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GENESIS

BY THE EDITOR

THE English title of the book goes back through the Vulg. to the LXX. It stands for the origin or creation of the world, the subject of the opening chapters. The usual Heb. title is Bereshith, "In the beginning," taken, as was commonly done, from the first word of the book. It is composed for the most part from the three documents, J, E, P, which are found also in Ex., Nu., and Jos. The general grounds for the analysis may be seen in the Introduction to the Pentateuch. The detailed analysis of this book, with reasons, is given in the commentary. In spite of persistent assertions to the contrary, there is no room for reasonable doubt that these documents are really present, and that the distribution of the matter among them has been in large measure successfully achieved. The sections belonging to P have been identified with the greatest certainty. But while it is frequently incontestable that a section belongs to JE, the fusion of the two documents has often been effected with such skill that their disentanglement is inevitably both delicate and difficult. For the non-Mosaic character of the book and the date of the documents it incorporates see the Introduction to the Pentateuch.

From the literary we pass to the historical problems. It is pointed out elsewhere (pp. 123f.) that even the later books of the Pent, contain many inconsistencies which prove that they cannot be a record of literal history. This is even more emphatically the ease with Gen. The literary analysis is not based exclusively or even mainly on differences in vocabulary and style, but on inconsistencies in statement which prove that the record is not impeccable in its accuracy. Here it may suffice to mention the discrepancies in the narratives of Creation and the Flood, the different accounts given as to the origin of the names Beersheba, Bethel, and Israel, the variations as to the names of Esau's wives. The story as it stands raises insuperable chronological difficulties. As illustrations we may take Sarah's adventure with Pharaoh when she was more than 65 and with Abimelech when she was 89; the sending of Jacob to marry into his mother's family when he was 77, and his actual marriage at 84 (p. 157); the representation of Benjamin as quite youthful when he was the father of ten sons; the crowding of all the events in Genesis 38, together with the birth of two sons to Perez (Genesis 46:12), into 22 years, so that Judah becomes a grandfather in much less than 10 years.

Apart from internal inconsistencies there are intrinsic incredibilities. That the story of the Deluge is not unvarnished history is shown in the Introduction to it. The narrative of creation cannot be reconciled with our present knowledge except by special pleading which verges on dishonesty. The period allowed for human history is far too short; nor can we suppose that angels mated with women and begat a race of demigods (Genesis 6:1-4).

Once this is recognised, better justice can be done to the character of the book, and the extent to which it contains actual history can be made the subject of dispassionate inquiry. It is a modern prejudice to suppose that historical inaccuracy is incompatible with genuine revelation, or that myth and legend are unworthy vehicles for the communication of spiritual truth. Myth and legend, like poetry and parable, often convey religious teaching much more effectvely than bare historical narrative.

The line between myth and legend is hard to draw, but the general distinction is clear. Dr. Skinner says: "The practically important distinction is that the legend does, and the myth does not, start from the plane of historic fact. The myth is properly a story of the gods, originating in an impression produced on the primitive mind by the more imposing phenomena of nature, while legend attaches itself to the personages and movements of real history" (ICC, p. viii). Much in Genesis 1-11 is of mythical origin; but it has been purified in various degrees by the religious genius of Israel and the spirit of revelation. The most naked piece of mythology is the story of the angel marriages (Genesis 6:1-4), which was once, no doubt, much grosser. There are mythical elements in the story of the Tower of Babel. The narrative of Eden is rich in mythical traits: the garden of Yahweh where He walks after the heat of the day is over; the formation of man from the dust and of woman from the rib of man; the magical trees, one conferring immortality, the other supernatural knowledge; the serpent gifted with wisdom and the power of speech; the cherubim and the whirling fiery sword. The priestly narrative of creation (Genesis 1:1 to Genesis 2:4 a) is ultimately derived from a frankly mythical story, still known to us in its Babylonian forms, but the striking feature is the all but complete obliteration of mythology. The same applies to the story of the Deluge. But if this originated in a historical event it belongs primarily to the category of legend, though in Babylonia it is legend turned into myth. Possibly the story of Cain and Abel, the curse on Canaan, and the blessing of Shem and Japheth refer to the relations of historic or prehistoric peoples.

In the patriarchal history the mythical element is naturally much less prominent. The wrestling of Jacob (Genesis 32:24-32) is the most striking example. The story of his encounter with the angels at Mahanaim (Genesis 32:1 f.) may be a faded variant of the same theme. His vision at Bethel of the angels passing up and down to heaven on the ladder (Genesis 28:12) and the visit of the three heavenly beings to Abraham (Genesis 28:18) have also a mythical colour. There may possibly be some connexion between the twelve sons of Jacob and the twelve signs of the Zodiac. We should have to recognise the thoroughly mythical character of the patriarchal narratives if we supposed with E. Meyer that the patriarchs were originally deities, or with Winckler that the stories are to be interpreted in terms of the astral mythology. The tangible evidence for the former view is extremely slight, and much of it capable of a less far-fetched explanation; the latter would involve the acceptance of a far-reaching theory which, in the judgment of most scholars, has not been substantiated, while this interpretation in particular is open to additional objections of its own. A more tenable view would be that the leading personalities were nations or tribes. It is in fact probable that at certain points tribal is disguised as personal history. Possibly, as already mentioned, Cain and Abel, more probably Shem, Japheth, and Canaan, should be so interpreted. So also the story of Judah in 38 (cf. p. 162). Similarly, the story of Joseph's residence in Egypt, where he was subsequently joined by his father and brothers, might point to successive Hebrew migrations into Egypt. The birth of Benjamin after Jacob's return from Paddan-aram might express the fact that the tribe was formed after the settlement in Palestine. Similar interpretations might be put on the separation of Abraham and Lot, the story of Reuben and Bilhah, and that of Shechem and Dinah. Still, many of these instances are very dubious. It is important to observe that large sections of the history do not lend themselves to this interpretation. In the main the narratives about Abraham do not, nor those about Isaac, nor yet those about Joseph. The two most plausible instances are those of Jacob and Esau, and Jacob and Laban. The former are supposed to reflect the relations between Israel and Edom, the latter those between Israel and Syria. The narrative itself suggests this interpretation for the former. The prenatal struggles of Jacob and Esau prefigure the struggles of the nations, the elder of which is to serve the younger (Genesis 25:23). This is practically endorsed in the blessings of Isaac (Genesis 27:27-29, Genesis 27:39 f.), but with the addition that Esau will ultimately break off the yoke of Jacob. Yet the actual story is far from reflecting the later relations. Of course the bitterest antagonism between the two peoples belongs to the period after the destruction of Jerusalem, and such a hymn of hate as Isaiah 34 or Isaiah 63:1-6 would not have expressed Israel's feeling in the pre-exilic period. But Israel's subjugation of Edom in war is not very aptly represented by the narrative in Gen. Jacob buys the birthright by driving a hard bargain with Esau; he obtains the blessing by cheating and falsehood. Esau's anger is not pushed to extremities. Jacob secures his brother's friendship by grovelling submission and a very substantial present, and there is no suggestion of any hostility after his settlement in Palestine. Nor does the story of Jacob and Laban, closing with the friendly compact not to violate each other's territories, at all agree with the bitter and prolonged antagonism between Israel and Syria in the period of the monarchy.

The various attempts to interpret the patriarchs as gods, nations, or tribes are thus open to very serious objections. It is accordingly safer to recognise that the leading figures in the story were actual personalities. But this, of course, does not guarantee the stories in detail. The discrepancies sufficiently show this. The same incident is related with reference to more than one character or different accounts are given of the same thing. Comparative study shows the reappearance in our book of tales and motifs familiar in the folklore of other nations. Few things are more familiar than the way in which incidents or sayings originally anonymous gravitate to famous names. And it is not inopportune to point out that archaeological investigation has so far done nothing to rehabilitate any stories which a sober criticism has doubted, or to give the patriarchs any definite position in the history of their time. The crucial case here is that of Chedorlaomer's expedition (14), and this is examined in the introduction to that chapter. Fidelity in depicting local or national conditions is no guarantee of historicity, especially where conditions remain stable for many centuries.

Attention should be called to one feature which has played a prominent part in the creation or moulding of narratives in our book. Many of the stories are tiological, that is, they supply an answer to the question, What gave rise to such customs, instincts, conditions, names as those with which we are familiar? The story of Eden answers several such questions (p. 139). The story of Babel not only accounts for the existence of an unfinished or dilapidated tower, but explains why it is that although peoples have all a common parentage, they speak such different languages. Similar examples are the accounts as to the origin of the arts and modes of life, music, metal work, city building, vine culture and the manufacture of wine, the pastoral occupation. So, too, the origin of such a rite as circumcision or the taboo on the sinew of the hip, natural phenomena such as the rainbow and the desolate condition of the Dead Sea region. The land system of Egypt, so different from that of the Hebrews, is traced to Joseph's policy of turning the necessities of the famine to the royal interest. Explanations are given as to the origin of names: Eve, Cain, Seth, Noah, Abraham, Moab, Ben-ammi, Ishmael, Isaac, Jacob, Edom, Jacob's children, Perez, Manasseh, and Ephraim; and among names of places, Beer-lahai-roi, Zoar, Beersheba, Bethel, Mizpah, Mahanaim, Peniel, Succoth, Abel-mizraim.

A few words may be added on the religious and moral value of the book. Happily this does not depend upon its historical accuracy. Nothing shows more impressively the power of Israel's religion than a comparison between the polytheistic and unmoral stories of Creation and the Flood in their Babylonian forms and the pure monotheism and stern ethical quality of the Heb. narratives. Heathen material has been used, but it has been filled with the spirit of Israel's religion (p. 51). The conception of God, especially m the older documents, is often anthropomorphic, but genuine religion does not really suffer through a quality for which allowance can readily be made, which was specially helpful in earlier days for the concrete and vivid reality it gave to the idea of God, and which still invests the stories with much of their deathless charm. If the theological and ethical statements scattered through the book were to be collected they would include much moral and spiritual truth clothed with a worthy expression. But what is most precious would have escaped us. It is not the explicit formulation of principles and beliefs, nor even these distilled from the narratives, it is the narratives themselves as they stand which yield us most for edification, guidance, and inspiration. The records hold up the mirror to nature, they depict for us actual situations in which our common thoughts and emotions find ample play. Many types of character are here, no lifeless blocks on which the moralist sets off his wares, but warm and living, a human heart beating in the breast and human blood throbbing through the veins. As contributions to scientific history our estimate of their value may be reduced; as channels of instruction, warning, stimulus, they remain unimpaired, we might say enhanced in value, since attention is now concentrated on the abiding content rather than the transitory form. The surest way in which to gain from them the best they have to give us is not to be seeking over-anxiously for their moral, but to permit them to make their own impression through intimate familiarity with them, aided by close study of the best which has been written about them.

Literature.—Commentaries: (a) Driver (West. C), Bennett (Cent. B), Ryle (CB), Mitchell; (b) Skinner (ICC), Spurrell; (c) *Dillmann (KEH), *Delitzsch, Holzinger (KHC), Gunkel (HK, SAT), Procksch; (d) F. W. Robertson, Lectures on Genesis, Dods (Ex.B), Strahan, Hebrew Ideals. Other Literature: Discussions in OT Introductions and in Dictionaries of the Bible; Ball, Genesis (SBOT Heb.), Wade, The Book of Genesis, Bacon, The Genesis of Genesis, Budde, Die biblische Urgeschichte, Ryle, Early Narratives of Genesis, Gordon, The Early Traditions of Genesis.
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Verses 1-5
Genesis 1:1-5.—Since the formula "These are the generations of" is usually placed by P at the beginning of a section, whereas here it occurs at the end (Genesis 2:4 a), it is thought by many that its present position is due to its removal from the beginning of this chapter, and that the story opened with the words "These are the generations of the heaven and of the earth." But this implies a different use of "generations" from what we find elsewhere in P, who employs it to express what is produced by the person mentioned. The clause may be an addition. Several scholars connect Genesis 1:1 with Genesis 1:3, rendering "In the beginning when God created the heaven and the earth (now the earth . . . the waters), then God said, Let there be light: and there was light." This makes the creation of light the main point, the creation of heaven and earth serving simply to date God's command "Let there be light." But surely the creation of light thus receives an excessive emphasis, while the placing of Genesis 1:2 in a parenthesis makes the sentence very awkward and involved. It is better to retain the RV rendering, according to which Genesis 1:1 is an independent sentence. It is possible that this verse narrates the creation of the primæval chaos, described in Genesis 1:2; but, since heaven and earth are cosmos rather than chaos, it is far more likely that it gives in a summary form what is to be told in detail in the rest of the chapter. To us the word "created" most naturally suggests to create out of nothing. But whether this was the writer's view or not, the term probably does not express it. Its meaning is uncertain; most usually it is given as "to cut" or "to carve." It is characteristic of, and is generally, though not invariably, found in late writings, but it does not follow that it must be a comparatively late word. Neither here nor elsewhere is Scripture committed to the doctrine of absolute creation. Hebrews 11:3* does not assert creation out of nothing; it denies creation from "things which do appear," i.e. out of the phenomenal. Basilides the Gnostic, who taught in the former part of the second century A.D., was perhaps the first to teach it (see Hatch, Hibbert Lectures, pp. 195f.); earlier statements often quoted may be otherwise explained. Genesis 1:2 describes the condition of things before this Divine action began. "The earth," as we know it, had not come into being, but the writer uses the word to describe the formless mass, in which were confused together the elements God would disentangle to make the ordered universe. This chaos was illumined by no ray of light, the deep lay under a thick pall of darkness, and over its surface the spirit of God was already brooding (mg.), as a bird on the eggs in its nest. Are we to suppose that the brooding has a similar result? Milton's invocation to the Spirit :

"Thou from the first

Wast present, and with mighty wings outspread,

Dove-like satst brooding on the vast abyss,

And mad'st it pregnant:"

corresponds to the impression made on the modern reader; but it is questionable whether it is that intended by the writer, who regards creation as achieved simply by God's word. The term "spirit of God" is not to be interpreted through later theological usage and identified with the Holy Spirit; more probably it is an expression for the life-giving energy of God. Perhaps we have here a relic of a mythological feature in the original story, which may have told how the gods came into existence through this brooding over the world-egg, a thought which the severe monotheism of Israel could not tolerate.

Such, then, was this dark chaotic confusion before God Himself began to act upon it. There are eight creative acts, each introduced with the formula "And God said." There is no manipulation of matter by God's fingers, but all is achieved by God's word, which is living and active, and instinct with Divine power. "By this effortless word God called the various orders of creation into existence and carried to completion His stupendous task. Here there is no conflict with the hostile demon of darkness and chaos as in the Babylonian myth, no struggle to bend the reluctant matter to His will, no laborious shaping and moulding of raw stuff into the finished product, but the mere utterance of the word achieves at once and perfectly the Divine intention" (Peake, Heroes and Martyrs of Faith, pp. 27f.). And just as, after darkness and sleep, the light comes that man may go forth to his work till the night closes in when no man can work, so after the eternal night which has rested on the abyss, light comes, to be followed by God's creative work. For the Hebrews light and darkness were "physical essences" (Cheyne), each having its own abode (Job 38:19 f.), from which each in turn issued to illumine or darken the world. When light was first created, it streamed out into the darkness, and mingled with it as one fluid with another. But such a confusion it is the purpose of creation to overcome, so God separates the light from the darkness. This separation is partly temporal, as Genesis 1:5 indicates; each has a period in the twenty-four hours in which to function, yielding then the field to the other. But the temporal rests on a local separation. The two are disentangled, and then each is assigned first its local habitation (Job 38:19 f.), then its period of operation. Light is thus not due to the heavenly bodies, which come into being only on the fourth day; it has an independent existence. And it is entirely adequate to its purpose, for God pronounces it "good," by which He means that it corresponded to His design, the result was precisely what He had intended. To the light He gives the name of Day, to the darkness the name Night. The temporal mingling of light and darkness, which we call twilight, is much briefer in Palestine or Babylonia than in our northern climes. Thus the work of the first day, reckoned probably from morning to morning, is accomplished. The period of light is followed by evening and darkness, which comes to an end with the next morning, when the second day begins. Render, "And evening came, and morning came, one day" (Driver), and similarly throughout the chapter.

Verses 1-31
Genesis 1:1 to Genesis 2:4 a. The Priestly Story of Creation.—This section belongs to the Priestly Document (P). This is shown by the use of several of its characteristic terms, by the constant repetition of the formulæ, and by the formal arrangement. P's interest in the origin of religious institutions is displayed in the explanation of the origin of the Sabbath. The lofty monotheism of the section is also characteristic of his theological position.

The story rests upon a much older tradition, mainly, it would seem, Babylonian in its origin. There are several striking parallels with the Babylonian creation legend. The "deep" or watery chaos (tehom) (Genesis 1:12) corresponds to the Babylonian Tiamat. Darkness is over this chaos. There is a rending of sky and earth from each other, and the creation of a solid expanse or firmament which divides the upper waters from the waters of the earth, and in which the heavenly bodies are placed. There are also serious differences, due largely to the absence of the polytheistic and mythological element from the Biblical account (p. 51). Even if the Spirit of God that broods over the abyss is a remnant of mythology, yet the Hebrew account represents God as existing before the creative process begins, and as willing and controlling it, whereas in the Babylonian legend the gods come into existence during the process. Nor is there any trace of opposition between the abyss and the creative power in Genesis; though it is not said that chaos was created by God, it rather seems to have an independent existence beside Him. The Phœnician cosmogony presents striking parallels, such as the existence at first of chaos and spirit, and the egg, from which the universe was produced, which seems to be implied in the Hebrew narrative in the reference to the brooding of the Spirit. It is probable, in spite of the striking differences, that the Biblical account has its ultimate origin in the Babylonian mythology rather than that both are, as Dillmann thinks, independent developments of a primitive Semitic myth. Gunkel has argued forcibly that the work of creation was explained by analogy from the rebirth of the world in spring after the winter, or in the morning after the night, and that the phenomena depicted can have been suggested only in an alluvial country like Babylonia. But it has derived elements from other sources, especially Phœnician and possibly Egyptian. It appears to have been formed in Palestine, for the purification of the story would involve a long process, and one which would be complete only at a late point in the pre-exilic period. In its present form it is probably not earlier than the exile, and was presumably written on Babylonian soil. But it is most unlikely that the Priestly writer, belonging, as he did, to the rigid school of Ezekiel, should have borrowed consciously from Babylonian mythology.

At what time this myth reached Israel is much disputed. Some think the Hebrews brought it with them from Mesopotamia; others place it in the period known to us from the Tell el-Amarna tablets (about 1450 B.C.) when Babylonian culture exerted great influence on Western Asia and Egypt; others again think of the period of Assyrian rule over Judah. It is unlikely that the Hebrews, even if they brought the Babylonian legend with them from Mesopotamia, would preserve it through all their subsequent experiences. More probably they derived it from the Canaanites, who may have learnt it from the Babylonians in the Tell el-Amarna period (see p. 51). We can thus account for the Canaanite elements that appear to have been incorporated. Some scholars hold that the Hebrews elaborated the creation doctrine at a late period. This does not at all follow from the silence of the earlier prophets, even if, as is not unlikely, the creation passages in Amos are a later addition (pp. 551, 554). For these prophets had little occasion to speak of it. And there are references in the other literature which seem to be early. This is specially true of the creation story in Genesis 2. And in Solomon's dedication words at the consecration of the Temple, restored by Wellhausen from the LXX (p. 298), we read "Yahweh hath set the sun in the heavens." So also in Exodus 20:11, which, even if a later addition to the Decalogue, is probably pre-exilic, we read that "in six days Yahweh made heaven and earth." It would be strange if, when the surrounding peoples had creation narratives, Israel had none.

Whether the Priestly writer himself originated the division into six days is uncertain. It is clearly later than the enumeration of the works as eight. For in order to get eight works into six days it has been necessary to put two works on the third and two on the sixth day; and in neither case is the pair well matched; in the former we have the separation of land and water combined with the creation of vegetation, in the latter land-animals and man are created on the same day, though from the lofty position assigned to man, we should have expected his creation to have taken place on a day reserved for it. But the six days' work and the seventh day's rest are probably not due to the Priestly writer. The Sabbath rest for God is so anthropomorphic an idea, that P, who does not represent God as subject to human limitations and affections, must have borrowed it from an older source. Both the six days' work and seventh day's rest are found in Exodus 20:11. If this is dependent on our passage, it yields no evidence for an earlier origin of the six days' scheme. But although it does not occur in the Deuteronomic version of the Decalogue, the reason for the commandment substituted in Deuteronomy 5:15 probably had its origin in the humane spirit of the Deuteronomic legislation. The differences between Exodus 20:11 and Genesis 2:2 are also of a kind to exclude the dependence of the former on the latter. It may, therefore, be assumed that not only the division of creation into eight works but the period of six days lay ready to the author's hand. As it is not found in the Babylonian or Phœnician cosmogonies, it seems probable that the six days' scheme is of Israelitish origin. The eight works may have been borrowed ultimately from a foreign source.

Those who are interested in the once burning question as to the relation between this narrative and modern science should consult the very thorough discussion in Driver's Commentary. Here it must suffice to say that the value of the narrative is not scientific but religious; that it imperils faith to insist on literal accuracy in a story which can only by unjustifiable forcing be made to yield it; that it was more in harmony with the method of inspiration to take current views and purify them so that they might be fit vehicles of religious truth than to anticipate the progress of research by revealing prematurely what men could in due time discover for themselves; and finally that even if this narrative could be harmonised with our present knowledge, we should have the task of harmonising the very different narrative in the second chapter both with the present story and with modern science, (See further p. 12.)

Verses 6-8
Genesis 1:6-8. When, on the second morning, light resumes the sway which had been interrupted by the night, God begins the task of evolving order out of chaos. First He makes a "firmament," by which is meant a solid vault over-arching the earth. Then the waters of the abyss are divided into two portions, one of which is placed above this firmament, to constitute the waters of the upper or heavenly ocean, the other left where it was, to form "the deep that coucheth beneath" (Genesis 49:25). This, it must be understood, is not identical with the ocean, though the ocean issued from it (Job 38:8-11); it is beneath both sea and land. It feeds the sea through openings in the bed of the ocean, "the springs of the sea" (Job 38:16*) or "the fountains of the great deep" (Genesis 7:11). In the vault of the sky there are "windows" (Genesis 7:11) or sluices ("the channel for the waterflood," Job 38:25 *); when these are opened the waters of the heavenly ocean stream down on the earth in the form of torrential rain. The representation of the division of the waters of the abyss probably goes back to the Babylonian account of the division of the corpse of Tiamat by Marduk after that deity had vanquished her. We are told that he split her in two like a flat fish, and made one half a covering for the heaven; then he fixed a bar and set a watchman, bidding them not let her waters escape. The other half of the corpse is said by Berossus (third century B.C.) to have been made into the earth; and we can hardly doubt that, though this is not explicitly stated in our cuneiform sources, it correctly represents the authentic Babylonian view. The formula "and it was so" has been accidentally transferred from its proper place at the end of Genesis 6, where the LXX reads it, to the end of Genesis 7. The omission of the clause "and God saw that it was good" may be accidental, the LXX reads it after heaven."

