, it can be observed that  has a sustained plot 

line through all of 10.11-14.45 with exposition, complication, change, unravelling, and 

the ending tying the story of the fate of the Israelites in the wilderness together. I have 

argued that at the same time, the subunits in 10.11-36, 11.1-35, 12.1-16, and 13.1-14.45, 

could each be said to have a plot of their own. However, the divisions between these 

subunits are difficult to establish, since early sense divisions did not divide the longer 

pericope as such. 

As one investigates these units seriatim, only Moses and Yahweh appear in all of 

them. Moses is consistently depicted in his relationship to Yahweh with a climatic 

presentation in 12.6-8. At the same time, as a real character there are signs of his 

development. Moses in chapters 10 and 14 is not the same. The character has been 

through too much. His sacrificial intercession in Num 11, differing from his plea on 

behalf of the people in Num 14, is only one case-in-point. In contrast, a comparison 

with  reveals a depiction of a Moses who is consistently elevated and therefore has no 

need for development. Yahweh, on the other hand, is not presented as developing at all 

in . The character of Yahweh is difficult to evaluate within  alone, since emotive 

language and at least in Num 14.23, a conflicting statement reveals a complex character. 

This observation can be sharpened by noting 's characterization. In , the 

anthropomorphism is reduced and even the judgement in 14.23 is clarified, doing away 

with any sign of incongruity.

Rhetorically, I have suggested that  was originally read by a selective élite 

leadership group to a diverse community. With the Persian era as the time period, social 

and religious problems that trouble this audience have been suggested when analysing 

the rhetorical situations. Issues such as dealing with foreigners, returning to Egypt, 

leadership struggles, the prophets and prophesying, and Israel's faithlessness to Yahweh 

all shape the rhetorical situations of the chapters. The varying negative activities and 

statements point toward an overall attempt to persuade the audience to be faithful to 

Yahweh and the Mosaic tradition. It is with  that the elocutio was used most 

effectively to persuade by a sensitivity to aesthetics. In fact with the exception of Num 

12.8 in  ( has harmb while  has harmw),  consistently used structural markers, 

along with Leitwörter and Leitmotifs more consistently than the other witnesses. 

 suggests many inner-biblical connections, with varying diachronic relationships to 

the Numbers text. As indicated above, I did not find one preferred source, nor was I able 
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to identify a unified theme that connected these inner-biblical links. Topics such as the 

manna stories in Exod 16 and Num 11 or the reconnaissance stories in Num 13-14 and 

Deut. 1.19-46 differ greatly in their intertextuality. Parallels to the development of 

characters such as Hobab, Joshua or Caleb were investigated, but each pointed toward 

diversity rather than uniformity.

Several important exegetical observations were made concerning  in Num 10.11-

14.45 that developed from the use of the three methodologies. First, I argued that the 

dialogue between Moses and Hobab (10.29-32) was a turning-point in the biblical 

depictions of the relationship between the Israelites and the Midianites. Second,  does 

not sharply differentiate between divine and human agency within the theme of 

guidance in the wilderness (10.11-36). Third,  has woven together the two storylines 

in 11.4-35, the prophesying elders and the quail narrative, in such a way that they 

interpret each other. Furthermore a pattern of contrasting in characterizations (elders, 

Eldad/Medad, the people) and multiple meaning of words (for example the word xwr) 

assist in understanding this pericope. Fourth, it was argued that Moses' complaints in 

chapter 11 should not be considered a failure on his part, but rather an earnest 

intercession. Fifth, chapter 12 emphasizes the incomparability of Moses. The repetitive 

use of b . . . rbd helped link the two topics, Moses' marriage to a Cushite and his 

unique prophetic authority. The fact that both chapters 11 and 12 have fused together 

two topics implies that they are deeply interconnected. Sixth, although Moses is re-

affirmed by Yahweh as the leader, it is Caleb and Joshua that play a heroic role in the 

chapters 13-14. It is not until 14.10 that this depiction is altered by the dwbk of Yahweh. 

Seventh, the narrator play a dominant role in directing the reading of Num 13-14. 

The work on  has been difficult because there was no modern commentary on the 

Samaritan book of Numbers available to me. This whole investigation is new and needs 

further work. An important general issue revolves around the interpolations from 

Deuteronomy. The idea that they are harmonistic expansions or even additions that have 

a proleptic function for later accounts in Deuteronomy has been the dominant 

explanation. I have argued that these observations miss the significance of these 

interpolations. I have instead treated them as exegetically significant. This means that, 

narratologically, rhetorically and intertextually, the interpolations create a unique 

reading. This can be negatively argued with Num 12, where no interpolation is evident. 

Here,  and  readings in all three methodologies are the same, with only slight 

modifications. On the other hand, Num 10 and 13-14, where interpolations are found, 
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evidence major differences in all three methods. 

The interpolations have consistently affected the characterization of Moses more than 

any other character. He is viewed in an elevated position in contrast to  and . 

Rhetorically, it is the elocutio once again that reveals a strong differentiation between 

the major witnesses and . First, the interpolations produce a significantly different 

structural outline where they are present (Num 10 and 13-14). Second, where differing 

words or additions of words have been present, the rhetorical thrust is unique (for 

example wpsay in 11.25).

The study of the  version of Num 10.11-14.45 has been assisted by several 

commentaries and recent works on the book of Numbers. However, none has 

approached the text with my threefold methodology. This investigation has revealed that 

 may have delimited the pericope in Num 10-14 in an uncommon way, extending the 

beginning of the plot to include Num 10.1-10, which parallels the beginning of the 

sedarim division for this pericope. This naturally has altered the narratological findings, 

with special interests in contrasting military and civilian social dynamics and in the 

early mention of Aaron, which accentuates a priestly interest. This priestly interest is 

further confirmed in Num 12 where  has a focus on cleansing which is not found in 

the other witnesses. More than this, the characterization of the Lord differs from the 

presentation of Yahweh in , as noted already. 

The rhetorical understanding of  is singular in having primarily an Egyptian 

diasporic audience who respond to the rhetorical situations within their own contexts, 

differing from the Hebrew versions. Both the disputio and elocutio have distinctive 

elements, since they may reflect more of the fact that  is a translation. The inner-

biblical method indicates that  tends to rely on the book of Exodus as a source for its 

translation and understanding of the texts.

Further studies in dealing with the significance of having a pluriform witness to the 

text of the Old Testament need to be advanced. This study shows that a predominantly 

synchronic methodology is helpful for this analysis. However, diachronic development 

within the major witnesses is another area that needs to be investigated. 
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