Verses 9-13
Genesis 1:9-13. Two acts are assigned to the third day, the separation of land and water, and the creation of vegetation. The former was apparently effected by the draining of the waters which covered the land into a receptacle (for "one place" LXX reads "one gathering"), so that the dry land emerged into view. It was now possible for it to be clothed with vegetation, first the tender grass, then the herbs or larger plants, and finally trees, especially those that bore fruit. Thus the way is prepared for the creation of man and animal, their food-supply being now provided (Genesis 1:29 f.). Possibly, however, the term "grass" may be intended to cover "herb" and "tree," in which case it means not grass but all vegetation in its earliest stage. The herb yields seed, the tree yields seed enclosed in fruit. Each genus remains fixed, and reproduces "after its kinds" (render by the plural here and in Genesis 1:12; Genesis 1:24 f.), i.e. the various species embraced in it.

Verses 14-19
Genesis 1:14-19. The second set of four works on the last three days corresponds to the set of four on the first three. Thus we have the creation of light and of the luminaries; the firmament separating the upper from the lower waters, and the birds which fly across the firmament and the fish in the sea; the appearance of the land and creation of land animals; finally the creation of herbs and fruit, and the creation of man, who till the Flood subsists entirely upon these.

The heavenly bodies are described as they appear to us. hence the stars are a mere appendix to the "two great lights," added almost as an after-thought, possibly by some scribe or reader. The plain meaning of the passage is that the lights were created on the fourth day, not that they had been created before and only then became visible! They are attached to the firmament, and serve as lamps for the earth. They also regulate the festivals and other occasions, secular as well as sacred, and the divisions between day and night, and they determine the length of the year. They serve, moreover, as "signs," perhaps in the astrological sense as foreshadowing the future. But they are not to be worshipped, nor are they even represented here, as often in Scripture, as animated beings (Genesis 1:21*).

Verses 20-23
Genesis 1:20-23. On the fifth day were created the denizens of the water and the atmosphere; the creatures that move in swarms in the water, all winged creatures, including insects, and the sea monsters, especially, perhaps, such as belong to mythology, and fishes. The rendering "bring forth abundantly" is inaccurate; the margin gives the sense, though it would be better to translate with Driver. "Let the waters swarm with swarming things (even) living souls." The term is used of creatures that move in swarms whether in the water (as here) or out of it. The RV often renders it "creeping things" (similarly the verb), which is the proper rendering of a noun (remes) Genesis 1:24, the verb of which is translated "moveth" in Genesis 1:21. On the distinction see Driver's article, Creeping Things, in HDB. The rendering "creature that hath life" is more tolerable to the English ear than "living souls," but it conceals the interesting fact that the term "souls" could be used of the lower creation as well as of men. There is no necessity to infer that the author regarded the winged creatures as derived from the water. The fact that they fly in "front of the firmament," i.e. skim the surface of the sky turned towards the earth, shows that the writer regarded it as quite near.

Verses 24-31
Genesis 1:24-31. The sixth day is occupied with the creation of the land animals and of man. It is natural that a much fuller space than usual should be accorded to the latter. And the solemnity of the act is marked by the formula of deliberation, "Let us make man." The plural has been variously explained. Setting aside as beyond the range of the OT the view that the Father addresses the Son and the Holy Spirit, and the view that God speaks of Himself in the plural since He is the fulness of energies and powers, as too artificial, the most obvious explanation is that God is addressing the heavenly assembly (cf. 1 Kings 22:19-22, Isaiah 6:8). Yet there is difficulty in this view, for P ignores angels altogether; nor would he regard them as sharing in the work of creation: nor, probably, would he think of man as made in their image as well as in God's; cf. Genesis 1:27, "in his own image, in the image of God." The original sense was perhaps polytheistic; naturally this was impossible to the author, and if he reflected on the formula he would presumably interpret it of the heavenly council. No distinction seems to be intended between the image and the likeness. Originally this may have been physically conceived; man was thought to be like God in external appearance. But the author presumably would be drawn rather to a spiritual and intellectual interpretation, laying stress on man's community of nature with God. Creation in the image of God differentiates man from all other creatures on the earth (cf. Genesis 9:6), hence he is fitted to rule over them (for "over all the earth" in Genesis 1:26 read over every living creature of the earth," with the Syriac); cf. the fine development of the theme in Psalms 8, and the deeper discussion in Hebrews 2:5-9. The reference to the creation of both sexes most naturally suggests that they originated at the same time, a view very different from that followed in the other creation story, Genesis 2:18-23. Men and animals are regarded as living on a vegetarian diet in the period before the Flood (Genesis 9:3 f.). There would thus be peace between men and animals, and in the animal world itself. To man is allotted the seed and fruit, to beasts and birds "the greenness of herbs" (Genesis 1:30), i.e. the leafage.

Genesis 1:24. Render, "Let the earth bring forth living soul after its kinds."—

Genesis 1:28. The change from "fill" in Genesis 1:22 to "replenish" here is misleading to the modern reader, who is unaware that at an earlier period the words were equivalent in sense. The same Heb. word is used in both places and in Genesis 9:1.

Genesis 1:29 f. meat: i.e. food, not animal food merely.

02 Chapter 2 
Verses 1-4
Genesis 2:1-4 a. Thus in six days God completed His work of creation, and as He reviewed it He uttered the same verdict on the whole, only in a heightened form ("very good" and not merely "good") that He had uttered on the successive stages. For the whole is not the mere sum of the parts, it is a unity in which these separate parts dovetail into each other and work together in perfect mutual adjustment and co-operation. It is here described as "the heaven and the earth . . . and all the host of them." The host of heaven generally means the stars, though it is sometimes used for the angels, and since the stars were often regarded as animate bodies (e.g. Judges 6:20, Job 38:7*, Revelation 9:1 f.), the transition from one sense to the other was easy. Our author ignores the angels, and treats the stars simply as lamps in the firmament. In Job 38:7, the morning stars sang when the foundations of the earth were laid, and the sons of God (i.e. the angels) raised their joyful shout. The host of earth is not elsewhere mentioned, its occurrence here is due simply to the combination of earth with heaven. The whole phrase means the total contents of heaven and earth. After work is finished man rests, so also God. Here, indeed, the word used implies simply that He ceased to work, but our author elsewhere says of God that He "refreshed Himself" or, to render more literally, "took breath" on the seventh day (Exodus 31:17), a startling anthropomorphism in P, all the more so that in the creation narrative itself all is achieved by the utterance of the word. Since, then, the author seems to have regarded the work as involving no toil, and therefore as causing no weariness which demanded rest, we must assume that he is here using an idea which he did not originate. He is not interested in the rest of God in itself so much as in the institution of the Sabbath, for which it provides the basis. The seventh day which had brought rest to God is singled out for His blessing, and "hallowed" or set apart as a sacred day on which man may rest. On the origin of the Sabbath see pp. 101f. Our story is an explanation to account for an already existing institution. The Heb. text of Genesis 2:2, however, creates a difficulty. It seems to state that God completed His work on the seventh day. But the whole point is that no work at all was done on the seventh day; the task was finished by the end of the sixth. The expedients to impose a satisfactory sense on the text do not seem to be successful, and the simplest course is to read (with Sam., LXX, Syr.) "And on the sixth day God finished." This is so much easier that it might seem to be a correction to remove a difficulty (p. 42), but "seventh" was probably introduced by the inadvertence of a scribe under the influence of the references to the seventh day in the rest of the passage.

Genesis 2:3. created and made: more strictly "creatively made," i.e. God acted in His work as creator, this was part of His creative as distinguished from other forms of His activity.

Genesis 2:4. these . . . created: this clause is probably a later insertion (see Skinner's full discussion). If so, the editor probably intended it to refer to the narrative which follows, the formula meaning "this is the history of."

Verses 4-17
Genesis 2:4-17. The narrative begins with the words "In the day," but the construction is uncertain. Perhaps Genesis 2:5 f. is a parenthesis, so that man was formed at the period when "earth and heaven" (J's phrase for P's the heaven and the earth") were made, before there was any vegetation. The absence of vegetation is due to the absence of rain and of a man to till the ground. In Genesis 2:6, however, we are told of a "mist," or as we should probably render, a "flood," which irrigated the ground. Genesis 2:6 may be out of place (possibly added with Genesis 2:10-14), for rain would be unnecessary if irrigation was secured by a periodical overflow as in Egypt or Babylonia. After earth and heaven had been made, Yahweh moulded man (‘âdâm) from the ground (‘ădâmah) as a potter moulds images from clay, and breathed into his nostrils "breath of life" so that he became a living being. Then He planted a garden or park far away to the E. of Palestine, in a district known as Eden. It was apparently His own home (Genesis 3:8), but He placed man in it. He then caused such trees to grow in this garden as were pleasant to the eye and good for food, and in particular the tree of life and the tree of knowledge of good and evil. Of other species of trees in the garden or of any trees outside, the author says nothing, nor yet of plants or flowers whether in the garden or without, since he selects those features which lead up to the story in the next chapter. Yahweh charged the man with the care of the garden, and permitted him to use all the trees for food, save that He forbade him the tree of knowledge on pain of death. The position of Eden is more definitely fixed by Genesis 2:10-14 (usually taken to be an insertion). A river rises in Eden, flows through the garden, and on leaving it, branches into four rivers. Hiddekel is the Tigris in front of Assyria, approaching it from Palestine. The fourth river is Euphrates. The writer apparently thought of these as springing from one source. Hence he regarded Eden as situated at their point of divergence, and the source of the other two rivers was the same. But his geography was ancient rather than modern, and no one has combined his statements into a consistent scheme. Havilah is unknown, but perhaps in Arabia. Cush is generally supposed to be Ethiopia. In that case Gihon is probably the Nile, though it may be the Indus, which was supposed to be the upper part of the Nile, in which case Pishon might be the Ganges. Other suggestions may be seen in the commentaries.

Genesis 2:4. the LORD: i.e. Yahweh. On the significance of the name see Exodus 3:13-15*, where an explanation of the form "Jehovah" (mg.) and the reasons for pronouncing the name Yahweh are also given.

Genesis 2:11. compasseth: not necessarily "surrounds"; the verb may mean "to pass along one side of" (Numbers 21:4, Judges 11:18).

Genesis 2:12. bdellium: probably a fragrant gum.—onyx: either this or "beryl" (mg.) is the probable meaning.

Genesis 2:17. The original text was presumably "the tree in the midst of the garden," for the woman so describes it in Genesis 3:3, and if the tree had been mentioned under its true name, the point of the serpent's revelation would have been rather anticipated and so blunted. When the two trees were brought together, the change was made to avoid confusion.

Genesis 2:18-25.—Up to this point one living creature alone has been formed, and he is a man. But Yahweh realises that loneliness is unwholesome for him, so He decides to give him a companion to share his life and help him in his work. It is to be a help "answering to him" (mg.), i.e. of his own nature. So, as He had formed man out of the ground, He formed from the same source the animals and the birds, and brought them to the man to see what he called them. The name expresses the nature, hence the naming of the animals showed what impression they made on him. But none of the names indicated any consciousness of fitness for companionship with himself. This experiment then having failed, for all the range of forms that was covered, Yahweh realised that something quite different was needed. To be made of the same clay was not enough, man and his comrade must be of the same flesh and bone, his companion must be literally a part of himself. He cast the man into a trance-sleep, for it was not fitting that he should penetrate Divine secrets or see Yahweh at work, took a rib from his side and built it (mg.) into a woman and brought her to the man as He had brought the animals. This time the experiment proved a complete success. "Now at last, the man exclaims, "after all my weary search I find my companion, bone of my bone, flesh of my flesh." This intimacy of relation ship is naturally expressed in a name "woman" (‘isshah) which contains "man" ('îsh) as part of itself. And this is why man seeks the woman, forsaking for her the authors of his being; man and woman were originally one flesh, in wedlock they became one flesh again. Finally the author notes the absence of shame in spite of their nakedness, and thus leads up to Yahweh's discovery of their disobedience.

Verses 4-25
Genesis 2:4 b- Genesis 3:24. J's Story of Creation and Paradise Lost.—This story does not belong to P, for it is free from its characteristics in style, vocabulary, and point of view. It is distinguished from P's creation story by differences in form and in matter. The regular and precise arrangement, the oft-repeated formulæ, the prosaic style are here absent. We have, instead, a bright and vivid style, a story rather than a chronicle. The frank anthropomorphism would have been repugnant to the priestly writer, and a marked difference is to be observed between the two accounts. P starts from a watery chaos, this narrative from a dry waste. P represents the development of life as moving in a climax up to the creation of man and woman, while here man seems to be created first, then plants and animals, and woman last of all. The use of Yahweh, the anthropomorphism, and several characteristic expressions combine to show that this section must be assigned to the Yahwist group of narratives. The use of the double name Yahweh Elohim (rendered LORD God) raises the question whether we should assign the section to J. Possibly two documents have been combined, one of which used Yahweh from the first while the other used Elohim till the time of Enosh (Genesis 4:26). But a sufficient explanation is that the writer used Yahweh alone, while an editor added Elohim to identify Yahweh with the Elohim of the priestly story. We may, accordingly, refer this section to J. Yet it bears the marks of a rather complicated literary history, and elements from different sources seem to be present in it.

The most important of the literary problems is that raised with reference to the two trees. According to Genesis 2:9 the tree in the midst of the garden is the tree of life, in Genesis 2:3 it is the forbidden tree, i.e. the tree of knowledge. The ambiguity gains further significance when we find a double reason assigned for the expulsion from the garden, (a) that the man should suffer the penalty of gaining his bread by the sweat of his brow, (b) that he should not eat of the tree of fife. Probably two stories have been combined; one spoke of the tree of knowledge, the other of the tree of life. Since the latter has several parallels in myths of the golden age, it probably belongs to a much older story than that of the tree of knowledge, which appears to be of Heb. origin. But the later story has apparently been preserved in full, the older only in fragments. We must, accordingly, seek to understand the original meaning of both.

In the volume of Essays and Studies Presented to William Ridgeway, Sir J. G. Frazer has made a suggestion of great interest as to the tree of life. In myths accounting for the origin of death the serpent often occurs. It is commonly believed that with the casting of its skin it renews its youth, and so never dies. This immortality was designed for men, but the serpent by learning the secret filched the boon from them. Frazer suggests that there were two trees, the tree of life and the tree of death. The Creator left man to choose, hoping that he would choose the tree of life. The serpent, knowing the secret, persuaded the woman to eat of the tree of death, that the other might be left to him. This was the motive of his conduct, which in the present form of the story is inexplicable, and accounts more fully for the hatred between man and the serpent. The story may have ended, This is how it is that man dies while the serpent lives for ever.

It will be seen that this story is, to use the technical term, tiological (p. 134), i.e. it explains the reason for certain facts, it answers the question "Why?" Why does man die while the serpent is immortal? Why do man and the serpent feel such antipathy for each other? The story of the tree of knowledge is however, much deeper. Whether the Heb. narrator took the story of the tree of life for his starting-point or whether the two stories were originally independent, and only such elements of the older narrative were taken over as could be combined with the later, may be left undetermined. But the later also is tiological. Only we must not suppose that its object is to account for the origin of sin. The author was not concerned with the problems which the chapter presented to Jewish theology and to Paul. He is answering the questions, Why is man's lot one of such exacting toil? Why does birth cost such agony to the mother? What is the origin of sex and the secret of the mutual attraction of the sexes? Whence the sense of shame, and the clothes which distinguish man from the beast? Why, when all other land animals go on legs, does the serpent glide along the ground and eat dust?

But what is the tree of knowledge of good and evil, and how does the eating of its fruit open the eyes? To the modern reader the most obvious answer is that eating the forbidden fruit brings with it a knowledge of moral distinctions and the sense of shame and guilt. This can hardly be the real meaning. The author surely did not believe that a knowledge of the distinction between right and wrong was improper for mankind; all the more that this is already presupposed in a prohibition which may be met with obedience or disobedience. The choice of the tree is not arbitrary, as if any prohibition would be equally fit for the purpose. The object is not to test obedience, but to guard against a trespass. Just as the tree of life has the property of communicating immortality, so the other tree confers knowledge. They are magical trees; God Himself, it is suggested, cannot prevent any who eat the fruit from enjoying the qualities they bestow (Genesis 3:22). Moreover, it is hinted that the reason for the prohibition is protection of the heavenly powers. If man acquires immortality after gaining knowledge, he becomes a menace to them. Just as, if the builders of the tower are not restrained, they will not be thwarted in their heaven-storming plan (Genesis 11:4-9), so man, having become like the heavenly ones in knowledge, must not be permitted endless life in which to use it. Now, clearly, it is not familiarity with the difference between right and wrong, but the knowledge that is power which is meant. Good and evil have no moral significance here. According to a common Heb. idiom, the phrase may mean the knowledge of things in general; but the sense is perhaps more specific, the knowledge of things so far as they are useful or harmful; an insight into the properties of things. Such a knowledge is reserved for Yahweh and the other Elohim; and just as in the story of the angel-marriages (Genesis 6:1-4) and the tower of Babel (Genesis 11:1-9) Yahweh resents any transgression of the limits He has set, so here. Yet it is not mere jealousy or fear that prompts His action. The writer is in full sympathy with the prohibition. Knowledge has been gained, but with it pain and shame, the loss of happiness and innocence. Civilisation has meant no increase of man's blessedness but the reverse. Had he been content to abide a child, he might have remained in Paradise, but he grasped at knowledge and was for ever banished from the garden of God.

The literary beauty of the narrative, the delicacy and truth of its psychology, have long been the object of merited admiration. And though it has been mishandled by theologians to yield a doctrine of original sin, yet it describes with wonderful insight the inner history of the individual. He insists on buying his own experience in spite of the Divine warning, only to find that he has purchased it at a ruinous cost, and that conscience awakens when the sin is irretrievable and remorse unavailing.

The representation of the original condition of things as a dry waste, and of fertility as normally dependent on rain, does not suit Babylonian conditions, nor yet the reference to the fig-tree. Hence, if the story originated in Babylonia, which is uncertain, it has been much modified to suit Palestinian conditions. The Hebrews may have received it directly from the Phnicians and Canaanites, but we may be sure that it has been greatly deepened by the genius of Israel.

03 Chapter 3 
Verses 1-24
Genesis 3:1-24. Among the animals formed by Yahweh, in His first attempt to provide man with a companion, was the serpent; at that time either a quadruped or holding itself erect. It was eminent among its fellows for cleverness. In antiquity serpents were often regarded as mysteriously gifted with wisdom or cunning, sometimes as good but more often as evil. It is a mistake to think of it here as an incarnation of the devil; the ability to speak and reason is quite commonly attributed to the animals in folk-stories. Its wisdom is shown in the familiarity with the nature of the tree, its cunning in the intentional mistake it makes as to the prohibition, by which the woman is led to correct it and thus the opening for conversation is made. Craftily it contrives to instil a resentment at God's unreasonableness into the woman's mind: can it really be that God has insisted on a condition so unheard-of as this? Possibly the effect is to be seen in the woman's addition of touching to the prohibition of eating, thus making it more exacting. The woman describes the tree by its position, probably since she does not know its name or its quality. (On the difficulty that in Genesis 2:9 "the tree in the midst of the garden" is the tree of life, see p. 138.) The serpent now discloses the true nature of the tree and the reason for the Divine prohibition. The tree confers knowledge such as God wishes to be the monopoly of the Elohim or heavenly beings. The tree has no fatal properties, but will lift you in this respect to the Divine level. The woman scrutinises the tree as she had not done before, and sees that it is as the serpent has said. Its fruit is not deadly but good to eat, its beauty attracts her, the promise of wisdom completes the fascination; she eats and shares the forbidden fruit with her husband. The serpent has indeed told the truth; they become mature at a bound, their eyes are opened. The first effect of this guilty deed is the loss of sexual unconsciousness and the birth of shame. This leads them to make girdles of fig leaves, which were very unsuitable, but chosen for mention as the largest leaves of Palestinian trees. But they have still to meet Yahweh. It is, it would seem, His habit to walk in His garden at evening, just as men do in Palestine when the cold wind blows in from the sea. So in the cool of the evening (not of the morning) they hear the sound of His movement and hide. Yahweh calls out to learn where the man is. The man alleges his nakedness in explanation of the fear with which he shrank from meeting his Maker, and thus inadvertently discloses what he has done. When taxed with his disobedience he puts the blame on the woman, for the gift of whom he reminds Yahweh that He was responsible. The woman in turn explains that the serpent enticed her. The serpent is not questioned, not because he is a mere beast (such an estimate being modern) but because Yahweh is aware that no fourth party stands in the background, the scheme was hatched in the snake's clever brain. He is picked out from among (mg.) all cattle for a curse; to lose his upright posture and eat dirt, to hate and be hated by the woman's posterity. In the perpetual feud between them man crushes with his foot the serpent's head, but in doing so is bitten in the heel. There is no Messianic reference in the passage, and the last clause ("and . . . heel") may be a gloss. The woman is punished by the pangs of childbirth, promoted by her desire for man's society, and by his rule over her. The man is punished by the cursing of the ground; thorns spring up of themselves, food only at the cost of hard toil. And at the end comes death: made from the dust, back to the dust man goes; the threatened penalty of Genesis 2:17 is not enforced. Clothing more adequate than fig-leaves is provided by Yahweh's own hands, possibly from the skins of sacrificed victims. But since man has become like the Elohim in point of knowledge, there is a danger that he may eat also from the tree of life, and thus, winning immortality, become like them altogether. To prevent this, he and the woman are driven from the garden, and the way to the tree of life is guarded by the cherubim and a whirling fiery sword. The cherubim appear here as custodians of the entrance: they resemble the griffins who watch over treasures. (See Psalms 18:10*, Isaiah 6:2*.)

Genesis 3:15. bruise: the Heb. word occurs only here and in Job 9:17, Psalms 139:10, where the text is probably corrupt. Its meaning is uncertain, but the general sense of the passage is clear.

Genesis 3:20 seems out of place, and may belong to a story, only fragments of which have been here included.

04 Chapter 4 
Verses 1-16
Genesis 4:1-16. The Story of Cain and Abel.—This belongs to the J cycle of stories, but apparently not to the same stratum as Genesis 4:3, for it is assumed that the earth has a population from which Cain fears vengeance, and the curse in Genesis 4:11 f. ignores the cursing of the ground in Genesis 3:17-19. Originally then the story was placed in a later period of human history: its present position is perhaps due to the identification of Cain the murderer with Cain the firstborn of Eve. Whether the original story had to do with peoples or individuals is uncertain; in any case Stade's theory that it accounted for the nomad life of the Kenites is improbable in spite of the identity in the name.

The two brothers naturally brought their offerings from the produce of their callings. Cain's offering was not rejected because it was bloodless; the fault apparently lay in himself (Genesis 4:7). His failure breeds resentment, which, in spite of Yahweh's warning, leads him to kill Abel in the field, to which he had invited his brother to accompany him (mg.). Yahweh learns of the murder from the cry uttered by Abel's blood. It was a widely-spread belief that blood which fell on the ground cried for vengeance (Ezekiel 24:7 f., Isaiah 26:21, Job 16:18; Job 31:38 f., (see "Job" in Cent.B on these passages),Hebrews 11:4; Hebrews 12:24); hence precautions were taken to use methods which did not involve bloodshed, or at least to prevent the blood from falling on the ground. Cain has taken no such precautions, and when questioned by Yahweh lies brazenly and perhaps with a shameless witticism on his brother's occupation as "keeper" of sheep. So Yahweh sentences him to the life of the nomad in the desert, for the cultivated ground, having drunk Abel's blood, will not yield its strength to the fratricide. Brought to a more chastened frame of mind, Cain pleads that his punishment is too great to bear. For in the desert he will be hidden from Yahweh, whose presence is regarded as localised, and, murderer though he is, Yahweh is his God; and he will be exposed to the lawlessness of the desert. So Yahweh mercifully sets a visible mark on him, not to identify him to all men as the murderer Cain, but to warn any who may desire to kill him that sevenfold vengeance will be taken for his death. Thus shielded, Cain leaves Yahweh's presence for the wilderness, where he lived in the "Land of Wandering" (mg.)

Genesis 4:1. The text of the closing words is difficult, probably corrupt.

Genesis 4:4. fat: fat pieces, specially dedicated to God.

Genesis 4:4 b, Genesis 4:5. How acceptance and rejection were indicated is not said.

Genesis 4:7. The text is probably incurably corrupt; MT seems to mean that if Cain does well will there not be lifting up of his fallen countenance? otherwise sin couches like a beast at his door, waiting to rend him; it has a longing for him, but he ought to master it (see mg.).

Genesis 4:10. Render "Hark! thy brother's blood," etc.

Verses 17-26
Genesis 4:17-26. Cainite and Sethite Genealogies.

Genesis 4:17-24 probably belongs to the earliest stratum of J, in which the progress of civilisation is not interrupted by the Flood, and the human race is derived from Adam through Cain. When the story of the Deluge was added and the race of Cain was believed to have been exterminated in the Flood, a Sethite genealogy was required. Only a fragment (Genesis 4:25 f) of this is given from J, the redactor having omitted the rest since it was given with dates by P (5). The Sethite table is modelled on the Cainite, for several of the names recur in the same or a slightly altered form. While P gives a bare list, J adds interesting details. This section, moreover, does not belong to the same stratum of J as the story of Cain and Abel. In the latter, Cain is a homeless wanderer in the desert, in the former he is the builder of a city. He is thus a "culture-hero," and further steps towards civilisation were taken by Jabal, Jubal, and Tubal-Cain, who introduced the domestication of cattle, music, and metal-working. Genesis 4:23 f. is often thought to be a sword-song; exulting in the new resources given him by Tubal-cain, Lamech says that the vengeance taken for Cain will in his own case be far exceeded. But this is due simply to its present setting, for Tubal-cain is not said to have invented weapons, nor are weapons mentioned in the song. Originally it was probably independent. It contains a boast of Lamech that he avenges himself far more thoroughly than Cain is avenged. He kills in return for a blow and thus gets seven and seventy-fold vengeance. The code of blood-revenge practised is exceptionally ferocious. Such bragging of their prowess and fierceness before the women is common among the Bedouin. In its present form the Sethite genealogy represents Seth as a substitute for Cain, but originally it is questionable if it was so (cf. ICC); this writer may have regarded Seth as the first-born, Cain being ignored. Genesis 4:26 b seems to mean that the worship of Yahweh was introduced in the days of Adam's grandson, a representation which conflicts with Genesis 4:1-16.

Genesis 20. father: i.e. originator of this type of life. The text of the following words is uncertain.

Genesis 4:22. Corrupt. Read, perhaps, "he was a forger, the father of every artificer (mg.) of brass and iron."

Genesis 4:25. Adam: only here as a proper name in J.

05 Chapter 5 

Verses 1-32
Genesis 5:1-32. Sethite Genealogy of Antediluvians.—With the exception of Genesis 5:29 this comes from P, as is clear from the style, each statement being cast in the same mould, and the whole forming a mere catalogue of names and dates. There is a striking divergence between the Heb., Sam., and LXX figures, the period from the Creation to the Flood being reckoned as 1656, 1307, and 2242 (a variant yields 2262) years respectively. The question is very complex; here the editor's view must be stated without discussion. The LXX may be set aside; the Sam. is probably to be preferred to the Heb. since the latter shows signs of artificiality and because it can be more readily explained from the Sam. than vice versa. The Sam. represents Jared, Methuselah, and Lamech as dying in the year of the Flood, and since this occurs early in the year the suggestion is that they perished in it. The Heb. presumably is an alteration to avoid this inference, and to make the period from Creation to the Exodus two-thirds of 4000 years. It is also necessary to pass by the individual members with the exception of Enoch and Noah. The mention of 365 years suggests a connexion with the solar year. Enoch may be identical with Enmeduranki, the king of Sippar, a favourite of the gods, connected with the sun-god, and initiated into mysteries of earth and heaven, just like the Enoch of the late Enoch literature (p. 433). His walk with God may, therefore, imply not simply an intimate fellowship but an initiation into Divine secrets. "He was not" is explained in Hebrews 11:5. The redactor has added Genesis 5:29 from J. The etymology of Noah's name (Genesis 5:29) refers apparently to his discovery of the vine (Genesis 9:20). The ground has been cursed (Genesis 3:17-19), but Noah is to pluck from it a soothing cordial for man's weariness, the wine which makes glad the hearts of men as well as God (Judges 9:13, Psalms 104:15) and enables them to drown their sorrows in at least temporary oblivion. The age of Noah (500 years) when his eldest son was born is at first sight surprising, for no other had reached 200 years. But the Flood had to occur late in Noah's life, otherwise the length of life assigned to his ancestors must have been abbreviated, if they were not to survive the Flood. On the other hand, if Noah's sons were at the time to have no children, they must themselves have been born a sufficiently short time before the Flood for their childlessness not to seem strange. It is perhaps scarcely necessary to add that the years mentioned in this chapter are intended to be literal years, and that we are not reading real history; though even these high figures are sober in comparison with those in the parallel Babylonian list of ten antediluvian kings whose reigns lasted in the aggregate, 432,000 years.

06 Chapter 6 

Verses 1-4
Genesis 6:1-4. The Angel Marriages.—This section belongs to J, but to what stratum is not clear. In its nakedly mythological character it is quite unlike anything else in the history. It is obscure at some points, probably through abbreviation, and the phrase "the men of renown" implies that a cycle of stories was current about the Nephilim. It does not join on to the preceding genealogy, since the opening words point to a time much earlier than that of Noah. It serves at present as an introduction to the story of the Flood; matters had come to such a pass that nothing but the almost complete extermination of the race could cure the evil. But it does not really lead up to this, for the writer does not imply that these unions resulted in a progeny of monstrous wickedness. It is a kind of coarser parallel to the story of the forbidden fruit; in both the Divinely-appointed limits are transgressed. Here we read of union between the sons of God and the daughters of men, i.e. between angels and women. The sons of God (Job 1:5*) are those who belong to the Elohim order of being, the immortals whose nature is spirit as contrasted with mortals whose nature is flesh. This is the oldest interpretation, and it is that now generally accepted. It is in harmony with the general use of the term, and if we interpreted it to mean the pious Sethites, the daughters of men would be Cainite women, a limitation for which there is no warrant; moreover the mere intermixture of human races would not produce the Nephilim, who are obviously the offspring of unnatural unions. Certain angels then, spirit though they were, inflamed by the beauty of women, took them at their will in marriage. Thus a race of demigods was produced, the Nephilim (a name of uncertain meaning), the ancient heroes far-famed for their exploits. But this blending of spirit and flesh, of human nature with that of the Elohim, sets at nought the barriers fixed by Yahweh in the very constitution of things. At present the Divine substance, the property of the Elohim (hence called by Yahweh "my spirit") is dwelling in men. But this is not to continue since man is only flesh. How Yahweh proposed to retrieve the heavenly essence which had been mingled with the earthly is not said; the reduction of human life to 120 years, which is what the last clause of Genesis 6:3 seems to mean, would not secure its elimination, as it would be passed on with the propagation of the species. The clause may be a gloss. The blame apparently attaches to the angels only, the women being victims of their lawless lust, and the original story may have mentioned the penalty inflicted on them. Such penalties we hear of elsewhere (Isaiah 24:21 f., Psalms 8:2, cf. Psalms 5:8) for the misrule of the angels and the consequent miseries of the world and Israel in particular. (For further discussion the editor may refer to his Faded Myths, chap. iv.)

Genesis 6:3. Very difficult, and the text is corrupt. The rendering "strive" may be set aside; the sense required is that given by the VSS "abide in" (mg.), which may imply a different text. The clause "for that he also is flesh" yields no satisfying sense any more than the alternative "in their going astray they are flesh" (mg.). The simplest solution is to suppose that basar, the word for "flesh," was written twice over (dittography), and that our present text has arisen from this.

Genesis 6:4. and also after that: apparently a gloss inserted by a reader who, remembering Numbers 13:33, points out that they were in the earth not only in those days but "also after that."

Verses 5-22
Genesis 6:5-22. J gives no explanation of the universal wickedness which caused God to repent man's creation, but the previous narrative has prepared for it. Probably, however, the story, which begins abruptly, has lost something at the beginning. Observe the strong anthropomorphism in Genesis 6:6, characteristic of J but combined with a lofty conception of God. P's narrative begins with Genesis 6:9. This writer does not account for the prevalence of violence. The ark or chest is made of logs of gopher, i.e. probably fine cypress, though the word occurs only here, and its meaning is uncertain. It was divided into cells and the shell made watertight by the smearing of bitumen (Exodus 2:3*) on the inside and outside. The specifications in Genesis 6:16 are obscure. The rendering "roof" (mg.) is accepted by several, though generally the meaning, an opening for light and air, is preferred. The following clause is difficult. Wellhausen puts the words "to a cubit thou shalt finish it" at the end of the verse; the reference is in that case to the ark, which is to be accurately finished off. MT perhaps means that an opening for light, a cubit high, ran round the sides of the ark at the top. Since it is God's purpose to make a covenant with Noah, he and his family must be saved from the universal destruction the Flood is to accomplish. The covenant is not the present guarantee for security, but that recorded in Genesis 9:8-17.

Genesis 6:9 a. generations of Noah: i.e. the genealogy of Noah's descendants. The phrase is used by P to introduce a new section, which sometimes consists of a genealogy alone, sometimes of a more extended history. The Heb. for "generations" in Genesis 6:9 b is different; the meaning is that Noah was blameless among his contemporaries.

Genesis 6:14. ark: the word (Egyptian or perhaps Babylonian) means "chest." It is used of the ark in which Moses was entrusted to the Nile, but not of the Ark made in the wilderness.

Genesis 6:15. The cubit was about 18 inches; the ark was apparently an immense box about 450 ft. long, 75 broad and 45 high, with a door in its side, and fitted up with cells in three tiers. The fondness for specifications is characteristic of P, so too are the formul of enumeration in Genesis 6:18 and Genesis 6:20, and the type of sentence in Genesis 6:22.

Genesis 6:17. flood: Heb. mabbul, a foreign word, always used of the Deluge, except possibly Psalms 29:10.

07 Chapter 7 

Verses 1-5
Genesis 7:1-5. From J, but touched by the redactor in Genesis 7:3 a. J's account of the command to build the ark and its fulfilment has been omitted in favour of P's. J recognises the distinction between clean and unclean, which P regards as introduced by Moses; the same is true of the sacrificial system. A week is allowed for bringing in the animals. Whether seven or seven pairs of the clean animals were taken in is disputed; probably the latter. Unless Genesis 7:3 a is struck out as a gloss, we must follow the LXX, which gives the same directions for birds as Genesis 7:2 gives for animals.

Verses 1-24
Genesis 6:5 to Genesis 9:17. The Flood.—This section has been very skilfully composed from both J and P. There are numerous repetitions: Genesis 6:5-8 and Genesis 6:12 f.; Genesis 7:7-9 and Genesis 7:13-16; Genesis 7:11 and Genesis 7:12; Genesis 7:17 and Genesis 7:18 f.; Genesis 7:21 and Genesis 7:23; Genesis 8:2 a and Genesis 8:2 b. There are also differences of representation. According to Genesis 6:19 f., Genesis 7:15 f., the animals go in by pairs; according to Genesis 7:2 f. the clean go in by sevens (or seven pairs), the unclean by pairs. In Genesis 7:11 the Flood is caused by the breaking up of the fountains of the great deep and the opening of the windows of heaven, in Genesis 7:12 by a long-continued rain. According to Genesis 7:12 the rain continued forty days, according to Genesis 7:24 the waters prevailed 150 days. There are also phraseological and stylistic differences, those characteristic of P being specially prominent. The analysis into two sources has been effected with almost complete unanimity. To P belong Genesis 6:9-22, Genesis 7:6; Genesis 7:11, Genesis 7:13-16 a, Genesis 7:17 a (except "forty days"), Genesis 7:18-21, Genesis 7:24, Genesis 8:1-2 a, Genesis 8:3 b- Genesis 8:5, Genesis 8:13 a, Genesis 8:14-19, Genesis 9:1-17. To J belong Genesis 6:5-8, Genesis 7:1-5, Genesis 7:7-10; Genesis 7:12; Genesis 7:16 b, Genesis 7:22 f., Genesis 8:2 b - Genesis 8:3 a, Genesis 8:6-13 b, Genesis 8:20-22. In both cases some slight elements are due to the redactor. When the analysis has been effected, two all but complete stories appear, bearing the marks of P and J.

Difficult questions are raised as to the relation in which these stories stand to other Deluge narratives. A very large number exists, and of these many are independent. It is still debated whether the legends go back to the primitive period of history before the dispersion; this is not probable, for the date would be so early that oral tradition would hardly have preserved it. Presumably many were local in their origin, for such catastrophes on a small scale must have been numerous, and some of the stories may have been coloured and enriched by contamination with others. These parallels, however, must be neglected here, except the Babylonian accounts. Two of these are known to us, and fragments of a third have been recently discovered. The two former tell substantially the same story, though with considerable differences in detail. One is preserved in the extracts from Berossus given by Alexander Polyhistor. The other was discovered by George Smith in 1872. It comes in the eleventh canto of the Epic of Gilgamesh. It describes how the god Ea saved Utnapistim by commanding him to build a ship and take into it the seed of life of every kind. He built and stored it, and when the rain began to fall entered the ship and closed the door. A vivid description is given of the storm, and the terror it inspired in the gods. On the seventh day he opened the ship, which settled on Mount Nizir. After seven days he sent out a dove, and then a swallow, both of which returned; then a raven, which did not return. Then the ship was left and he offered sacrifice, to which the gods came hungrily. Bel's anger at the escape was appeased by Ea on the ground that the punishment had been indiscriminate, and the hero with his wife was granted immortality. The coincidences with the Biblical account are so close that they can be explained only by dependence of the Biblical on the Babylonian story, though not necessarily on the form known to us. Probably the Hebrews received it through the Canaanites, and it passed through a process of purification, in which the offensive elements were removed. The Hebrew story is immeasurably higher in tone than the Babylonian. In the latter Bel in his anger destroys good and evil alike, and is enraged to discover that any have escaped the Flood. The gods cower under the storm like dogs in a kennel; and when the sacrifice is offered, smell the sweet savour and gather like flies over the sacrificer. In the Biblical story the punishment is represented as strictly deserved by all who perish, and the only righteous man and his family are preserved, not by the friendly help of another deity, but by the direct action of Him who sends the Flood.

The question as to the historical character of the narrative still remains. The terms seem to require a universal deluge, for all flesh on the earth was destroyed (Genesis 6:17, Genesis 7:4, Genesis 7:21-23), and "all the high mountains that were under the whole heaven were covered" (Genesis 7:19 f.). But this would involve a depth of water all over the world not far short of 30,000 ft., and that sufficient water was available at the time is most improbable. The ark could not have contained more than a very small proportion of the animal life on the globe, to say nothing of the food needed for them, nor could eight people have attended to their wants, nor apart from a constant miracle could the very different conditions they required in order to live at all have been supplied. Nor without such a miracle, could they have come from lands so remote. Moreover, the present distribution of animals would on this view be unaccountable. If all the species were present at a single centre at a time so comparatively near as less than five thousand years ago, we should have expected far greater uniformity between different parts of the world than now exists. The difficulty of coming applies equally to return. Nor if the human race took a new beginning from three brothers and their three wives (Genesis 7:13, Genesis 9:19) could we account for the origin, within the very brief period which is all that our knowledge of antiquity permits, of so many different races, for the development of languages with a long history behind them, or for the founding of states and rise of advanced civilisations. And this quite understates the difficulty, for archology shows a continuous development of such civilisations from a time far earlier than the earliest to which the Flood can be assigned. A partial Deluge is not consistent with the Biblical representation (see above). And an inundation which took seventy-three days to sink from the day when the ark rested on the mountains of Ararat till the tops of the mountains became visible (Genesis 8:4 f.) implies a depth of water which would involve a universal deluge. The story, therefore, cannot be accepted as historical; but it may and probably does rest on the recollection of an actual deluge, perhaps produced by a combination of the inundation normally caused by the overflow of the Tigris and Euphrates with earthquake and flooding from the Persian Gulf.

Verses 6-14
Genesis 7:6-24. In this paragraph the dating assigns Genesis 7:6; Genesis 7:11; Genesis 7:24 to P to the same document Genesis 7:13-16 a, Genesis 7:18-21 are assigned by stylistic considerations, Genesis 7:17 a is a link, but "forty days" has been borrowed from J by the editor. J's narrative has been dovetailed very skilfully into P's, and has been expanded by glosses. Its original order was probably Genesis 7:10; Genesis 7:7; Genesis 7:16 b, Genesis 7:12, Genesis 7:17 b, Genesis 7:22 f. But Genesis 7:7 and Genesis 7:23 have received editorial additions in the style of P. Genesis 7:8 f. is from P because his account of the entrance into the ark is found in Genesis 7:13-16, and because of the distinction between clean and unclean. But several features cannot come from J, accordingly the redactor's hand must be recognised. Since, however, he is not likely to have written a doublet to Genesis 7:13-16, he may be working on J's text. According to P all the animals went into the ark in one day, and that the day on which the Flood came. And whereas J finds a sufficient cause in a forty days' rain, P traces it to a bursting up of the waters from the subterranean abyss and a simultaneous opening of the windows of heaven so that the waters of the heavenly ocean streamed through. Thus the work of dividing the waters effected on the second day (Genesis 1:6-8 *) was partially undone, not completely, for it is clear from Genesis 8:2 that neither source was exhausted.

08 Chapter 8 

Verses 1-22
Genesis 8:1-22. The mention of the rain (Genesis 8:2 b) comes from J, and since Genesis 8:3 b with its dating belongs to P, Genesis 8:3 a may be assigned to J. With Genesis 8:6 we resume J's story; after the forty days' rain, he means, Noah sends forth a raven. This went to and fro till the waters abated, because being an unclean carrion bird it could alight on the floating trees or corpses and eat the latter. Then after seven days (as may be inferred from "yet other seven days" in Genesis 8:10) he sent forth a dove, but since it found no foothold to rest on, it quickly returned. After another week he sent it out again. This time the dove returned, but not till evening, for it had found a resting-place. The waters had evidently much decreased in the interval, for the dove brought an olive-leaf, and the olive did not grow on the highest mountains. So he waited a week longer and then sent it out again. This time the waters had so much decreased that it could provide food and rest for itself. Then Noah removed the covering of the ark and saw that the ground was dry. J's account of the abandonment of the ark is not preserved, but in Genesis 8:20-22 it is assumed that he had left it. Noah's first act is to build an altar and of the clean beasts and birds to offer whole burnt offerings, the most valuable of all types of sacrifice, since the whole victim was surrendered to God (Leviticus 1 *). Gratified by the sweet odour, Yahweh resolves not again to curse the ground on account of man: recognising the sinfulness of his nature from his youth onwards, He will treat it with forbearance, not extermination. Nor will He smite all living creatures. Henceforth the seasons shall move on in their regular rotation, uninterrupted by any catastrophe such as the Flood. There is no reference in Genesis 8:21 to any doctrine of "original sin," for which we should have had some such phrase as "from his birth." Nor is the phrase "smelled the odour of satisfaction" to be quoted as an example of J's anthropomorphism. It is a technical term from the ritual vocabulary to express the acceptance of a sacrifice. It is found in the Babylonian Deluge story ("the gods inhaled the fragrant savour"), in P which avoids anthropomorphism, and even in the NT. To P belong Genesis 8:1-2 a, Genesis 8:3 b- Genesis 8:5, Genesis 8:13 a, Genesis 8:14-19, its characteristics being very plainly marked. God remembered Noah and the animals, closed the windows of heaven, and stopped the outlets of the abyss, so that no more water came to swell the mass. He also caused a wind to blow, and this, combined with the natural tendency of the waters to be absorbed by the earth, led to their rapid decrease. Their highest point was reached at the end of 150 days, and then they immediately began to abate. The ark rested on the mountains of Ararat, i.e. NE. Armenia. The waters still sank for seventy-three days before the tops of the ordinary mountains became visible. On the following New Year's Day the waters were dried up, but the ground was still saturated, and on the 27th of the next month the earth was dry. (On the chronological data of P, which are complicated, ICC, pp. 167-169, may be consulted.) Noah and the other occupants then leave the ark.

Genesis 8:1. Skinner (p. 155) thinks that Genesis 8:1 b may probably belong to J (apart from the Divine name), also that Genesis 8:4, apart from the dating, which must belong to P's chronological scheme, may belong to J. It is in favour of this that 5 naturally suggests that the highest summits were not visible till the date mentioned, whereas if Genesis 8:4 and Genesis 8:5 belong to P we must explain that the tops of the mountains were those of lower ranges, which is certainly not natural.

Genesis 8:3. Read, "the end of the 150 days," i.e. those mentioned in Genesis 7:22.

Genesis 8:7. Notice the difference in the Babylonian account. First a dove, then a swallow, are sent out and return. Then a raven, which wades in the water and does not return.

09 Chapter 9 

Verses 1-17
Genesis 9:1-17. From P. The links between Genesis 9:1-7 and P's creation story are very close; the command to multiply, the dominion of man over the animals, the regulations as to food may be specially mentioned, as well as identities and similarities of phrase and style. A change, however, is made in recognition of the innate qualities of creation which have come to light in the interval. It had not been God's original intention that food should be obtained by slaughter; there is no provision in Genesis 1:29 f. for carnivorous men or beasts. But in the light of history the failure of this ideal is recognised, and now slaughter is permitted for food and the animal creation is inspired with a new dread of man. And at this stage no selection is made of those who are eligible for the purpose; in the widest way every moving thing that has life is permitted as freely as "the greenness of herbs" in Genesis 1:30. According to P's theory as already noted (Genesis 7:1-5*) the distinction between clean and unclean was first introduced in the Sinaitic legislation. But he did not regard the sanctity of blood as one of the novelties of the Mosaic Law. While all animals and fish, and all winged and all crawling things were permitted for food, Noah was strictly enjoined that flesh must not be eaten with the blood still in it (Genesis 9:4). It is not definitely stated, but a fortiori implied, that blood must not be drunk. The reason for this prohibition is given in the words "the life thereof." The life or vital principle (Heb. nephesh) was supposed to be resident in the blood. When a victim was killed the blood drained from its veins still held within it the life of which it was the vehicle, the blood soul. The blood might be quick after the body was dead. This created in some cases a disposition to partake of it. By drinking the blood of an animal (or man) its qualities, most intensely present in the blood, might be acquired. A covenant was often formed by mutual participation of the parties in each other's blood (Exodus 24:6-8*). There was accordingly a tendency to partake of blood, especially that of a sacrificial victim, since the communion between man and the deity seemed thus best to be secured. The feeling grew up, however, that the blood was too sacred a thing to be drunk, too instinct with mysterious potencies, too dangerous since invasion by a parasitic soul of undesirable qualities was possible. And along with this there grew up the feeling that it belonged exclusively to God. Hence it was considered a grave sin to partake of it. In Israel this feeling was present probably from the first. We find it in the time of Saul (1 Samuel 14:32-34) and frequently in the later legislation (Leviticus 3:17; Leviticus 7:26 f; Leviticus 17:10-16*, Leviticus 19:26, Deuteronomy 12:16; Deuteronomy 12:23 f., Deuteronomy 15:23). Ezekiel classes this offence with moral transgressions (Ezekiel 33:25 and probably Ezekiel 18:6; Ezekiel 18:11; Ezekiel 18:15 in original text). Hence the blood was given to God at the altar, or after the centralisation of worship, when the only legitimate sanctuary was too far away, poured upon the ground. As a second prohibition, the shedding of human blood is forbidden. Man is made in God's image, human life is therefore sacred; the violation of its sanctity will be punished by death, be the offender man or beast, and is also opposed to the Divine purpose that man should multiply in the earth.

God then makes a covenant with all living creatures that He will not repeat the destruction by water. The covenant is not in this instance an agreement between God and man but a promise, and therefore the sign of it is not, as in the case of the covenant with Abraham, something to be performed by man; God sets His bow in the cloud; when He brings clouds over the earth and the bow appears in the clouds, then He will remember His covenant. The rainbow is the battle-bow of God, just as the lightning flashes are His arrows (Habakkuk 3:9-11, Psalms 7:13; Psalms 18:14); when the clouds become threatening, God looks and sees the bow He has laid aside and hung there, and is reminded of His pledge. The passage naturally, though not necessarily, implies that the bow is now, for the first time, hung in the clouds. P was hardly aware of the physical laws which determine its appearance. It is not certain whether J contained an account of the rainbow; if it did, we are the losers by the omission of a treatment doubtless much more poetical. It is absent from the Babylonian story.

Genesis 9:5. The Heb. is difficult and rather obscure, but the general sense is clear.

Genesis 9:15 f. Translate, "and the bow . . . that I will remember."

Verses 18-29
Genesis 9:18-29. The Drunkenness of Noah; his Curse and his Blessings.—In this section Genesis 9:28 f. belongs to P. If Genesis 5:32, Genesis 7:6, Genesis 9:28 f. are read together, we have an account of Noah similar to the rest of the genealogy in Genesis 5. Genesis 9:18-27 is from J, but not entirely from the same stratum. Genesis 9:18 f. belongs to J's genealogical table in Genesis 10. Genesis 9:20-27 has close points of contact with Genesis 4:17-24; Noah, like Jabal, Jubal, and Tubal-Cain, is represented as a culture-hero, the first to cultivate the vine and make wine, thus vindicating Lamech's prophecy and the name he gave his son. And it similarly regards the history of the race as unbroken by the Flood. The representations of Noah as in the one case a husbandman, the discoverer of the vine, and in the other as the one man worthy for his piety to be saved from the destruction of the sinful race, do not necessarily conflict. But here he is represented as the ancestor of three distinct peoples, in the Flood story he is the ancestor of all nations. It is not easy to fit this narrative either into the period before or that after the Flood. If before the Flood, why should any accursed have been spared? When the Flood took place, Noah's sons were grown up and married; here they live with their father, and the offence is that of a boy rather than a man. Further, Noah's sons were originally Shem, Japheth, and Canaan, the last being guilty of the offence. Otherwise it is inexplicable that Canaan and not Ham was cursed. Genesis 9:24 describes the offender as the youngest son, and Japheth as the second son, whereas in the Flood story, Ham is the second son and Japheth the youngest. A comparison of Genesis 9:25 with Genesis 9:26 f. shows that Canaan's brethren were Shem and Japheth. "Ham the father of" in Genesis 9:22 is, accordingly, a gloss, and similarly "and Ham is the father of Canaan" in Genesis 9:18. As to the identity of the peoples there is some dispute. Canaan probably represents the Canaanites, Shem the Hebrews, with kindred peoples, and Japheth the Hittites, rather than the Phœnicians or Philistines; though possibly the reference is to prehistoric peoples. Ham is a larger unity of which Canaan forms a part.

Genesis 9:18 f. Here the population of the whole world is derived from Noah through three sons whose names are given as Shem, Ham, and Japheth, the order being that of age.

Genesis 9:20-27. While the discovery of wine is regarded as a blessing, since it refreshes and comforts man after his toil (Genesis 5:29*), the narrator also saw its moral dangers. The description of Noah's posture and Canaan's shameless and unfilial act expresses the recoil of the hardy Hebrews from the filthy indecencies of the enervated Canaanites, to which the conduct of the two elder brothers is an emphatic rebuke. On learning of his son's deed, the father utters a curse upon him, followed by blessings on the culprit's brothers. In antiquity a curse was much more solemn than it is to-day. When the modern man curses, it is to give vent to his feelings, the only effect is the reflex one on himself. For the ancients (and among peoples of lower culture to-day) a curse was potent to achieve its own fulfilment. Once uttered, it could not be withdrawn. Aylwin supplies an excellent example in modern literature. So, too, with a blessing; it also had an inherent power of self-fulfilment, and could not be taken back (cf. Genesis 27:33). The curse dooms Canaan to be the slave of his brothers, i.e. the Canaanites are put in subjection to Shem and Japheth. It was infamous exegesis to find in this passage a justification for the enslavement of negroes. In MT of Genesis 9:26 not Shem, but Yahweh his God, is blessed. Probably we should read "Bless, Yahweh, the tents of Shem" (bârçk for bârûk and 'ohŏle for ĕlôhç). This is confirmed by the reference to "the tents of Shem" in Genesis 9:27. God (not Yahweh here) is entreated to expand (Yapht—notice the play on the name) Japheth, and grant him to dwell in the tents of Shem, i.e. in friendly intercourse (not conquest).

Genesis 9:20. Translate: "And Noah the husbandman began and planted."

10 Chapter 10 

Verses 1-32
Genesis 10. The Table of Nations.—From P and J. To P we may assign Genesis 10:1-7; Genesis 10:20; Genesis 10:31 f. The rest belongs to J, for the most part to its secondary stratum, with some elements from R. The genealogy, as was customary among the Semites, expresses national rather than individual relationships. The true character of the lists may be seen quite clearly from many of the names, which are names of countries (e.g. Cush, Mizraim, Ophir), or cities (e.g. Tarshish, Zidon), or peoples (e.g. Ludim). It is an attempt to explain the origin of the various nations, before the author proceeds to the special ancestry of Israel. It is of great importance for the Hebrew view of other peoples, alike in its extent and its limitations, and for the degrees of affinity which they believed to subsist between them. It raises problems too intricate for discussion in our space. It need hardly be said that the various races of mankind now existing cannot be traced back to a single ancestor at a period so near to us as the date to which the OT assigns Noah; nor indeed do peoples originate in the way here described.

Genesis 10:5. Insert, "These are the sons of Japheth" before "in their lands" (cf. Genesis 10:20; Genesis 10:31).

Genesis 10:8-10. The name Nimrod has not been discovered in the cuneiform inscriptions, and the identifications proposed are most uncertain. That he was "a mighty one in the earth" is explained by Genesis 10:10, which should follow Genesis 10:8; he was a king who founded a large empire. In Genesis 10:9 his fame is explained in another way. He was a hero of the chase, and a popular proverb is quoted, in which he figures in this character. He was "a mighty hunter before Yahweh," i.e. (probably) in Yahweh's estimation.

Genesis 10:14. The Philistines came from Caphtor, i.e. Crete (Amos 9:7*, Jeremiah 47:4; cf. Deuteronomy 2:23); the parenthesis would, therefore, be in place at the end of the verse.

11 Chapter 11 

Verses 1-9
Genesis 11:1-9. The City, the Tower, and the Confusion of Speech.—The section plainly belongs to J but not to the same stratum as the story of the Flood, nor is it consistent with the origin assigned to the various nations in Genesis 11:10. It is an ætiological story (p. 134), naturally not historical, answering the question, Why is it that though the races of mankind have sprung from a common ancestry they speak so many different languages? The Divine jealousy, which fears what a united humanity may achieve, whose first enterprise is planned on a scale so colossal, is like that shown in the prohibition of the tree of knowledge, the guarding of the tree of life, and the displeasure excited in Yahweh's mind by the angel marriages. The narrative presumably originated in Babylon, though no cuneiform parallel has been discovered, and it may have expressed the attitude of the nomads towards the buildings of Babylon rather than that of the Babylonians themselves. It has been adapted by the Heb. narrator; the explanation that brick and bitumen (mg.) were used in the building would be unnecessary in Babylonia, and the name Babel is derived from the Heb. verb. bâlal, "to confound." The story hangs fairly well together. Observe, however, that whereas in Genesis 11:5 Yahweh comes down to earth, in Genesis 11:7 He is still in heaven. Gunkel has suggested that two stories have been combined, one relating the building of a city, the other that of a tower. He has succeeded by skilful analysis in constructing two stories, the former of which narrates the project to build a city and make a name, which was defeated by the confusion of their speech, hence the name Babel; while the latter narrates that to avoid dispersion they began to build a lofty tower, but were scattered over the earth, hence he infers that the name of the tower was Phîts (i.e. Dispersion). This may quite well be correct, and the difficulty of harmonising Genesis 11:5 with Genesis 11:7 disappears. Otherwise, Genesis 11:5 perhaps originally recorded the descent of a heavenly messenger on whose report Yahweh comments in Genesis 11:6 f.

The district from which the start was made is uncertain, but perhaps E. of Babylonia is intended, in which case they wandered westwards and reached Shinar, i.e. Babylonia. There they made bricks and set to work on the city and tower. The latter is what the Babylonians called a "zikkurat," i.e. an immense tower shaped like a pyramid, rising in terraces, and crowned with a temple, which was regarded as an entrance to heaven (cf. Genesis 11:4). Possibly some unfinished or dilapidated structure may have given rise to the story. The intention of the buildings was to provide a rallying point and prevent their separation.

Genesis 11:3. Go to: an archaism; we should say "Come." Yahweh echoes it ironically in Genesis 11:7.

Genesis 11:7. let us: Yahweh addresses the Divine beings (cf. Genesis 1:26*).

Genesis 11:9. Babel really means "Gate of God"; the etymology here is popular.

Verses 10-26
Genesis 11:10-26. The Descendants of Shem.—This section, like Genesis 11:5, is taken from P. Here the formula is abbreviated, but whether this was so originally or due to an impatient editor is uncertain. There is also great difference between the Heb., Sam., and LXX, but it cannot be discussed here. It is characteristic of P, where no information is available, to bridge over the gap by a genealogy rather than leave an absolute blank. The period from the Flood to the birth of Abraham is given in Heb. as 292, in Sam. as 942, and in LXX as 1172 (variant gives 1072). The period in Heb. is incredibly short, but the Sam. destroys the proportion between the period before and that after the begetting of the eldest son, and its text thus becomes suspicious.

Verses 27-32
Genesis 11:27-32. The Sons of Terah.—Derived from P and J. Genesis 11:27 and Genesis 11:31 f. are clearly from P, Genesis 11:28-30 probably from J (there are phraseological grounds), and Genesis 22:20 (J) refers to Genesis 11:29.

Genesis 11:28. Ur of the Chaldees: Heb. Ur Kasdim, is generally identified with Uru, one of the most ancient cities of Babylonia, where the moon-god was worshipped, now Mugheir. The Chaldees (Ass. Kaldu) lived on the SE. of Babylonia round the Persian Gulf (pp. 58f.).

Genesis 11:30. The childlessness of Sarah plays an important part in the sequel.

Genesis 11:31. Read with Sam., LXX, Vulg. "he brought them forth" or with Syn "he went out with them." "They went out with him" (so Ball) would be simpler still.—unto Haran: Haran the place is not the same word as Haran the man; the initial letters are different in Heb. Haran was a very ancient and important city near Carchemish on the Belikh, a tributary of the Euphrates, and, like Ur, a seat of moon-god-worship.

Genesis 11:32. Instead of 205 the Sam. gives 145 as the years of Terah's life. In that case Abraham leaves Haran just after his father's death (so in Acts 7:4) instead of sixty years before it. [Our narrative represents Abram as the earlier form of the name, but it is simplest to use the familiar form throughout.]
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Verses 1-9
Genesis 12:1-9. The Call of Abraham, his Migration to Canaan, and Yahweh's Promise to Him.—From J, except Genesis 12:4 b, Genesis 12:5, which is clearly from P. Abraham is called to leave country, kindred, and home for an unnamed land. His faith is thus challenged at the outset (Hebrews 11:8); at the call of God, without question or demur, he abandons the tangible certainties of the present for a vague destination, and the hazards of travel and settlement in a new land. But he goes in confidence, staking his all on the faithfulness of God's promise, that He would make of him a mighty nation, the incarnation of blessedness, to such a degree that all nations would bless themselves by him, that is, use his name in the invocation of blessing on themselves, saying, "May we be as fortunate as Abraham." So he took his family and possessions and came to Canaan (p. 26), presumably by the usual route (described by Driver, p. 146), but no details of the journey are given. He then passed down the country from the north till he reached the "place," i.e. the sanctuary, of Shechem, where a "terebinth" (mg.) or turpentine tree grew. This is described in RV as "of Moreh"; but the Heb. means "directing" or "director"; it is, therefore, "the oracle-giving terebinth," or "terebinth of the oracle-giver." This was accordingly a sacred tree connected with the sanctuary at Shechem; the deity resident in the tree gave oracles to the inquirer (cf. Deuteronomy 11:30, Judges 9:37). Shechem (p. 30) is Nablus to the SE. of Samaria, between Ebal and Gerizim, important in later history (1 Kings 12:1*). Here Abraham learns that the land, the promise of which had been suggested to him, is Canaan, and the promise is now definitely made that it will be given to his descendants. He moves on 20 miles further S., near to Bethel, where he builds an altar, and travels by stages thence towards the Negeb (p. 32).

Genesis 12:3. be blessed: this rendering or "bless themselves" is permissible, the conjugation used (the Niphal), while properly reflexive, being often used as a passive. But in Genesis 22:18, Genesis 26:4 the conjugation is the Hithpael, which must mean (cf. mg.) "bless themselves." The view that the religion of Israel was to become the religion of the world is not so early as this passage.

Genesis 12:6 b was written after the Canaanites had been displaced by the Hebrews.

Verses 1-20
Genesis 12:1 to Genesis 25:18. The Story of Abraham.—In this section the three main sources, J. E, P are present. Gunkel has given strong reasons for holding that J is here made up of two main sources, one connecting Abraham with Hebron, the other with Beersheba and the Negeb. The former associates Abraham with Lot. (For details, see ICC.) On the interpretation to be placed on the figures of Abraham and the patriarchs, see the Introduction. The interest, which has hitherto been diffused over the fortunes of mankind in general, is now concentrated on Abraham and his posterity, the principle of election narrowing it down to Isaac, Ishmael being left aside, and then to Jacob, Esau being excluded.

Verses 10-20
Genesis 12:10-20. Abraham, Sarah, and Pharaoh.—This section creates difficulties by its similarity to Genesis 12:20; Genesis 26:6-11. The three are usually regarded as variants of the same story. In each case the patriarch makes his wife out to be his sister. That twice over a similar incident should have occurred with Sarah is improbable; the improbability would be heightened if we denied the documentary analysis, since in the former case she would be approaching seventy and in the latter ninety years old. Nor is it likely that Isaac should have repeated with Rebekah his father's experience with Sarah in the same place, Gerar, and with a king of the same name. The narrative Genesis 12:20 is from E. Both the present story and that in Gen 12:26 are Yahwistic, and their presence side by side is not easy to explain. Perhaps they belong to different strata or sources of J. Of the three, that in Genesis 12:10-20 is the most antique, the least refined in feeling.

In consequence of a famine in Canaan, due presumably to failure of rain, Abraham, as often happened in other cases, went to Egypt, which was fertilised by the overflow of the Nile, and therefore independent of rain. He anticipates that the beauty of his wife will rouse the desire of the Egyptians, who may remove the legal obstacle to possession by killing her husband. To save his life he is prepared to sacrifice his wife's honour, and indeed, as it would seem (Genesis 12:13 b), to enrich himself by so shameful a sacrifice, less shameful of course to the patriarch and the narrator than to us. He begs his wife to pass herself off as his sister. She does so, and matters turn out as Abraham anticipated. The Egyptians are struck by her beauty, the princes see her for themselves, and commend her to Pharaoh. He takes her into his harem and richly endows her husband. But Yahweh intervenes to restore her. Pharaoh is smitten with sickness and learns the truth, in what way the narrative no longer says. He upbraids Abraham for his lie, which there is no attempt to palliate; but realising that he is dangerous, has him conducted to the frontier, that he may leave the country where his misconduct has worked such harm, and that no evil may happen to him on the way to provoke fresh Divine reprisals. This is not intended as punishment but as precaution, and while the wife is returned the presents are not taken back.
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Verses 1-18
Genesis 13. The Separation of Abraham and Lot.—In the main from J, as is shown by the frequent mention of Yahweh, the reference to the garden of Yahweh, the preparation for the story of Sodom's overthrow in the mention of its exceeding sinfulness, and the phraseology. But Genesis 13:11 b - Genesis 13:12 a ("and they . . . the Plain") belongs to P, which characteristically avoids all explanation of the separation as due to strife; it was occasioned rather by their abounding wealth. Wellhausen regards Genesis 13:14-17 as an insertion on the ground that J does not represent Yahweh as speaking to Abraham except in a theophany (but cf. Genesis 12:1-3); or make Abraham half a nomad as Genesis 13:17 does; nor can the whole land be seen from Bethel; we have also a similar promise in Genesis 13:15, but fuller and much more solemn, with no indication that the promise in our chapter had already been given. If Genesis 13:14-17 is removed Genesis 13:18 connects immediately with Genesis 13:12 b, Genesis 13:13, which it should naturally follow. The addition, assuming it to be such, was probably made to supply a firmer basis for Abraham's right to Canaan. In the rest of the chapter this is based on Lot's choice of the Jordan Valley. Abraham is thus left with Canaan, and when Sodom is destroyed, Lot has to betake himself to the mountains. To the later writer this explanation presumably seemed not religious enough. The historical circumstances which lie behind the story are probably the fortunes of the settlers who were the ancestors of the Hebrews and Edomites on the one hand, and the Moabites and Ammonites on the other.

From the Negeb, Abraham and Lot return by stages to Bethel. But owing to the abundance of the flocks and herds difficulties arose between their herdsmen as to pasturage and water, the situation being complicated by the fact that the land was not otherwise unoccupied, but inhabited by the Canaanites and Perizzites. Abraham deals with it in a conciliatory spirit, and instead of insisting on his rights as senior and chief, offers Lot his choice of pasturage, since separation is inevitable. Lot, instead of imitating his uncle's magnanimity, chooses the well-watered basin of the lower Jordan Valley, fertile as Eden or Egypt, and the whole of it; but with the moral perils of contact with Sodom. To Abraham Yahweh makes a promise of the land for himself and his descendants. So while Lot camped in the neighbourhood of Sodom, Abraham had to take the poorer land, and dwelt by the terebinths in Mamre, here said to be in Hebron.

Genesis 13:7. Perizzite: possibly the name of a people, but perhaps the dwellers in hamlets as distinguished from the dwellers in cities.

Genesis 13:10. Plain of Jordan: the circle (mg.) of Jordan was the wide valley on the W. of the Jordan from about 25 miles N. of the Dead Sea down to, and apparently in the judgment of the narrator including what is now the Dead Sea itself (pp. 32f.). Zoar was in the neighbourhood of Sodom, and probably the cities of the Plain were on the S. of the Dead Sea. The meaning is that the district was "well watered as thou goest to Zoar," i.e. the writer thought of the Dead Sea as covering what in Abraham's time was fertile land, and as coming into existence and submerging this land when Sodom and Gomorrah were destroyed. The Syr., however, reads Zoan, i.e. Tanis; if correctly, the inference just drawn would not necessarily hold good, though the reference to the overthrow of Sodom and Gomorrah implies that the character of the country changed after the catastrophe. The Heb. text should probably be retained.
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Introduction
Genesis 14. Abraham Conquers the Four Kings and Rescues Lot.—This chapter is, as Wellhausen says, like Melchizedek, "without father, without mother, without pedigree." In other words, it cannot be affiliated to any of the three main documents J, E, P, though some believe that E supplied its basis, since it relates alliances with native princes (Genesis 21:22-32) and records a military exploit of Jacob's against Shechem (Genesis 48:22 mg.). But the glorification of the sanctuary at Jerusalem, and the mention of tithes as paid there, goes to prove a Judæan origin, nor does E contain any hint of Abraham's residence in Mamre. There is no reference, in J's narrative of Sodom's overthrow, to the events of this chapter. Nor do the phraseology and general characteristics permit us to assign it to any of the three sources. Some of its phrases occur nowhere else in the Pent., some nowhere else in the OT. Yet it has points of contact with the other sources. The writer knows of Lot's residence in Sodom, he uses J's phrase, "the terebinths of Mamre." He employs phrases characteristic of P. And from the first the narrative was designed to stand in its present position. It is accordingly very late, but critical opinion is divided as to whether it is a late revision of an old narrative, or a composition altogether late, or a late composition in which some historical materials have been utilised. In its representation of Abraham as a warrior and the linking of him with contemporary history it has no parallel in Gen. It has been customary among opponents of criticism to assert that here archæology has decisively intervened to discredit critical views, and vindicate the accuracy of the Heb, narratives. This has no real foundation. Long before the discoveries were made, Nöldeke had (in 1869) granted that Chedorlaomer might be a historical character, and that the Elamite empire might have extended to Palestine. In 1884 E. Meyer pointed out that Kudurlagamar (Chedorlaomer) was a name of genuinely Elamite formation, and that an Elamite dominion in Syria was attested by the inscriptions. Both admitted the possibility of an invasion such as is here described. Yet they rejected the historicity of the narrative. What, then, have the inscriptions shown? That there was an Elamite dominion over Palestine at this period, and that the names of the four kings are not improbably mentioned on the monuments. All this and more was fully allowed for by those who disputed the historicity before the discoveries were made. So far the inscriptions have not even attested the fact of the invasion, and they are absolutely silent on the names of the five kings, the historical existence of Abraham or Melchizedek, or any of the incidents related in the narrative. Moreover, there is still considerable dispute among the foremost Assyriologists as to the identifications proposed for the four kings. Even if we accept the prevalent view that Amraphel is Hammurabi and that Arioch is Eri-aku, though the first of these is denied by some of the best authorities, the name Kudurlagamar, while presumably historical, has not yet been discovered, nor that of Tidal as a king. Granted, however, that the four kings here named really lived and were contemporaries, as is probable; granted that they stood in the relationship to each other described; we are no further advanced towards the proof of the historicity of the chapter than thirty years ago. The difficulties are created by the character of the narrative itself. Assuming that the object of the campaign was to crush the rebellion of the five kings, its course as described from Genesis 14:5 to Genesis 14:8 is very curious, especially when it is considered in detail, the ground traversed being often very difficult if not impracticable for an army. The defeat of the great army by Abraham's force, his pursuit of it to Hobah, his capture of all the spoil and captives, can hardly be historical. A night surprise of the rear-guard and recovery of some booty and captives is not impossible; but this does no kind of justice to the terms of the narrative, which affirm a defeat and pursuit of Chedorlaomer and his allies (Genesis 14:15; Genesis 14:17). The names of the five kings seem artificial (the first two contain the words for "evil" and "wickedness"); Mamre and Eshcol (Genesis 14:13) are elsewhere names of places; the number 318 is equivalent to the sum of the letters in the name of Abraham's servant Eliezer (Genesis 15:2). The narrative apparently suggests that the Dead Sea came into existence at a later time, for it identifies the vale of Siddim where the battle took place (Genesis 14:8) with the Salt Sea (Genesis 14:3); but the geological evidence decisively proves that the Dead Sea existed as early as the Tertiary period, when, however, it reached up as far as Lake Huleh (p. 32), and its level was many hundreds of feet higher than at present (pp. 26f., Driver, pp. 168-171). To prove the historical existence of Melchizedek, the case of Abdi-khiba, a governor of Jerusalem in the Tell el-Amarna period, has been quoted. There is no proof that he was a priest-king, and the words he uses with reference to his position, "It was not my father, not my mother, who gave it me, but the arm of the mighty king gave it me," ought not to have been imagined to illustrate the words used of Melchizedek, "without father, without mother, without pedigree." This description does not occur in Gen. but in Hebrews 7:3, and so far from having been read by the author in his copy of Gen. it is simply a characteristic Alexandrian inference from the silence as to Melchizedek's ancestry in a book which devotes such space to pedigrees as Gen. does. Besides, Abdi-khiba is simply asserting that he owed his position not to his parentage, but to his suzerain, "the mighty king" of Egypt, Amenhetep IV (pp. 54f.), and in view of his debt was not likely to be disloyal. Melchizedek may of course, have been, like the four kings, historical; and the Hebrew priesthood and royal house at Jerusalem may have claimed him as their predecessor. Or, if not historical, he may have been an ancient legendary figure.

On the whole chapter we should probably conclude that it is very late, compiled with the other documents of the Pent. already before the author and brought together in their present form. The cuneiform document on which three of the four names in 1 are thought to occur is itself very late, and belongs to the fourth or third century B.C. The object of the chapter was to glorify Abraham as a military leader of the first rank, who, with a handful of men, defeated the victorious army of a great confederacy of kingdoms, and as too magnanimous to enrich himself by the spoil. It was also designed to glorify Jerusalem and its priesthood, and supply an ancient precedent for the payment of tithes to it (cf. the tithe at Bethel, Genesis 28:22).

Verses 1-4
Genesis 14:1-4. The Four Kings Make War with the Five Rebel Kings.—The four kings of Lower Babylonia, Larsa, Elam, and (?) Guti, made war on the five kings of the cities of the Plain, who had formed a confederacy in the Vale of Siddim, a district now covered by the Dead Sea, and after twelve years' subjection threw off the yoke of Elam. Amraphel is by most scholars identified with Hammurabi (p. 51), in spite of serious objections which others regard as insuperable. The date of Hammurabi has been much disputed (pp. 119, 130). He threw off the sovereignty of Elam, then overthrew Rim-Sin, the brother and successor of Arad-Sin or Eri-aku, and created a united kingdom of Babylonia after the conquest of Sumer and Accad. He has become specially famous in recent times through the discovery of the legislation, known as the Code of Hammurabi, which, apart from its intrinsic interest for the student of jurisprudence, is important from its affinities with Hebrew Law, especially the Book of the Covenant. Arioch is probably to be identified with Eri-aku or Arad-Sin (not Rim-Sin), king of Larsa, now Senkereh, the son of Kudurmabug of Elam. The name of Chedorlaomer has not yet been discovered on the inscriptions. In Elamite it would be Kudurlagamar. Tidal has been identified by some with a Tudkhula mentioned in a late inscription, but this must be regarded as very uncertain. Goiim, in this context, should be the name of a country or people; it can hardly bear its usual Heb. sense, "nations" (mg.). It may stand for the Guti, a people on the Upper Zab in E. Kurdistan. Nothing is known of the five kings. The site of the cities was probably at the S. extremity of the Dead Sea.

Verses 1-24
Genesis 12:1 to Genesis 25:18. The Story of Abraham.—In this section the three main sources, J. E, P are present. Gunkel has given strong reasons for holding that J is here made up of two main sources, one connecting Abraham with Hebron, the other with Beersheba and the Negeb. The former associates Abraham with Lot. (For details, see ICC.) On the interpretation to be placed on the figures of Abraham and the patriarchs, see the Introduction. The interest, which has hitherto been diffused over the fortunes of mankind in general, is now concentrated on Abraham and his posterity, the principle of election narrowing it down to Isaac, Ishmael being left aside, and then to Jacob, Esau being excluded.

Verses 5-7
Genesis 14:5-7. The punitive expedition, instead of going straight for the rebel cities, makes a tour of conquest. It moves down the E. side of Jordan through Bashan and Moab to Edom and the Gulf of Akabah, then turning W. and N. it reaches Kadesh and the Negeb, Then at last the attack on the five kings is delivered. The apparent uselessness of much of these operations in the mountains and desert, not to speak of the difficulties and dangers, suggests that the narrator's object is to enhance the glory of Abraham's victory over such conquerors. The Rephaim (Job 26:5 *) were a race of giants, but of questionable historicity. The name is used for the shades of the dead (Isaiah 14:9*), also also connected with the Nephilim (cf. Deuteronomy 2:11 with Numbers 13:33). The Zuzim are probably the same as the Zamzummim of Deuteronomy 2:20 f., a branch of Rephaim so called by the Ammonites; the Emim is the name given by the Moabites to another branch (Deuteronomy 2:10 f.). The Horites were the original inhabitants of Edom. Ashteroth-karnaim was presumably in Bashan, but two places may be intended; Ham is unknown, but perhaps Rabbath-Hammon, the capital city of the Ammonites; Kiriathaim is in Moab. El-Paran is perhaps Elath, the well-known port on the Gulf of Akabah, an arm of the Red Sea. En-mishpat is Kadesh-barnea, a sacred spring now known as Ain Kadish, famous as the headquarters of the Hebrews after the Exodus. The Amalekites lived in the Negeb; the name "Amorites" (p. 53) is used sometimes for the people ruled by Sinon on the E. of Jordan, sometimes, as here, for the predecessors of the Hebrews in Canaan. Hazazon-tamar is identified with En-gedi in 2 Chronicles 20:2. The route this would involve is almost impossibly difficult; the descent to the Dead Sea from it is 1950 ft. and precipitous. Kurnub, 20 miles SW. of the Dead Sea, would provide an easier approach, but the identification is dubious.

Verses 8-12
Genesis 14:8-12. The Battle of the Four Kings against Five, and the Capture of Lot.—At last the victors over so many peoples attack the confederacy of five kings. In the words "four kings against five" the author may be suggesting that the kings from the East fought on unequal terms. But, if so, he quite misconceived the situation; really it was five trumpery kinglets against an imperial force. There is much bitumen in the district, and masses of it used to float on the surface (pp. 32f.), hence the author infers that what is now the bed of the sea was once pitted with petroleum wells. In these the two chief kings perish, the rest (? of the kings or the survivors of the slaughter) escape to the mountain. The story is far from clear, and no account of the battle itself is given. The conquerors leave with the spoil and with Lot, with other captives also, as we learn explicitly from Genesis 14:21. Lot is named because Abraham's action is entirely for his sake.

Verses 13-17
Genesis 14:13-17. Abraham Smites the Victors and Rescues Lot.—The fugitive, who is wont in such stories to bring the news, tells Abraham, mentioned here as if for the first time. He musters (Sam., LXX) his trained men, on whom as slaves born in his house he could rely more confidently than on purchased slaves, 318 in number (the sum of the letters in the name of Eliezer; see p. 148), and sets off in pursuit. He overtakes them at Dan, a name not borne by Laish till the age of Moses' grandson (Judges 18:29). There, attacking on three sides (cf. Judges 7:16, 1 Samuel 11:11, Job 1:17), he smites the army of the four kings by night and pursues them to Hobah. The site is unknown; it is placed by some in the neighbourhood of Damascus, by others twenty hours to the N. of it. Damascus itself is fifteen hours N. of Dan. It is no mere night attack on the rearguard that is meant (cf. Genesis 14:17). On his return he is met by the king of Sodom.

Genesis 14:17. the king of Sodom: either Bera's successor, or the author has carelessly forgotten Genesis 14:10, or possibly the subject of "fell" in Genesis 14:10 is the people, not the kings.—Shaven: here a proper name, not as in Genesis 14:5. For the King's Vale, see 2 Samuel 18:18.

Verses 18-20
Genesis 14:18-20. Abraham and Melchizedek.—This section comes in a little awkwardly, for we should have expected Genesis 14:21-24 to have followed Genesis 14:17. It would be hazardous to infer that it is a later insertion. Melchizedek is a priest-king of Salem, i.e. probably Jerusalem, the name Uru-Salim being attested as early as the Tell el-Amarna correspondence (Judges 19:10*). His name probably means "My king is Sidiq" (Joshua 10:1). The deity, whom he serves as priest, is described as El Elyon, i.e. God Most High. Whether a deity with this title was actually worshipped among the Canaanites we do not know; probably the narrator wished to represent the one true God as worshipped even then at Jerusalem, but was unwilling to put the name of Israel's God, Yahweh, into the lips of one who did not belong to the chosen people. Yahweh must be intended, for the priestly blessing would not be represented as uttered in the name of a heathen deity, moreover He is described as Maker (mg.) of heaven and earth, and therefore the only God. Abraham would not have sworn to any other, though the identification with Yahweh in MT of Genesis 14:22 is probably not original, LORD being absent in LXX and Syr. To the victorious little force Melchizedek brings out bread and wine to refresh them after their exhausting march, victory, pursuit, and return, and utters his priestly blessing on Abraham. The patriarch responds by paying him tithes of all, i.e. of the spoil. This is not necessarily inconsistent with his refusal in Genesis 14:22 f. By right of conquest all belonged to him, he had, therefore, the right to dedicate the tithe to the sanctuary; for himself, however, he will take nothing.

Genesis 14:21-24. Abraham's Magnanimity.—Captives as well as property belonged to Abraham. The king of Sodom appeals to his generosity for the former. But Abraham in reply lifts up his hand (render "lift" for "have lift") to heaven in solemn oath that he will take nothing even of the most worthless, not to mention the more valuable goods. He is too independent to be indebted to the king of Sodom. It is a strangely different Abraham from the man who can enrich himself with royal gifts at the price of his wife's honour (Genesis 12:13; Genesis 12:16). It is curious that he speaks as if all his spoil consisted of goods captured from Sodom, or the five cities, whereas that actually taken by the four kings must have been much more, to say nothing of what belonged to themselves. "That which the young men have eaten" he does not refund; it belongs to the "expenses" of the expedition. But he does not impose on others the high standard of self-abnegation he lays down for himself; he may waive his own right, but he has no title to waive the rights of his allies—they must have their share.

Genesis 14:24. Read mg.
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Introduction
Genesis 15. The Promise to Abraham of an Heir and the Land.—The analysis presents well-nigh insoluble difficulties, and critics are much divided as to details. It is generally agreed that elements from J and E have been combined, this being the first instance where E can be definitely traced. The opening of E is no longer preserved; the editor began to draw on it at the point where he found it serviceable. The story in Genesis 15:7 ff. is not a continuation of that in Genesis 15:1-6. The latter takes place by night (Genesis 15:5), the former begins in the daytime and ends after sunset. Twice over we have a promise of great prosperity. In Genesis 15:6 Abraham trusts God's promise; it is strange that in Genesis 15:8 he asks for it to be confirmed. Genesis 15:7 is also more natural at the beginning than in the middle of a revelation. But Genesis 15:1-6 is not itself a unity. "Yahweh" points to J, "in a vision" to E. Genesis 15:2 a and Genesis 15:3 a are practically doublets of Genesis 15:2 b and Genesis 15:3 b. But no agreement has been reached as to the analysis. Genesis 15:7-21 exhibits slight traces of E, but consists for the most part of J and later expansions. The chapter records how, in response to Abraham's misgivings, Yahweh promises him an heir and an innumerable posterity, and makes a covenant with him to assure him that his seed shall possess the land.

Verses 1-6
Genesis 15:1-6. From some unnamed cause Abraham is afraid; Yahweh encourages him in a vision with the assurance of Divine protection; some deed is deemed worthy of the promise, "thy reward shall be exceeding great" (mg.). "But what reward," he answers, "O Lord Yahweh, wilt thou give that can be of value to me? since I go hence (mg.) childless, and my heir is a home-born slave." To die without a child was to have one's name rooted out on earth. In Sheol there was continuance of bare existence, but no life in any real sense of the term (Isaiah 14:9-15*); hence the ancient Hebrew felt that if he did not live in his posterity death meant the end of life. Yahweh tells him that a son of his own begetting shall be his heir, and, bringing him out of his tent to look at the starry sky, affirms that his seed shall be similarly innumerable. The faith of Abraham rises to meet the promise, and this faith is counted to him for righteousness, a theme which Paul developed in his great expositions of justification by faith (Romans 4, Galatians 3).

Genesis 15:2. The closing words are, it can hardly be doubted, corrupt; the restoration is a matter of great uncertainty. No discussion is here possible; the latest emendation is by Procksch, "the son of the ruler of my house, Eliezer, will be my heir."

Genesis 15:5. tell: i.e. count (cf. the tellers in a division in the House of Commons).

Verses 1-21
Genesis 12:1 to Genesis 25:18. The Story of Abraham.—In this section the three main sources, J. E, P are present. Gunkel has given strong reasons for holding that J is here made up of two main sources, one connecting Abraham with Hebron, the other with Beersheba and the Negeb. The former associates Abraham with Lot. (For details, see ICC.) On the interpretation to be placed on the figures of Abraham and the patriarchs, see the Introduction. The interest, which has hitherto been diffused over the fortunes of mankind in general, is now concentrated on Abraham and his posterity, the principle of election narrowing it down to Isaac, Ishmael being left aside, and then to Jacob, Esau being excluded.

Verses 7-21
Genesis 15:7-21. The Making of the Covenant.—In this scene Abraham is told that he is to inherit Canaan. He asks for confirmation of the promise. Yahweh bids him select three animals and two birds, such as were eligible for sacrifice, though they were not to be used precisely for this purpose. The animals were divided into two equal portions, but in conformity with later sacrificial usage (Leviticus 1:17) not the birds. Presumably the turtle dove was placed on the one side, the pigeon on the other. The carrion birds, ominous of evil, descend on the carcases, but their attack is foiled. At sunset a trance-sleep falls upon Abraham, and a great darkness, or, as the companion document puts it, a horror. It is the coming of Yahweh that freezes him with supernatural dread, a state suggested here with concise power, but portrayed with incomparable skill in the description of Eliphaz's experience in Job 4. "The scene is a vivid transcript of primitive religious experience. The bloody ceremony just described was no perfunctory piece of symbolism; it touched the mind below the level of consciousness; and that impression (heightened in this case by the growing darkness) induced a susceptibility to psychical influences readily culminating in ecstasy or vision" (Skinner, p. 281). In Genesis 15:13-16 the inner meaning of Genesis 15:11 is laid bare. As the birds of prey swooped on the carcases, so the seed of Abraham should be oppressed four hundred years, but as Abraham succeeded in driving them away, so his seed should return in the fourth generation. When the sun had set, Abraham sees through the darkness a smoking stove and a flaming torch passing between the pieces (Genesis 15:17). This was a manifestation of Yahweh (Numbers 9:15*, Bennett compares Exodus 19:18; Exodus 24:17, Psalms 18:8). His action gives us a clue to the meaning of the ritual. The cutting of the victim in two is not a form of imprecation symbolising the fate invoked on themselves by the parties to the covenant should they prove unfaithful (cf. 1 Samuel 11:7). The division into equal halves, the arrangement of each opposite to the other, above all the passing between the two, are not accounted for in this way. Robertson Smith (RS2, 480f.) explains that originally the victim was divided and each party took its share. When it ceased to be eaten they stood between the portions to symbolise that they were taken into the mystical life of the victim (see on Jeremiah 34:18 in Cent.B). The terms of the covenant follow in Genesis 15:18-21. The land promised is defined as stretching from the Nile to the Euphrates, limits which were not actually realised; possibly we should read "brook of Egypt," the Wady el-Arish, the usual SW. limit. The chapter closes with an exceptionally long list (Genesis 15:10) of peoples to be dispossessed by Israel. Briefer lists are numerous (Exodus 3:8*). The Kadmonites are not mentioned elsewhere· possibly they dwelt in the desert E. of Palestine; Kenites and Kenizzites lived in the Negeb and were absorbed by Judah. The Hittites were a great people in the N. (pp. 53, 55f.); here some branch must be meant. On the Perizzite cf. Genesis 13:7*, the Rephaim Genesis 14:5*, the Amorite Genesis 14:7*. The Girgashites are often mentioned in these enumerations, but we have nothing to fix their locality. The Jebusites were the people of Jerusalem (Joshua 15:8; Joshua 15:63*, Judges 12:1; Judges 19:10*).

Genesis 15:13. The duration of the Egyptian bondage is here described as 400 years. Since in 16 the return is to take place in the fourth generation, it would seem as if a generation was reckoned as 100 years, i.e. if the two statements come from the same hand; but more probably 400 years is due to the editor, for P reckons the stay of the Hebrews in Egypt as 430 years (Exodus 12:40). Four generations are given from Levi to Moses in Exodus 6:16-20.—stranger: sojourner (gçr) the technical term for resident alien (p. 110, Leviticus 17:8 f.*, Deuteronomy 1:16*, Psalms 15*).

Genesis 15:16. Amorite: used here for the inhabitants of Canaan as a whole; the delay in the fulfilment of the promise is due to the fact that as yet they have not filled up the measure of their sin to the point at which Divine punishment will be inflicted.
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Introduction
Genesis 16. Hagar's Flight from Sarah's Tyranny and the Angel's Promise of Ishmael's Birth Fulfilled.—This is shown by stylistic indications to be in the main from J E's parallel is contained in Genesis 21:8-21. Genesis 16:1 a, Genesis 16:3, Genesis 16:15 f. belong to P. Genesis 16:9 f. is probably an insertion designed to harmonise the two stories of Hagar's leaving Sarah. Originally, it would seem, our story said nothing about her return, Ishmael being born in the desert; but when J and E were combined, Genesis 16:9 f. had to be inserted. Observe that there is no statement of the return, and that the awkward threefold occurrence of "and the angel of the LORD said unto her" (Genesis 16:9-11), without any intervening answer by Hagar, points to some manipulation of the text, all the more that the literary art of the story is so masterly. Still, the two stories fill their present places well, and the narrative runs on quite smoothly. The object of both is to explain the desert life of the Ishmaelites; their ancestress, escaping from intolerable tyranny, betakes herself to the desert, with its glorious, untamed freedom, its independence, and its feuds. The story may well be of Ishmaelite origin. Since Ishmael's name means "may God (El) hear" rather than "may Yahweh hear," it is probable that the name of the deity was originally El-roi (Genesis 16:13, mg.), and that he was the deity of the fountain Beer-lahai-roi (Genesis 16:14).

Verses 1-16
Genesis 16:1-16. Sarah has no children, so she hits on a plan of which we have other examples (Genesis 30:3; Genesis 30:9). She hands over Hagar to Abraham, that the maid may compensate for the deficiency of her mistress. The maid is the wife's peculiar property, and therefore not, like ordinary slaves, at the master's disposal. Nor, presumably, would Abraham's child by one of his slaves have been a legitimate son. It is through the connexion between mistress and maid that Hagar's child can be reckoned as Sarah's. Hagar succeeds, and shows in her bearing the contempt of an Eastern woman for the barren. Stung by her maid's insolence, Sarah turns upon Abraham and hotly demands redress for a "wrong" she had herself invited. He meekly abandons the maid, who had now a claim on his protection, to the vindictiveness of his unreasonable wife, who handles Hagar so harshly that she is driven to escape. But Yahweh's angel finds her by a well in the desert. He appears in visible form, and at first she is unaware of His nature. He knows her name and her situation, He recognises the injustice that has justified her flight (Genesis 16:11). He comforts her with the promise of a son, who shall dwell in the desert with all the wild ass's splendid freedom (Job 39:5-8), boldly confronting all his neighbours and scorning alliance with them. The angel vanishes, and there bursts on Hagar a sense of His Divine nature. God is normally invisible, the sight of Him brings death, she has seen Him and lives (Judges 6:23; Judges 13:22 f.); He, too, has seen her and marked her wrongs. Hence the well bears its name, Beer-lahai-roi. Genesis 16:15 f. gives P's account of Ishmael's birth when his father was eighty-six.

Genesis 16:1. Hagar probably means "flight," and the name may have suggested the story. It is used for the Hagarenes or Hagarites (E. of Gilead) (Psalms 83:6, 1 Chronicles 5:10; 1 Chronicles 27:31). The rendering "Egyptian" is probably correct, though Winckler and others have thought Hagar belonged to a N. Arabian land called Musri.

Genesis 16:7. the angel of the Lord: originally, when there was a Divine manifestation, the Deity Himself was thought to appear; when this was felt to be objectionable, His angel was substituted. But the language vacillates between identification with Yahweh and distinction from Him; cf. Exodus 23:20-23, Judges 2:1; Judges 6:11-23; Judges 13:3-23.—Shut: may be a border fortress at NE of Egypt.

Genesis 16:12. The author sketches the character of the Bedouin. Ishmael is "a wild ass of a man," unbroken by servitude, disdaining the yoke of civilisation. What it is among animals Ishmael will be among men.

Genesis 16:13 b, Apparently corrupt. Read, with Wellhausen, "Have I seen God and lived after my seeing." (‘ĕlohîm for hătom and wâ'ehi before ahărç). El roi, "god of seeing" means presumably God who is seen, as well as God who sees.

Genesis 16:14. Beer-lahai-roi (p. 100) seems to mean, "The well of the living one who seeth me" (mg.). Michaelis suggested that we should read lehi, "jaw-bone" (cf. Judges 15:15-20). Wellhausen suggested further that "roi" was an obsolete name of an animal, probably an antelope, and supposed that the name "Lehi-roi," "antelope's jawbone," was originally given to a series of rocky teeth near the well, and that a misunderstanding of the name gave rise to the story.—Kadesh: Genesis 14:7*.—Bored: unknown. The well is perhaps ‘Ain-Muw-eileh, 12 miles W. of Kadesh.

17 Chapter 17 

Introduction
Genesis 17. The Covenant of Circumcision.—From P, as is shown by its characteristic phraseology and style, and its interest in the origin of religious institutions. It also uses the name Elohim throughout (apart from 1), but has none of E's characteristics. The use of Yahweh in I must be due to the redactor or a scribe, since it is carefully and deliberately avoided by P till the revelation of Himself as Yahweh by Elohim in Exodus 6. This narrative marks a new stage in God's self-manifestation, signalised by a new covenant; a new sign—circumcision; a new Divine name—El Shaddai; and in this case the change in the name of those with whom the covenant was made. The author's scheme recognises four stages, of which this is the third; Adam, Noah, and Moses inaugurate the rest. Gunkel suggests that this scheme, for which analogies are to be found elsewhere, may have a Babylonian origin; history being conceived as a great year with four seasons. Circumcision (pp. 83, 99f.) is not a rite confined to the Abrahamic peoples. It is very widely diffused, of enormous antiquity, and found, sometimes associated with ordeals still more severe, among savages of the present day. Originally it was an initiation ceremony by which the youth was admitted to partial or full participation in the prerogatives and duties reserved for the male adults of the tribe, from which women and boys were rigidly excluded. Among the Jews it was practised in infancy, because its significance was changed, and the sooner the child was brought under the protection of the covenant the better. In the earlier period, the surrounding nations seem generally to have practised it, for the Philistines are singled out as uncircumcised, so that they were apparently an exception to the rule. Later the custom seems to have largely lapsed, so that it became specially characteristic of the Jews, who clung tenaciously to it as a mark both of dedication to Yahweh and distinction from the heathen.

Genesis 17:1-8. The Covenant Promises.—The name El Shaddai is that by which Elohim, when He reveals Himself to Moses as Yahweh, says that He had revealed Himself to Abraham, Isaac, and Jacob (Exodus 6:2 f.). P's account of the revelation to Isaac is not preserved, but he uses the name in Genesis 28:3, while that to Jacob is recorded in Genesis 35:11 (cf. Genesis 48:3). The meaning of Shaddai, which occurs thirty-one times in Job, is much disputed; perhaps it means "Destroyer" (Joel 1:15*). He bids Abraham live as in His presence a blameless life. At this appearance the patriarch prostrates himself, and God, in pledge of His promise that he shall be father of a multitude of nations, changes his name from Abram to Abraham. He makes a perpetual covenant with him and his posterity, and promises lasting possession of Palestine.

Genesis 17:5. Abraham: the etymology suggested is philo-logically impossible; perhaps no more than an assonance is thought of. The real meaning is unknown. Abram means "the Father is exalted."

Genesis 17:9-14. Circumcision to be the Token of the Covenant.—The covenant involves for all time the circumcision of every male when it is eight days old, including all those in the household, whether of Hebrew origin or not. Neglect involved the cutting off of the offender—whether by death or excommunication, by Divine or human act, is not clear.

Genesis 17:15-22. Promise of a Son to Sarah.—The name Sarai is now changed to Sarah, "princess," for she is to be a mother of nations and kings. Abraham laughs at a promise so contrary to nature, and utters the wish that Ishmael might be the object of God's choice. But God has some other purpose in store for His incredulous servant; his wife is to have a son, whose name, in allusion to Abraham's laughter, is to be Isaac, "he laughs." As for Ishmael (= May God hear), God has already heard; he shall be abundantly blessed, but the covenant will be made not with him but with Isaac.

Genesis 17:23-27. Abraham, Ishmael, and the Men of his Household are Circumcised.—Though Ishmael stands outside the covenant, he is circumcised as a member of the house. He is thirteen at the time, the age at which the rite is said to have been practised among the ancient Arabs.

Verses 1-27
Genesis 12:1 to Genesis 25:18. The Story of Abraham.—In this section the three main sources, J. E, P are present. Gunkel has given strong reasons for holding that J is here made up of two main sources, one connecting Abraham with Hebron, the other with Beersheba and the Negeb. The former associates Abraham with Lot. (For details, see ICC.) On the interpretation to be placed on the figures of Abraham and the patriarchs, see the Introduction. The interest, which has hitherto been diffused over the fortunes of mankind in general, is now concentrated on Abraham and his posterity, the principle of election narrowing it down to Isaac, Ishmael being left aside, and then to Jacob, Esau being excluded.
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Introduction
Genesis 18-19. Abraham's Hospitality Rewarded by Promise of a Son; his Intercession for Sodom; the Vileness of the Sodomites and the Deliverance of Lot when Sodom is Destroyed? the Desperate Strategy of Lot's Daughters.—This long and admirably-told narrative belongs to J, apart from Genesis 19:29 (P). But it presents complicated critical problems. Genesis 18:22 b - Genesis 18:33 a seems to be a later insertion. In Genesis 18:22 a "the men" go on toward Sodom, presumably including Yahweh, who has just said He will go, and who seems from Genesis 19:17-22 to be in Sodom. In Genesis 18:22 b - Genesis 18:33 a He stays behind with Abraham. In Genesis 18:20 f. He is going to investigate on the spot the guilt of Sodom, in Genesis 18:22 b - Genesis 18:33 a its guilt has become clear enough for judgment to be passed upon it (similarly in Genesis 18:17-19, which accordingly seems to be an insertion). In the main story the conception of Yahweh is intensely anthropomorphic. He even eats the meal prepared for Him, and has to learn by personal inquiry on the spot whether Sodom deserves what He has heard about it; in the episode of Abraham's intercession, He is the judge of the whole earth. We have also a perplexing interchange of the singular and plural, sometimes "they" or "the men," sometimes "he." This may point to the origin of the main narrative by combination of two sources; or perhaps the original story spoke of three gods, and the necessary transformation has not been carried through so thoroughly as to obliterate all traces of its polytheistic origin. The story has not a few parallels, and it may be a variant of a widely-diffused account of a visit paid to earth by celestial beings, who rewarded with a child those who had hospitably entertained them, but destroyed those who were churlish and their homes with them. It does not follow, however, that our story is simply the application to this district of a legend originally located elsewhere. The overthrow was probably not wrought by volcanic eruption, but by an explosion in the bituminous soil, the matter flung skyward by the explosion falling back on the cities as a fiery rain ("brimstone and fire"). An earthquake may have taken place at the same time. The phenomena are quite suitable to the district (p. 33). The conduct of the Sodomites has a parallel in the hideous story of Judges 19.

Verses 1-15
Genesis 18:1-15. At the midday siesta Abraham suddenly becomes aware that three men are standing near his tent. That they appear with such mysterious suddenness does not, however, suggest their true character to him. He sees in them wayfarers, and treats them with prompt and generous hospitality. Addressing the leader, he proffers an invitation to rest and modest refreshment. He bids Sarah prepare cakes, kills a calf, procures soured milk and new milk, and sets this improvised meal, such as a Bedouin chief would offer to-day, before his guests, and while they eat stands in attendance. They ask after Sarah, and learn that she is in the tent. Yahweh promises that He will return and Sarah shall have a son. She is listening and laughs inwardly in incredulity. The visitors, who had shown themselves familiar with her name and childlessness, and who have promised a child, give a further proof of their mysterious powers to Sarah's dismay in detecting her unuttered thought, and repeat the promise, with a rebuke for her denial.

Genesis 18:3. My lord: the margin "O Lord" implies that Abraham recognised the Divine character of his guest, but this is incorrect.

Genesis 18:6. fine meal: literally "meal, fine flour"; the words "fine flour" are added by an editor, because meal offered to God must, according to P, be fine flour.

Genesis 18:12. laughed: the name "Isaac" means "he laughs"; at the promise of a child Abraham laughs (Genesis 17:17), and now Sarah. She refers in Genesis 21:6 to the laughter with which Isaac's birth will be greeted. She is roused to jealousy by seeing Ishmael's "sporting" (a participle from the same root) with him on equal terms when he is weaned (Genesis 21:9); in Genesis 26:8 Abimelech sees Isaac "sporting" with his wife.

Verses 1-33
Genesis 12:1 to Genesis 25:18. The Story of Abraham.—In this section the three main sources, J. E, P are present. Gunkel has given strong reasons for holding that J is here made up of two main sources, one connecting Abraham with Hebron, the other with Beersheba and the Negeb. The former associates Abraham with Lot. (For details, see ICC.) On the interpretation to be placed on the figures of Abraham and the patriarchs, see the Introduction. The interest, which has hitherto been diffused over the fortunes of mankind in general, is now concentrated on Abraham and his posterity, the principle of election narrowing it down to Isaac, Ishmael being left aside, and then to Jacob, Esau being excluded.

Verses 16-33
Genesis 18:16-33. Apart from the insertions (Genesis 18:17-19, Genesis 18:22 b - Genesis 18:33 a) the story went on to say that Abraham accompanied his guests, and Yahweh told him that he was going down to Sodom to ascertain if it was really as wicked as rumour declared; then the men went on towards Sodom and Abraham returned home. In the inserted passages judgment is already settled. Yahweh soliloquises and decides to take Abraham into his confidence in view of the great destiny reserved for him. After "the men" have gone on, Yahweh remains, and Abraham pleads that if a certain number of righteous persons be found in Sodom, a number which he brings down from fifty to ten, the city may be spared for their sake. To this Yahweh assents. The principle which Abraham lays down is that the righteous should not be slain with the wicked, but his actual proposal is not that the righteous should be permitted to escape, but that the wicked city should be spared if it contained ten righteous persons. It is noteworthy how the author, having to put six proposals in Abraham's lips, identical except for the numbers, contrives to introduce so much variety of form.

Genesis 18:19. known: i.e. chosen (cf. Amos 3:2).

Genesis 18:20. We should perhaps render, with the omission of one letter, "There is a report about Sodom and Gomorrah, that their sin is great, that it is very grievous."

19 Chapter 19 

Introduction
Genesis 18-19. Abraham's Hospitality Rewarded by Promise of a Son; his Intercession for Sodom; the Vileness of the Sodomites and the Deliverance of Lot when Sodom is Destroyed? the Desperate Strategy of Lot's Daughters.—This long and admirably-told narrative belongs to J, apart from Genesis 19:29 (P). But it presents complicated critical problems. Genesis 18:22 b - Genesis 18:33 a seems to be a later insertion. In Genesis 18:22 a "the men" go on toward Sodom, presumably including Yahweh, who has just said He will go, and who seems from Genesis 19:17-22 to be in Sodom. In Genesis 18:22 b - Genesis 18:33 a He stays behind with Abraham. In Genesis 18:20 f. He is going to investigate on the spot the guilt of Sodom, in Genesis 18:22 b - Genesis 18:33 a its guilt has become clear enough for judgment to be passed upon it (similarly in Genesis 18:17-19, which accordingly seems to be an insertion). In the main story the conception of Yahweh is intensely anthropomorphic. He even eats the meal prepared for Him, and has to learn by personal inquiry on the spot whether Sodom deserves what He has heard about it; in the episode of Abraham's intercession, He is the judge of the whole earth. We have also a perplexing interchange of the singular and plural, sometimes "they" or "the men," sometimes "he." This may point to the origin of the main narrative by combination of two sources; or perhaps the original story spoke of three gods, and the necessary transformation has not been carried through so thoroughly as to obliterate all traces of its polytheistic origin. The story has not a few parallels, and it may be a variant of a widely-diffused account of a visit paid to earth by celestial beings, who rewarded with a child those who had hospitably entertained them, but destroyed those who were churlish and their homes with them. It does not follow, however, that our story is simply the application to this district of a legend originally located elsewhere. The overthrow was probably not wrought by volcanic eruption, but by an explosion in the bituminous soil, the matter flung skyward by the explosion falling back on the cities as a fiery rain ("brimstone and fire"). An earthquake may have taken place at the same time. The phenomena are quite suitable to the district (p. 33). The conduct of the Sodomites has a parallel in the hideous story of Judges 19.

Verses 1-11
Genesis 19:1-11. The men reach Sodom at even, and Lot, sitting as was customary in the spacious city gate, invites them, with the same courtesy and hospitality as his uncle, to stay the night in his house. They at first refuse, saying that they will pass the night in the city square. Although this was no special privation, Lot urges his offer, all the more perhaps because he knew the character of the citizens, who, before his guests retired, without exception justified their vile reputation. Lot faced them bravely and alone, pleading with them to desist from the outrage they meditated, and proffering his two virgin daughters to glut their lust. His plea only angered them as coming from an alien, but the men rescued him from their violence, and baffled their attempt on the door by "blindness," apparently a form of perverted vision which prevented them from finding it.

1. the two angels: substituted for "the men," when Genesis 18:22 b - Genesis 18:33 a was inserted.

Genesis 19:4. The men without exception join in the assault, so the depravity of all is made clear, and the object of the investigation is attained.

Genesis 19:8. The obligations of hospitality are so stringent in the East, that Lot's conduct, different though it seems to us, is probably regarded as creditable. At all costs he must protect his guests. Moreover he risks himself by going out alone and unarmed to face an ugly, unscrupulous mob, on fire with perverted passion, and cuts off his own retreat, that he may the more effectively shield his guests.

Verses 1-38
Genesis 12:1 to Genesis 25:18. The Story of Abraham.—In this section the three main sources, J. E, P are present. Gunkel has given strong reasons for holding that J is here made up of two main sources, one connecting Abraham with Hebron, the other with Beersheba and the Negeb. The former associates Abraham with Lot. (For details, see ICC.) On the interpretation to be placed on the figures of Abraham and the patriarchs, see the Introduction. The interest, which has hitherto been diffused over the fortunes of mankind in general, is now concentrated on Abraham and his posterity, the principle of election narrowing it down to Isaac, Ishmael being left aside, and then to Jacob, Esau being excluded.

Verses 12-29
Genesis 19:12-29. The men have learnt all they need to know of Sodom's character, and tell Lot of its impending fate that he may be rescued with his household. His prospective sons-in-law (mg.) do not heed his warning, so, as the morning is drawing on, the angels urge him to escape with his wife and daughters. As he lingers, they hurry them out of the city and bid them escape to the mountain, not looking behind or loitering. Lot fears to do this, and is permitted to find refuge in Zoar, spared for this purpose since it was but tiny. Nothing could be done till he was safe, though his wife disobeyed the prohibition to look back and was turned into a pillar of salt. The sun had risen when Lot reached his refuge, and then fire and brimstone were rained on Sodom and Gomorrah, and the cities and all the Plain with its inhabitants were overturned, apparently by earthquake. Abraham, remembering what his guests had said, goes out in the morning to the place where he had talked with God in sight of Sodom, and where the cities had been he sees only dense volumes of smoke. In Genesis 19:29 we have P's reference to the catastrophe, the stress being laid on the deliverance of Lot for Abraham's sake. In J's narrative he seems to be saved for his own.

Genesis 19:12. Read probably "thy sons-in-law and thy daughters."

Genesis 19:17. look not behind thee: the reason is not clear, whether with hankering for what he is leaving, or because of the delay involved, or because man must not see God at work (Genesis 2:21).

Genesis 19:20-22. An explanation why the district of Zoar (at the S. end of the Dead Sea, cf. Genesis 13:10) was not involved in the catastrophe, and why the city bore its name (= little); it was so insignificant that an exception might be made in its favour.

Genesis 19:25. overthrew: the verb and the cognate noun are regularly used to describe this catastrophe.

Genesis 19:26. An explanation of the origin of a salt column in the district. Josephus says that he had seen the pillar, and there is one in the district now, forty feet high, though whether that seen by Josephus is uncertain.

Genesis 19:28. A vapour often hangs over the Dead Sea.

Verses 30-38
Genesis 19:30-38. Lot's daughters, fearing that, with the exception of their father and themselves, mankind has perished, feel that upon them rests the responsibility of perpetuating the race. Their father alone is available, and he is old; prompt action is therefore necessary. But since they realise that he will not feel the pressure of the situation with its responsibility so keenly as voluntarily to transgress the normal limits of morality, they make him drunk that they may secure his unconscious co-operation. The plan succeeds, and to it Moab and Ammon owe their origin. The story testifies to the kinship which the Hebrews felt to exist between themselves and these peoples, It is told without comment, but the Hebrew narrator would hardly approve. If, as is not unlikely, it is the story told by the Moabites and the Ammonites, it is told in honour of themselves and the two women. They are of the purest stock, and in a desperate emergency Lot's daughters rose to this desperate device. There is no hint of shame or desire for concealment; they themselves give their sons the transparent names, Moab, "from a father," and Ben-ammi, "son of my father's kinsman." There is an interesting parallel (also noticed by Bennett) in Morris' Sigurd the Volsung, Book I, where Signy secures in disguise the birth of Sinfiotli, his father being her own brother. Since Zoar was spared it is curious that the women despaired of a non-incestuous union; the story may, therefore, have been originally independent of Genesis 19:1-28, and told of a catastrophe as universal as the Flood.
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Verses 1-18
Genesis 20. Abraham Passes off Sarah as his Sister at Gerar.—The first complete narrative from E. The writer uses Elohim, but P's characteristics are absent. Phraseology as well as the use of Elohim instead of Yahweh forbid us to assign it to J, who has also a variant of the story (Genesis 12:1-20); contrast Genesis 20:13 with Genesis 12:11-13. Features which point to E are the phraseology, the representation of Abraham as a prophet (Genesis 20:7) and his home as in the Negeb (Genesis 20:1), also the speaking of God in a dream; Sarah is obviously of an age and beauty to attract royal attention, therefore not ninety years of age (Genesis 17:17). E presumably placed the incident soon after Abraham's entrance into Canaan; he is not, of course, responsible for the ages given in Genesis 12:4, Genesis 17:17. As compared with Genesis 12:12-20 our story exhibits a more refined moral feeling. In Genesis 12:12-20 Abrahamsaves his life at the cost of his wife's honour, and gets rich by the price he receives for her; Pharaoh discovers the truth by the plagues on himself and his household, and Abraham has no explanation to offer; he is accordingly deported. In Genesis 20 Sarah is taken into the harem but her honour is preserved by Abimelech's illness (Genesis 20:17). He learns the truth through Divine communication, and Abraham's lie is reduced to a mental reservation. His wealth is acquired as a compensation for the injury, not to his wife's honour, but to her reputation, and he is encouraged to remain in the country. In Genesis 26:1-11 there is no actual peril to Rebekah, but Abimelech points out that Isaac's lie made such peril possible. The king has no thought of appropriating her, and Isaac's prosperity is due to Yahweh's blessing on his crops. Gerar is also represented as a Philistine city, which is not the case here.

Genesis 20:1. Gerar: site uncertain, perhaps the Wady Jerur, 13 miles SW. of Kadesh.

Genesis 20:4. nation: perhaps indefinite, "righteous folk." King, not nation, was threatened (Genesis 20:3). Observe the ancient view that the act, however innocently done, might involve guilt and penalty (Genesis 20:3), which might be averted by intercession (Genesis 20:7), struggling with the sense that this was unjust where the act was done with pure motives and in ignorance. The prophet is a sacred person who may not be touched with impunity; his wife should therefore be restored. And as a prophet, he can offer prevailing intercession for the king's recovery. The use of the term is a sign that the narrative is later than Samuel (1 Samuel 9:9).

Genesis 20:10. What sawest thou: rather, "What possessed thee."

Genesis 20:12. No hint of this is given in Genesis 12:18 f. It may be E's alleviation of Abraham's lie. Marriage with a half-sister is regarded as possible in 2 Samuel 13:13, though forbidden in Deuteronomy 27:22, Leviticus 18:9; Leviticus 18:11; Leviticus 20:17.

Genesis 20:13. In Genesis 12:11-13 the deceit is concocted for use in Egypt, not a scheme devised for general use in their wanderings.

Genesis 20:16. thy brother: a delicate reproof.—a thousand pieces of silver: this amount of silver would now be worth about £137 10s., but its purchasing power would be vastly greater then than now.—behold . . . righted: the text is corrupt. The general meaning seems to be that Sarah's reputation has been re-established and adequate compensation made.

Genesis 20:17. The barrenness of the king's wife and harem is adequately explained by Abimelech's malady; possibly they were inserted by the hand to which we owe Genesis 20:18; this verse is a gloss—it uses the name Yahweh and misunderstands Genesis 20:17.
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Verses 1-7
Genesis 21:1-7. Birth of Isaac.

Genesis 21:1 b and Genesis 21:2 b - Genesis 21:5 belong to P, the editor having changed Elohim into Yahweh in Genesis 21:1 b. To J Genesis 21:1 a, Genesis 21:2 a, Genesis 21:7 may be assigned, and Genesis 21:6 a to E. Genesis 21:6 b should probably be placed in Genesis 21:7 before "for," and assigned to J. It supplies a better reason than Genesis 21:7 a for Genesis 21:7 b. Genesis 21:6 contains two suggestions as to the origin of Isaac's name—Sarah's own glad laughter at the birth of a son, and the kindly amusement of the gossips that two such old folks should at last have a baby. Not indeed that either J or E thought of Abraham as a centenarian and Sarah as ninety.

Genesis 21:6. with me: rather "at me," but not maliciously.

Verses 1-34
Genesis 12:1 to Genesis 25:18. The Story of Abraham.—In this section the three main sources, J. E, P are present. Gunkel has given strong reasons for holding that J is here made up of two main sources, one connecting Abraham with Hebron, the other with Beersheba and the Negeb. The former associates Abraham with Lot. (For details, see ICC.) On the interpretation to be placed on the figures of Abraham and the patriarchs, see the Introduction. The interest, which has hitherto been diffused over the fortunes of mankind in general, is now concentrated on Abraham and his posterity, the principle of election narrowing it down to Isaac, Ishmael being left aside, and then to Jacob, Esau being excluded.

Verses 8-21
Genesis 21:8-21. Sarah Forces Abraham to Send Hagar and Ishmael away.—The narrative is from E. Note the use of Elohim, the revelation to Abraham by night, the voice of the angel from heaven, Abraham's residence in the Negeb. The story is told with wonderful literary power and pathos. The writer deeply feels and conveys to his readers the brutality of the treatment accorded to Hagar and her son, the mother's helpless agony, and the child's pitiful torture by thirst.

As was customary, a feast was made when Isaac was weaned, about the age of three. Sarah saw Ishmael and Isaac playing together on equal terms (RV "mocking" is quite misleading). She resents this, and sees that if they grow up together her son's prospects may be injured. Presumably the children of a concubine had a claim to some share in the property. Sarah is determined that Ishmael shall have nothing. She leaves nothing to chance; Hagar and Ishmael must be driven away at once; what will become of them she neither knows nor cares. Abraham comes out better than his tigerish wife; not so much indeed—he betrays little concern for Hagar, whom yet he had made the mother of his son; for the son himself he has some compunction. Perhaps he would not have consented but for God's bidding. That He should bid him acquiesce does not represent Him in an unfavourable light, for mother and child are in His care, and from the son a nation will spring. So with scanty provision, though more than our "bottle" suggests, Hagar is turned out early next morning, with her child on her shoulder (so LXX). Her hoarded water spent, with no prospect of replenishing her waterskin, she puts down the child she has wearily carried, under a shrub to shield him from the sun. She leaves him that she may not watch his death agony, but still keeps him in sight as she sits in dumb despair. The child is not dumb but lifts up its voice and weeps (so LXX). Man's extremity is God's opportunity; He hears the lad's voice, bids her be of good cheer, for He will make him a great nation. She sees a well of water, to which her eyes had been sealed, and gives her child water. He thrives and becomes an archer, like his descendants. He dwells in Paran (Genesis 14:6) W. of Edom, and marries a wife of his mother's country (Genesis 21:9; Genesis 16:1).

Genesis 21:9. playing (mg.): add with LXX, Vulg., "with Isaac her son."

Genesis 21:10. Quoted Galatians 4:30. Paul's reference to Ishmael as persecuting Isaac rests on Rabbinical exegesis of the word rendered "mocking."

Genesis 21:12. in Isaac. . . called: quoted Romans 9:7, Hebrews 11:18. Isaac alone is to be reckoned as Abraham's seed.

Genesis 21:14. Beersheba: (p. 32) 28 miles SW. of Hebron.

Genesis 21:19. Presumably E added at this point "Therefore she called the name of her son Ishmael" (God hears), as Genesis 21:17 leads us to expect. It would be omitted by the redactor of JE as it would clash with the explanation in J's story (Genesis 16:11).

Verses 22-34
Genesis 21:22-34. Abraham and Abimelech Make a Covenant at Beersheba.—Probably from JE. The analysis is uncertain; perhaps Genesis 21:25 f., Genesis 21:28-30, Genesis 21:32-34 belong to J, the rest to E. One narrative represents Abraham as making a covenant of friendship with Abimelech at the king's request, the other as securing a recognition from Abimelech of his claim to the wells of Beersheba. The point of Genesis 21:25 f. is probably that whenever Abraham reproved Abimelech, as he did on various occasions, he could get no satisfaction from him. It does not continue Genesis 21:24, but begins an independent narrative, which is continued in Genesis 21:28-30. The variant in Genesis 26:13-33 should be compared. There are two suggestions as to the origin of the name Beersheba. One is that it refers to the seven ewe lambs (Genesis 21:28-30), the other that it means "well of the oath" (Genesis 21:31). The true meaning is probably "well of seven," the reference being to the seven wells at Beersheba. A dispute about wells is very common in those regions (p. 32). For seven as a sacred number cf. Numbers 22:41 to Numbers 23:6*.
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Verses 1-19
Genesis 22:1-19. Abraham Obeys the Divine Command to Sacrifice Isaac, and is Rewarded by the Sparing of his Son.—The main narrative (Genesis 22:1-13) is from E, and the story, which is a literary masterpiece, is told with a reticence more effective than any detailed exposition of the tragedy implicit in it could have been. The pathos of the son's question in Genesis 22:7, the father's answer in Genesis 22:8, is unsurpassable. And the racked feelings of the father, the unconsciousness of the son, are left to the reader's imagination. The point is that Abraham accepts, with unfaltering obedience, the demand for the costliest offering, recognising God's right to make it. The view that the writer intended to teach that human sacrifice was repugnant to God is a modern expedient for making the narrative more palatable. It is not really suggested by anything in the story. The substitution of the ram is not an indication that animal should replace human sacrifice. Isaac is spared, not because the offering of a human victim is intrinsically hateful, but because the purpose of the test had been fulfilled, and the consummation of the sacrifice was therefore unnecessary, while obedience so complete deserved such a reward. But probably behind the tale as we have it there was an earlier legend, explaining why rams were offered at the sanctuary where the tale was told. Originally men offered their children, but the god once directed that a ram should be substituted, and so ever afterwards rams, and not children, were sacrificed. The similar story of Iphigenia at Aulis will occur to many readers. (On human sacrifice see pp. 83, 99.)

Genesis 22:2. Note the description of Isaac, bringing out the greatness of the sacrifice demanded.—only son: Genesis 21:12.—the land of Moriah: Jerusalem may be intended (2 Chronicles 3:1), but it could hardly have stood in the original text. There was no "land of Moriah," and "Moriah" was not commonly used for the Temple hill. Nor would E be likely to represent Abraham as coming to the capital of the S. kingdom. Jerusalem was an inhabited city, here apparently we have to do with a lonely spot. The original text may have been "the land of the Amorites" (Syr.). Moriah would be substituted because it seemed to contain the same elements as the name "Yahweh yireh" (Genesis 22:14).

Genesis 22:6. Isaac bears the wood, as Jesus bears His Cross. "The lad bears the heavy, the father the more dangerous burden" (Gunkel).

Genesis 22:11. Read "angel of God" (Syr.).

Genesis 22:14. Very difficult. E cannot have written it in its present form, for he cannot have used Yahweh. Yet he must have recorded the giving of the name. Yahweh presumably was originally Elohim or El, and Gunkel has brilliantly suggested that the name was Yeruel (2 Chronicles 20:16). This is corroborated by the presence in the context of several similar words ('elohim yireh in Genesis 22:8, yere 'elohim in Genesis 22:12, yar 'ail in Genesis 22:13). He emends Genesis 22:14 b "for he said, To-day in this mountain God provideth."

Genesis 22:15-18. Probably an addition by a redactor (note Yahweh in Genesis 22:15 f.).

Genesis 22:19. Close of E's story.

Verses 1-24
Genesis 12:1 to Genesis 25:18. The Story of Abraham.—In this section the three main sources, J. E, P are present. Gunkel has given strong reasons for holding that J is here made up of two main sources, one connecting Abraham with Hebron, the other with Beersheba and the Negeb. The former associates Abraham with Lot. (For details, see ICC.) On the interpretation to be placed on the figures of Abraham and the patriarchs, see the Introduction. The interest, which has hitherto been diffused over the fortunes of mankind in general, is now concentrated on Abraham and his posterity, the principle of election narrowing it down to Isaac, Ishmael being left aside, and then to Jacob, Esau being excluded.

Verses 20-24
Genesis 22:20-24. The Sons of Nahor.—From J, touched by the redactor, and inserted to prepare for Genesis 22:24. The names are, partially at any rate, tribal. Discussion of them may be seen in the larger commentaries.
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Verses 1-20
Genesis 23. Abraham Purchases the Cave of Machpelah as a Burying-place of Sarah.—This chapter belongs to P, as is shown by its legal precision and the wordiness of its style, by numerous characteristic expressions, and by the later references in P (Genesis 25:9 f., Genesis 49:29-32, Genesis 50:13). It shows how Abraham acquired property by purchase in Canaan, an earnest of ultimate possession of the whole, and perhaps inculcates by his example the duty of acquiring a family grave, to which importance was attached. Gunkel thinks that the story is old, and its original form was designed to emphasize that the sanctuary at Machpeiah belonged, not to the Canaanites who claimed it, but to Israel, since Abraham had purchased it with full legal formalities and for the full price. P incorporated it because the Edomites, who had been pushed by the Arabs into S. Judah, were contesting the claim in his day. Since he could recognise the legitimacy of no sanctuary but Jerusalem, he emphasizes the point that Abraham acquired it simply as a family grave. The cave is now covered by a mosque, which is itself in a sacred enclosure. No Christians have entered it in modern times save royal personages accompanied by members of their suites. The cave itself is quite inaccessible. The reference to Hittites, children of Heth, so far S. as Hebron creates difficulty. Possibly the Hittite empire reached so far; possibly these Hittites are quite distinct from their famous namesakes; possibly we have simply to do with a vague use by P of Hittites in the sense of Canaanites.

The wailing for Sarah past, it remains to dispose of her body. Abraham asks the Hittites for a burying-place. They offer to this "prince of God" (mg.) the choicest sepulchres. Often it is thought that the extreme and long-winded politeness is but the Oriental way of conducting a bargain. This is to some extent correct, but it is not unlikely that the reluctance to sell was sincere. They do not want this stranger to have any of their land in his own legal right; they prefer that he should simply have the use of one of their own sepulchres. Abraham presses his point, and names the place. He wants the cave merely, but Ephron, if he is to sell it, means to have the whole field taken with it. He offers it in the conventional way as a gift. Abraham, of course, insists on paying the price, which by once more offering it freely Ephron contrives to let him know! Accordingly the money is paid and the purchase executed with all due formalities, and in the cave Sarah is buried.

Genesis 23:2. came: i.e. into the room where the dead body lay.

Genesis 23:9. Machpelah is not the name of the cave simply (cf. Genesis 23:17; Genesis 23:19).

Genesis 23:10. that went in at the gate: the citizens who are entitled to sit in the city gate and discuss its affairs.

Genesis 23:15. four hundred shekels of silver: this weight of silver would now be worth about 55; but its actual purchasing power would be very much more (cf. Genesis 20:16). The description of it as "current with the merchant" is not quite clear. It may refer to the quality of the silver or to the weight of the ingots, or perhaps even to coined shekels, which seem to have been in use as early as this time.
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Verses 1-67
Genesis 24. At his Master's Command, Abraham's Slave Brings Rebekah to Canaan as a Wife for Isaac.—The chapter has generally been assigned to J, but it is probably composite, and has been put together from J and E rather than from two J sources. Close scrutiny discloses features which negative its unity, but the combination has been skilfully effected and the story reads admirably. It is told with great literary skill.

Feeling the approach of death, Abraham summons his senior slave and extracts from him a solemn oath, in contact with the organs which are the sacred seat of life, that he would not take a Canaanite woman as wife for Isaac, but would bring one from Abraham's own country. If the woman would not come, he was by no means to defeat God's purpose by taking Isaac to her. God would prosper His mission, but if the woman would not come, the oath would bind him no longer. After taking the oath the slave made up a caravan of ten camels and came to Nahor's city. Arriving at the time when the women draw water, he halts by the well and prays that he may know Isaac's appointed bride by this sign, that she will satisfy his request for a drink of water, and spontaneously offer to water his camels. Rebekah, Nahor's granddaughter, fair and unwedded, fulfils the conditions, and he gives her a golden nose-ring and golden bracelets. He discovers her lineage and craves hospitality. This is cheerfully promised, and he thanks Yahweh who has led him to his master's kinsfolk. On hearing her news and seeing her jewels, Laban, her brother, welcomes the slave and his retinue. The slave refuses to eat till he has told his errand, which he does at great length, closing with the request for a definite answer. Laban accepts the offer of marriage for his sister; the leading of Providence is too clear to be ignored. So the slave makes costly presents to Rebekah, her mother, and her brother, and next morning asks leave to depart at once. The brother and mother wish to keep her with them for a few days, but the slave is urgent to return that he and the bride may see Abraham before he dies. They find that Rebekah is willing to go, and she goes with their blessing. On their arrival they meet Isaac, and she alights from her camel (cf. Judges 1:14), and when she learns that it is her destined husband veils herself. After hearing the slave's report, Isaac conducts her to his tent. The veiling is part of the marriage ceremony, the bringing to the husband's tent "is the essential feature of the marriage ceremony in the East" (Skinner). So Isaac was comforted after his father's death (see below).

Genesis 24:10. Mesopotamia: by Aram-naharaim the region known in the Tell el-Amarna tablets as Naharina is intended. The rendering in mg., "Aram of the two rivers," presupposes that Naharaim, which has a dual termination, is dual. If correct, the rivers are not the Euphrates and the Tigris but the Euphrates and the Khabor. It is questionable whether it is a dual; the Egyptian and Canaanite forms are not. The district is that which lies on both sides of the Upper Euphrates, and is not to be identified with what the Greeks meant by Mesopotamia.

Genesis 24:14. The test of unselfish good nature was not a slight one, for the camel is a heavy drinker, and there were ten of them. Thomson speaks of such kindness as quite unusual.

Genesis 24:30. The wealth implied in the gift of the jewellery and the maiden's story appeals to Laban. Obviously such a guest deserves to be cultivated, an impression deepened by what he hears in Genesis 24:35 f.

Genesis 24:49 b. Tell me, so that I may know what to do.

Genesis 24:50. and Bethuel: should probably be omitted; Laban, and in a less degree, his mother, arrange the affair and receive the presents; Bethuel was probably dead.

Genesis 24:53. The presents to Rebekah are the bridegroom's gifts to the bride, making the engagement binding, those to the mother and brother are the bride-price.

Genesis 24:62. The text is corrupt, and many emendations have been proposed.

Genesis 24:63. meditate: an uncertain rendering. Perhaps it means "to lament." Pesh. reads "to walk."

Genesis 24:67. The Heb. is ungrammatical; we should read "the tent" for "his mother Sarah's tent"; into his own tent is probably intended. The closing words are also changed. They are literally "and Isaac was comforted after his mother." Sarah's death lay some time in the past, moreover there are various indications that Abraham had died before the slave's return. Probably his death was mentioned after Genesis 6:1 in the original story, but omitted by the editor in favour of P's account (Genesis 25:7-10). We should probably read "and Isaac was comforted after his father's death."
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Verses 1-6
Genesis 25:1-6. The Descendants of Abraham and Keturan.—The section belongs apparently to a late stratum of J. The obvious meaning is that Abraham married again and had six children after Sarah's death. This is remarkable in view of the fact that the birth of Isaac was effected only by the miraculous intervention of Providence. Midian (Exodus 2:15*) is the best known of the peoples mentioned, the Dedanites and Sabæans also occur several times.

Verses 1-18
Genesis 12:1 to Genesis 25:18. The Story of Abraham.—In this section the three main sources, J. E, P are present. Gunkel has given strong reasons for holding that J is here made up of two main sources, one connecting Abraham with Hebron, the other with Beersheba and the Negeb. The former associates Abraham with Lot. (For details, see ICC.) On the interpretation to be placed on the figures of Abraham and the patriarchs, see the Introduction. The interest, which has hitherto been diffused over the fortunes of mankind in general, is now concentrated on Abraham and his posterity, the principle of election narrowing it down to Isaac, Ishmael being left aside, and then to Jacob, Esau being excluded.

Verses 7-11
Genesis 25:7-11. The Death and Burial of Abraham.—This is from P except Genesis 25:11 b, which is from J and should follow Genesis 25:5.

Genesis 25:8. his people: better "his father's kin," i.e. in Sheol.

Genesis 25:9. P ignores scandals in the story of the patriarchs, and makes no reference to the treatment of Ishmael.

Verses 12-18
Genesis 25:12-18. Ishmael's Posterity and Death.

Genesis 25:12-17 is from P Genesis 25:18 is a fragment of J, but its original context is uncertain. Twelve tribes are said to be descended from Ishmael. The identification of Nebaioth (Genesis 28:9, Genesis 36:3, Isaiah 60:7) with the Nabatans, famous in the period after the Exile, is now generally given up. It and Kedar (Isaiah 21:16 f. *, Isaiah 42:11; Isaiah 60:7, Jeremiah 2:10; Jeremiah 49:28, Psalms 12:05*) lay probably to the E. of Edom. The other tribes are of less importance. Tema was a N. Arabian tribe about 250 miles to SE. of Edom, coupled with Dedan in Isaiah 21:13 f., Jeremiah 25:23, and with Sheba in Job 6:19. The problems raised by Genesis 25:18 are too complicated to be discussed here.

Verses 19-34
Genesis 25:19-34. The Birth of Jacob and Esau. Jacob Takes Advantage of Esau to Secure his Birthright.—At this point we pass to the story of Jacob. In the present section Genesis 25:19 f., Genesis 25:26 b belong to P, the rest to Jeremiah Genesis 25:21-28 is from J, and so in the judgment of most critics Genesis 25:29-34, though some assign it to E.

Like Sarah and Rachel, Rebekah is for long without a child. P fixes the interval from marriage to motherhood as thirty years, but in view of the untrustworthiness of his chronological statements elsewhere no dependence can be placed on them here. Before their birth the mother's life is made intolerable by their struggles (cf. Genesis 27:46 for a similar outburst of petulance), and on inquiry at the oracle Yahweh tells her that two nations have already begun a struggle which will issue in the subjection of the elder. When the twins were born the first was a redskin (‘admoni, hence Edom, though another reason is given for the name in Genesis 25:30) and hairy (se‘ar, hence Seir), and his name was called Esau, for which no etymology is suggested; perhaps it means "shaggy." His brother follows hard at his heels, indeed with his hand on Esau's heel, vainly attempting to hold him back. Him they call Jacob, connecting it with the Heb. word for "heel" (cf. mg.). Jacob is perhaps a contraction of Jacob-el (pp. 248f.), which is both a personal and place name, of disputed meaning. The story continues as it began. The dissimilarity in appearance is matched by difference in disposition and occupation. Esau loved the hunter's adventurous life, and grew skilful (EV "cunning") in it, Jacob was a quiet (mg.) stay-at-home lad and followed the occupation of a shepherd. The difference was accentuated, and tragedy invited, by the favouritism of the parents—of Isaac for Esau, whose venison he relished, of Rebekah for Jacob, whose feminine traits perhaps made him more congenial to his mother. Jacob grows up with the galling sense that he is the younger, and that his brother possesses the birthright and does not even value it as he should. The birthright conferred leadership in the family and a double share of the inheritance, and political and material superiority when transferred to the nation from the individual. Jacob had probably laid schemes to secure it. His chance comes when, making lentil stew, he is asked by the famished Esau for some of that red stuff: he is too ravenous to give it its proper name, and in his impatience repeats the word (mg.). Jacob drives his brother mercilessly; first of all (mg.) he must sell him his birthright. Esau does not stop to think "so much for so little," or to soften his cold brother. He fancies himself dying! anything for a good meal! But Jacob is too astute to take his brother's bare word, he was himself an unscrupulous liar. He insists on the guarantee of an oath, which is given without hesitation. Then, having satisfied his hunger, Esau went away without regret, and at least justified Jacob so far, that the birthright had passed to one who knew how to value it. The narrator betrays no repugnance for the meanness of his ancestor. Esau "was a man with no depth of nature and no outlook into the eternal. He was not a man of faith who postpones present gratification for future good, but one who lived like an animal ‘tame in earth's paddock as her prize,' with no spiritual horizon. He was thus, engaging though he might be, a character of less promise than his selfish, calculating, cold-blooded brother, who had spiritual vision and numbered Bethel and Peniel among his experiences. The contrast comes out in Esau's selling his birthright, and all its spiritual privileges, in a fit of impatient hunger, and Jacob's grim tenacity in holding on to the angel with dislocated thigh, till he blessed him" (Hebrews, Cent.B, p. 230).
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Verses 1-35
Genesis 26. Isaac and the Philistines.—Apart from Genesis 26:34 f. this chapter belongs to J. The original has been expanded in Genesis 26:1-6, and Genesis 26:15; Genesis 26:18 are harmonistic insertions. Apart from Genesis 26:12-17 the incidents are parallel to incidents recorded of Abraham. On the relation to the earlier adventures of Sarah in Egypt and Gerar, see Genesis 26:20*. The incident is misplaced; obviously it is earlier than the birth of Esau and Jacob. The dispute about the wells and covenant with Abimelech are doublets of the similar events in Abraham's life.

Like Abraham, Isaac is forced to migrate by famine, but he goes to Gerar, not Egypt, whose king, like the king of Gerar in Genesis 26:20, is named Abimelech, but is styled "king of the Philistines." Yahweh bids him remain in the land and not remove to Egypt as his father had done, renewing to him the promise made to Abraham (Genesis 26:1-5). He passes off Rebekah as his sister, till the king surprises them in their connubialities and rebukes him for the guilt of unconscious adultery that his people might have incurred through his poltroonery. Although a semi-nomad, Isaac practises agriculture, as is to-day done by the Bedouin (at Beersheba among other places), and so successfully that seed produces a hundredfold, an exceptional but not an impossible yield (cf. Mark 4:8). His flocks, herds, and slaves multiply, the Philistines envy him, and the king bids him depart. His slaves discover water but the herdmen of Gerar contest the well with them, and similarly with a second well, and only with the third (Rehoboth) do they leave him in possession. This was probably at Ruhaibeh, about 20 miles SW. of Beersheba. He went from there to Beersheba, where, Yahweh appeared to him and renewed his promise, whereupon Isaac built an altar and invoked Yahweh's name. Thus the origin of Beersheba as a sanctuary is traced back to Isaac as well as to Abraham (Genesis 21:33). Abimelech, recognising Yahweh's blessing on Isaac, proposes a covenant which he accepts, and which is made by a feast and an oath. Learning the same day from his slaves of a well they had sunk there (cf. Genesis 26:25), he gives it the name Shibah (swearing), from which the city derived its name Beersheba, a variant of the account in Genesis 21:31.

The chapter closes with two verses from P about Esau's two Hittite wives, which prepare the way for Jacob's dispatch to his mother's family to secure a wife, since his parents are grieved that by intermarriage with the natives Esau should have tainted the purity of the stock.
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Verses 1-45
Genesis 27:1-45. At his Mother's Instigation, Jacob Cheats Esau of his Father's Blessing.—Probably compiled from J and E. Since both presuppose it later, both must have told the story. There are doublets which point to the use of two sources. We naturally expect the blessing to follow at the end of Genesis 27:23, but it comes only in Genesis 27:27 b. Twice Jacob is questioned as to his identity, and Isaac is in one place deceived by touch (Genesis 27:21-23) in the other by smell (Genesis 27:27). The analysis is, however, very uncertain, and may be neglected as the chapter reads fairly connectedly. The main thread of the story seems to come from J. Isaac, in anticipation of death, bids Esau go hunting and bring him venison prepared as a savoury meal, that thus the prophetic spirit may be induced (as later the prophets induced ecstasy by music, 1 Samuel 10:5 f. *, 2 Kings 3:15), and he may utter the prized blessing on his firstborn son. Rebekah overhears the command and, as soon as Esau has gone, schemes to outwit her blind husband and secure the coveted, irrevocable blessing for her favourite son. Jacob's objections are overruled, and Rebekah cooks two kids which he will pass off for venison, dresses him in the raiment Esau used for sacred occasions, and conceals with the goatskins the tell-tale smoothness of Jacob's skin. Isaac is struck with the speed of the return, Jacob piously attributes it to the good hand of his father's God. Isaac notes the Jacob like ring of the voice, but is reassured by the hairiness of the hands. He eats the meal, and, thus inspired, pronounces the blessing on his son, redolent as he is of the smell of a field which Yahweh has blessed. Fruitful lands, abundant harvest and vintage, political supremacy—with such blessings in his ears, and the knowledge that no discovery of his deceit can deprive him of them, the trickster leaves his father's presence, undetected by the father, nor surprised by the brother. He and his mother had played a daring game, and had won it. Only just won it; a little later and he would have been caught by his brother, cursed by his justly-incensed father. The scene between Esau and Isaac is among the most pathetic in literature. To his consternation the father discovers the justice of the suspicions which had too easily been allayed, yet a blessing once uttered cannot be taken back (Genesis 9:25-27*). And Esau, not the same man as when he lightly sold his birthright, is stricken with bitter grief that he should have been cheated of his blessing by one who has thus doubly justified his sinister name. "All the primitive wildness of Esau's nature bursts out like a stream of lava" (Procksch). But has the father no blessing? What can he have, when to a fruitful land he has added Jacob's lordship over Esau? But with passionate tears Esau urges his entreaty. So Isaac announces the destiny of Edom. There is an ambiguity in the preposition (RV "of," mg. "away from," cf. Job 19:26*) which may be intentional, but which makes it uncertain whether Genesis 27:39 a is a blessing like Genesis 27:28, or dooms Edom to a sterile land. Actually Edom had a fertile land, but the reference may not be to the whole of the territory it held at a later period, and the general impression of the whole passage favours mg. Edom is to dwell in a barren land, live by plunder, and be in servitude to Israel. Yet the prediction of Israel's suzerainty (Genesis 27:29), though it must be fulfilled, leaves a loophole. Esau's subjection will not be permanent. The people will become restive and then snap their yoke. Esau decides that he will not disturb his father's last days by summary vengeance on Jacob; the funeral rites for Isaac are at hand, and then he will kill Jacob while the seven days' mourning is in progress. Rebekah learns of his design and counsels Jacob to visit Laban till Esau's anger is past. Only a short time and with a character so shallow, the storm will have blown over, and Jacob will be back. Why, then, should Esau kill him and die for the fratricide and she lose both her sons at a stroke? Jacob, however, met Rachel and stayed with Laban for twenty years.

Verse 46
Genesis 27:46 to Genesis 28:9. Jacob is Sent from Home to Marry into his Mother's Family.—The reader may readily suppose that Rebekah uses the unfortunate marriage of Esau as a pretext to hide her real reason for sending Jacob away, which was to baulk Esau of his revenge. But this section comes from P and links on to Genesis 26:34 f. Intermarriage with Canaanites was contrary to the ideals of Judaism; Edom may do such things, but not Israel. When Esau learnt that his father was not pleased with his wives, and in sending Jacob to Laban had given him the blessing of Abraham, he married the daughter of Ishmael, his cousin, though not so pure in breed as his own family, since her grandmother was Egyptian. It is noteworthy that if Genesis is a unity, Jacob is sent off to marry at the age of seventy-seven, when Rebekah had put up with her unwelcome daughters-in-law thirty-seven years. He is eighty-four when he actually marries! The documentary analysis saves us from such absurdities.
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Verses 1-9
Genesis 27:46 to Genesis 28:9. Jacob is Sent from Home to Marry into his Mother's Family.—The reader may readily suppose that Rebekah uses the unfortunate marriage of Esau as a pretext to hide her real reason for sending Jacob away, which was to baulk Esau of his revenge. But this section comes from P and links on to Genesis 26:34 f. Intermarriage with Canaanites was contrary to the ideals of Judaism; Edom may do such things, but not Israel. When Esau learnt that his father was not pleased with his wives, and in sending Jacob to Laban had given him the blessing of Abraham, he married the daughter of Ishmael, his cousin, though not so pure in breed as his own family, since her grandmother was Egyptian. It is noteworthy that if Genesis is a unity, Jacob is sent off to marry at the age of seventy-seven, when Rebekah had put up with her unwelcome daughters-in-law thirty-seven years. He is eighty-four when he actually marries! The documentary analysis saves us from such absurdities.

Verses 10-22
Genesis 28:10-22. Yahweh Reveals Himself to Jacob at Bethel.—This section is taken from J and E. To E Genesis 28:11 f., Genesis 28:17 f., Genesis 28:20-21 a, Genesis 28:22 may be assigned, to J Genesis 28:10, Genesis 28:13-16, and perhaps Genesis 28:19 a. This may be an insertion, so perhaps Genesis 28:19 b, Genesis 28:21 b. The fuller and finer story belongs to E, who as a North Israelite was much more interested than J in the great northern sanctuary, Jerusalem's chief rival. He tells how Bethel came to be a shrine for the children of Jacob, and why tithes (Amos 4:4) were offered at it. Jacob chances on a place and lies there for the night with a stone for his pillow. He dreams of a ladder reaching from earth to heaven, with the angels passing up and down upon it. In terror he recognises that this is God's house, earth's entrance into heaven. He sets up the stone as a pillar (massebah, pp. 98f.) and anoints it with oil. This stone was presumably the most sacred object in the later sanctuary. Then he vows that in return for food, raiment, and safe return, this stone shall be God's house, and he will give back to God a tenth of all that God has given him. The narrative reflects very ancient ideas. Earth and heaven are close together, connected by a stairway, with heaven's gate at the foot; the angels are not winged (unlike the seraphim or cherubim), and need the stairway to pass from one to the other. The stone is a house of God, as Jacob learns by the dream; it was a very widespread belief that certain stones were inhabited by a deity. It was also customary for people to sleep at sanctuaries that they might receive oracles in their dreams. Jacob practises "incubation" unintentionally; he shudders at his involuntary trespass on sacred ground and unconscious desecration of God's house into a pillow. The stairway may have been suggested by the terraces of stone in which the hill rises near by.

J's story has not been fully preserved. It must have told how he lay down to sleep. In his sleep Yahweh stands by him (mg.), reveals Himself by His name, promises him the land, personal protection, and a safe return. He wakes and recognises that, all unknown to him, Yahweh was in the place, to which (if Genesis 28:19 a belongs to J) he gives the name Bethel, formerly Luz (Judges 1:23).
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Verses 1-30
Genesis 29:1-30. Jacob Serves Seven Years for Rachel. Laban Substitutes Leah and Secures Fourteen Years' Service in Exchange for the Two.—Apart from bits of P (Genesis 29:24; Genesis 29:28 b, Genesis 29:29) the section belongs to JE. Analysis is very uncertain. Probably Genesis 29:1 is from E, Genesis 29:2-14 from J. Opinions differ as to Genesis 29:15-30; for our purpose further analysis is unnecessary.

Jacob comes in his journey to a well, and finds three flocks waiting to be watered. It was the custom when all the flocks were gathered, for the stone to be rolled from the well's mouth and replaced after watering. Jacob has discovered that the place is Haran, and that Laban is well known to the shepherds, when Laban's daughter Rachel is seen approaching with her sheep. Fretting at the waste of time, he remonstrates with the shepherds for waiting; much of the day is still before them, let them water the sheep that they may go on grazing. That, they explain, would violate their custom. Meanwhile Rachel comes up, and Jacob, single-handed, removes the immense stone and waters her flock (cf. Exodus 2:16-21), the shepherds not interfering with a stranger capable of such a feat. Then he kissed his cousin, burst into tears, and, when his emotions had calmed down, disclosed his identity. Rachel ran back (Genesis 24:28) and told her father, who with characteristic effusiveness (Genesis 24:29-31), ran to welcome his nephew, and, having heard his story, accepted him as his kinsman. After the lapse of a month, during which Jacob had made himself useful (Genesis 29:15), and Laban had detected and measured his love for Rachel, Laban offers him a situation and inquires his terms. Jacob wanted Rachel, but he had no bride-price with which to buy her. He offers accordingly seven years' service. This Laban accepts, congratulating himself on getting so strong and efficient a servant without pay, but professing that he would prefer Jacob to any other son-in-law. It was, in fact, and is still customary, for the first cousin to have the first claim; cf. "Great is the perfection of the next-of-kin marriage," quoted from the Dinkart ix. 385 by J. H. Moulton, Early Zoroastrianism, p. 337. The seven years pass, for the deeply-enamoured Jacob, like a few days, a picture of romantic love as rare in the OT as it is exquisite. At the end of the period, Jacob claims his bride. The drinking-feast was held in celebration of the wedding, the bride was brought to Jacob veiled at night; only in the morning does he learn the bitter truth that Laban had foisted on him his elder daughter, the unattractive, weak-eyed Leah, in place of the lovely Rachel with flashing eyes. The smooth swindler has his excuse ready; custom forbade the younger daughter to be wedded first, a custom studiously concealed from Jacob. He relies on the injured bridegroom to make the best of it, to create no scandal by repudiating Leah, and breaking up the feast; besides, he shall have Rachel after all when the week of Leah's festivities is over, only, of course, he must serve another seven years for her. Jacob acquiesces—what else could he do? At all costs he must have Rachel, and at the end of the week he attains his desire, and takes up once more the drudgery of service without payment. Whether he felt he had been paid in his own coin we cannot say.

Verses 31-35
Genesis 29:31 to Genesis 30:24. The Birth of Jacob's Children.—This section is from JE, with slight touches from P. Roughly Genesis 29:31-35, Genesis 30:9-13 is from J, Genesis 30:1-6; Genesis 30:8 is from E, Genesis 30:14-24 mainly from JE, the two strands here being hard to unravel. It records the origin of the tribes of Israel. It reflects conditions a good deal earlier than those known to us in the history of Israel. In the later period Reuben dwindled into insignificance, Simeon and Levi were largely exterminated, Judah was detached from the other Leah tribes, Joseph closely associated with them. The rivalry between the sisters plays an important part. The less favoured wife is compensated by the blessing of children, barrenness redresses the superiority of the more fondly loved (1 Samuel 1). It drives her to the device, chosen by Sarah (Genesis 16:1-3), of yielding her maid to her husband, and, by receiving the child on her knees as it was born, of making it her own. Apparently by this means Rachel secured two sons, while her sister had only one, for when Naphtali is born she gives him a name claiming to have beaten her sister in her mighty wrestlings with her. The names play an important part in the story, reflecting for the most part the struggle between the wives. The etymologies are not scientific, they are based on similarities of sound (see mg., which, however, does not bring out all the assonances); in several cases, two etymologies are suggested, one by E, the other by J. Some of the names in the story are those of animals; Rachel means "ewe," Leah perhaps "antelope," Reuben possibly "lion" or "wolf," Simeon "the mongrel of wolf and hyæna"; they may point to an earlier prevalence of totemism. In its original form the story of the mandrakes (Ca. Genesis 7:13*) presumably explained the fruitfulness of Rachel. They were a plum-like fruit ripening at wheat harvest in May. They are regarded as aphrodisiacs (cf. mg.) and as promoting conception. Rachel does not require the former; she has all her husband's love, but she longs for children, and offers to surrender her husband (for one night!) to the neglected Leah, in return for some of the mandrakes. Opportunity is thus given for the "hired" (Genesis 29:16) husband to become the father of Issachar. The mandrakes, the earlier form of the story probably went on to say, removed the disability from which Rachel, like Sarah (Genesis 16:1 f.) and Rebekah (Genesis 25:21), suffered, so that Joseph was born. It is to be noted that the chronology does not permit more than about three years between Judah and Joseph, so that Joseph and Issachar may well have been about the same age. This is not the general impression left by the narrative, but the whole of Genesis 29:32 to Genesis 30:24 has been crowded into the first seven years of Jacob's married life, too short an interval for the events, it is true, Leah having six sons in the period (unless Zebulun is put later), not to speak of Dinah, who seems to be interpolated to prepare for Genesis 29:34, and an interval of barrenness (Genesis 29:35), during which Zilpah has two sons.
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Verses 1-24
Genesis 29:31 to Genesis 30:24. The Birth of Jacob's Children.—This section is from JE, with slight touches from P. Roughly Genesis 29:31-35, Genesis 30:9-13 is from J, Genesis 30:1-6; Genesis 30:8 is from E, Genesis 30:14-24 mainly from JE, the two strands here being hard to unravel. It records the origin of the tribes of Israel. It reflects conditions a good deal earlier than those known to us in the history of Israel. In the later period Reuben dwindled into insignificance, Simeon and Levi were largely exterminated, Judah was detached from the other Leah tribes, Joseph closely associated with them. The rivalry between the sisters plays an important part. The less favoured wife is compensated by the blessing of children, barrenness redresses the superiority of the more fondly loved (1 Samuel 1). It drives her to the device, chosen by Sarah (Genesis 16:1-3), of yielding her maid to her husband, and, by receiving the child on her knees as it was born, of making it her own. Apparently by this means Rachel secured two sons, while her sister had only one, for when Naphtali is born she gives him a name claiming to have beaten her sister in her mighty wrestlings with her. The names play an important part in the story, reflecting for the most part the struggle between the wives. The etymologies are not scientific, they are based on similarities of sound (see mg., which, however, does not bring out all the assonances); in several cases, two etymologies are suggested, one by E, the other by J. Some of the names in the story are those of animals; Rachel means "ewe," Leah perhaps "antelope," Reuben possibly "lion" or "wolf," Simeon "the mongrel of wolf and hyæna"; they may point to an earlier prevalence of totemism. In its original form the story of the mandrakes (Ca. Genesis 7:13*) presumably explained the fruitfulness of Rachel. They were a plum-like fruit ripening at wheat harvest in May. They are regarded as aphrodisiacs (cf. mg.) and as promoting conception. Rachel does not require the former; she has all her husband's love, but she longs for children, and offers to surrender her husband (for one night!) to the neglected Leah, in return for some of the mandrakes. Opportunity is thus given for the "hired" (Genesis 29:16) husband to become the father of Issachar. The mandrakes, the earlier form of the story probably went on to say, removed the disability from which Rachel, like Sarah (Genesis 16:1 f.) and Rebekah (Genesis 25:21), suffered, so that Joseph was born. It is to be noted that the chronology does not permit more than about three years between Judah and Joseph, so that Joseph and Issachar may well have been about the same age. This is not the general impression left by the narrative, but the whole of Genesis 29:32 to Genesis 30:24 has been crowded into the first seven years of Jacob's married life, too short an interval for the events, it is true, Leah having six sons in the period (unless Zebulun is put later), not to speak of Dinah, who seems to be interpolated to prepare for Genesis 29:34, and an interval of barrenness (Genesis 29:35), during which Zilpah has two sons.

Verses 25-43
Genesis 30:25-43. Jacob Grows Rich by Overreaching Laban.—This is a difficult section. It is taken from JE. The analysis is uncertain. To J may be assigned Genesis 30:25; Genesis 30:27, Genesis 30:29-31, Genesis 30:35 f., to E Genesis 30:26; Genesis 30:28; Genesis 30:33 f., while Genesis 30:32 is to be divided between them. Genesis 30"37-45 is in the main from J, but in its present form is barely intelligible. Two accounts of the bargain seem to be combined, though the fragmentary character and the state of E's text make reconstruction uncertain. According to E, Jacob takes out of Laban's flock all the parti-coloured animals, and they are his pay. If at any time Laban finds animals of the normal colour in Jacob's flock, they may be taken as stolen. According to J, Jacob stipulates for no share in Laban's present flock, but presumably for any abnormally coloured that may be born hereafter in the flock he tends for Laban. So Laban takes away all the abnormally coloured he has at present, and sends them right away three days' journey from the flock Jacob has in charge, leaving him with the normally coloured animals only, thus, since they might be expected to have normally-coloured offspring, reducing Jacob's prospective share almost to vanishing point. In either case the proportion of abnormally coloured would be small, and Jacob's commission would appear to be paltry. Jacob then sets himself to defeat the ordinary course of nature on which Laban counted, and by placing the parti-coloured rods in the drinking-troughs before the females at coupling-time, secure parti-coloured offspring. The plan succeeded admirably; and as he employed it only in the case of the stronger animals, his flock grew sturdier and Laban's more delicate.

Genesis 30:27. divined: perhaps literally meant, perhaps simply discerned by observation.

Genesis 30:32. The sheep in Syria are almost all white, the goats brown or black.

Genesis 30:37 ff. "The physiological principle is well established" (Driver).

Genesis 30:40. The Heb. is obscure and the text corrupt; "and set . . . of Laban" should probably be omitted as a gloss.
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Verses 1-21
Genesis 31:1-21. Jacob's Flight.—This section is, for the most part, from E, Genesis 31:1; Genesis 31:3 are from J, Genesis 31:18 (after "cattle") from P.

Jacob realises from the words of Laban's sons (J) and the altered demeanour of Laban himself (E) that his enrichment at Laban's expense is deeply resented. Yahweh also bade him return (J). To his wives he complains of the treatment he has received from their father, which God has nevertheless overruled for his advantage, the God of Bethel who is now summoning him home. They side with Jacob, embittered by Laban's meanness in giving them no part of the bride-price (mg.). So, with their warm encouragement, he sets out with family, flocks, and property, outwitting Laban, who was sheep-shearing. Rachel, without Jacob's connivance (Genesis 31:32), also stole Laban's teraphim (p. 101), thus securing the family "luck." They crossed the Euphrates (mg.) and headed towards the hill-country of Gilead.

Genesis 31:7-12. The difference between this and the representation in Genesis 30:31-42 darkens the obscurity which already invests that passage. Here the representation is that Laban kept changing the conditions, finding, to his mortification, that every arrangement turned to Jacob's profit.

Genesis 31:20. the heart (mg.): the understanding.

Verses 22-55
Genesis 31:22 to Genesis 32:2. After Mutual Recriminations, Jacob and Laban Make a Covenant to Refrain from Aggression on each other's Territories.—The analysis is uncertain; Gunkel assigns Genesis 31:22-24, Genesis 31:26, Genesis 31:28-31 a (to "Laban"), Genesis 31:32-35, Genesis 31:36 b, Genesis 31:37, Genesis 31:41-43, Genesis 31:45; Genesis 31:49 f., Genesis 31:53 b - Genesis 33:2 to E the rest, apart from Genesis 31:47, to J. According to E, Laban learns of Jacob's flight on the third day, and overtakes him seven days later, but is warned in a dream the night before their encounter to say nothing to him, a command which he interprets as forbidding him to take hostile measures. He reproaches Jacob with his sudden flight, depriving him of the opportunity of saying adieu to his children. He could hurt him but for God's prohibition. And if sore home-sickness excused him, why has he stolen his gods? Jacob, ignorant of Rachel's theft, replies that the thief shall die (cf. Genesis 44:9), and gives him full liberty to search. Laban searches the tents of Jacob, the maids, and Leah, without discovering the teraphim. Last of all, he enters Rachel's tent. She had concealed them in the camel's howdah, in which she travelled, and alleges her condition of ceremonial uncleanness as the reason why she cannot rise (a stolen god protected from discovery in so ignominious a way!). Jacob concludes that Laban's charge was a pretext for ransacking his property to see if he can find anything of his own, and challenges him to produce it. Then (Genesis 31:41 f.) he carries the war into the enemy's camp. Fourteen years he had served for the daughters, six for the flock; but for God's care Laban would have turned him away penniless. God's rebuke shows that he bad marked Jacob's wrongs. Laban replies, "Daughters, children, flocks, all you have is mine, yet I must part with them; what kindness can I show them?" Then he (not Jacob) sets up a pillar, to indicate that God will watch between them, to see that Jacob, when no longer under his father-in-law's eye, does not illtreat his daughters. Jacob swears by the Fear of Isaac, offers a sacrifice, and partakes with his brethren of a sacrificial meal. In the morning Laban bids his children adieu, and returns home.

According to J, Laban overtakes Jacob and reproaches him for leaving without the customary "send-off." He replies that he feared that Laban might rob him of his daughters. (Laban's reply is not preserved; it aroused Jacob's hot anger (Genesis 31:36 a), and from the tenor of Jacob's reply Gunkel conjectures that he charged him with stealing his flocks.) Jacob replies in wrath that he had served him twenty years, there have been no miscarriages in the flock, he has not eaten the rams, if beasts had devoured he had not brought the mangled remains for inspection to prove his honesty (Exodus 22:13, Amos 3:12), but had borne the loss; pitiless heat by day, biting frost by night, scanty sleep, such had been his thankless lot. Laban proposes a covenant (and (?) the making of a cairn) to witness between them. He (not Jacob) bids his brethren collect stones, and they celebrate the covenant feast on the cairn. This cairn is to be a witness that neither will pass it in hostile aggression against the other.

In Genesis 32:1 f. (E) we have apparently a fragmentary explanation of the name Mahanaim. The incident is so curious that probably something objectionable to later piety (possibly a conflict between Jacob and the angels; cf. Genesis 32:24-32) has been struck out.

Genesis 31:25. the mountain: apparently different from "the mountain of Gilead"; perhaps Mizpah stood in the text (Genesis 31:49).

Genesis 31:42. the Fear of Isaac: i.e. the deity feared by Isaac, not the terror inspired by the god Isaac (E. Meyer) or a sacred object belonging to and reverenced by Isaac and now in Jacob's possession (Eerdmans).
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Verse 1-2
Genesis 31:22 to Genesis 32:2. After Mutual Recriminations, Jacob and Laban Make a Covenant to Refrain from Aggression on each other's Territories.—The analysis is uncertain; Gunkel assigns Genesis 31:22-24, Genesis 31:26, Genesis 31:28-31 a (to "Laban"), Genesis 31:32-35, Genesis 31:36 b, Genesis 31:37, Genesis 31:41-43, Genesis 31:45; Genesis 31:49 f., Genesis 31:53 b - Genesis 33:2 to E the rest, apart from Genesis 31:47, to J. According to E, Laban learns of Jacob's flight on the third day, and overtakes him seven days later, but is warned in a dream the night before their encounter to say nothing to him, a command which he interprets as forbidding him to take hostile measures. He reproaches Jacob with his sudden flight, depriving him of the opportunity of saying adieu to his children. He could hurt him but for God's prohibition. And if sore home-sickness excused him, why has he stolen his gods? Jacob, ignorant of Rachel's theft, replies that the thief shall die (cf. Genesis 44:9), and gives him full liberty to search. Laban searches the tents of Jacob, the maids, and Leah, without discovering the teraphim. Last of all, he enters Rachel's tent. She had concealed them in the camel's howdah, in which she travelled, and alleges her condition of ceremonial uncleanness as the reason why she cannot rise (a stolen god protected from discovery in so ignominious a way!). Jacob concludes that Laban's charge was a pretext for ransacking his property to see if he can find anything of his own, and challenges him to produce it. Then (Genesis 31:41 f.) he carries the war into the enemy's camp. Fourteen years he had served for the daughters, six for the flock; but for God's care Laban would have turned him away penniless. God's rebuke shows that he bad marked Jacob's wrongs. Laban replies, "Daughters, children, flocks, all you have is mine, yet I must part with them; what kindness can I show them?" Then he (not Jacob) sets up a pillar, to indicate that God will watch between them, to see that Jacob, when no longer under his father-in-law's eye, does not illtreat his daughters. Jacob swears by the Fear of Isaac, offers a sacrifice, and partakes with his brethren of a sacrificial meal. In the morning Laban bids his children adieu, and returns home.

According to J, Laban overtakes Jacob and reproaches him for leaving without the customary "send-off." He replies that he feared that Laban might rob him of his daughters. (Laban's reply is not preserved; it aroused Jacob's hot anger (Genesis 31:36 a), and from the tenor of Jacob's reply Gunkel conjectures that he charged him with stealing his flocks.) Jacob replies in wrath that he had served him twenty years, there have been no miscarriages in the flock, he has not eaten the rams, if beasts had devoured he had not brought the mangled remains for inspection to prove his honesty (Exodus 22:13, Amos 3:12), but had borne the loss; pitiless heat by day, biting frost by night, scanty sleep, such had been his thankless lot. Laban proposes a covenant (and (?) the making of a cairn) to witness between them. He (not Jacob) bids his brethren collect stones, and they celebrate the covenant feast on the cairn. This cairn is to be a witness that neither will pass it in hostile aggression against the other.

In Genesis 32:1 f. (E) we have apparently a fragmentary explanation of the name Mahanaim. The incident is so curious that probably something objectionable to later piety (possibly a conflict between Jacob and the angels; cf. Genesis 32:24-32) has been struck out.

Genesis 31:25. the mountain: apparently different from "the mountain of Gilead"; perhaps Mizpah stood in the text (Genesis 31:49).

Genesis 31:42. the Fear of Isaac: i.e. the deity feared by Isaac, not the terror inspired by the god Isaac (E. Meyer) or a sacred object belonging to and reverenced by Isaac and now in Jacob's possession (Eerdmans).

Verses 3-21
Genesis 32:3-21. Jacob Takes Precautions to Appease Esau.

Genesis 32:3-13 a seems to be from J, Genesis 32:13 b - Genesis 32:21 from E. Genesis 32:9-12 may be an expansion. According to J, Jacob divides his company into two camps, so that one may escape if Esau attacks. E represents Jacob as making up a very valuable present to win Esau's favour. This consists of goats, sheep, camels, cattle, and asses. He hits on the plan of arranging them in separate droves, with a space between each. Each drover is to say that it is a present for Esau, and that Jacob is behind. Thus Esau, when he expects to see Jacob, is to be again and again surprised with a fresh present; so it is hoped that his anger will have vanished by the time he meets his brother.

Genesis 32:7. two companies: the word is the same as that rendered "host" in Genesis 32:2; it is a second explanation of the name Mahanaim, the writer taking the word as a dual; probably it is not really such, though it has a dual termination.

Genesis 32:9-12. A beautiful prayer, but the absence of any confession of sin is remarkable, considering the root of Jacob's well-grounded fear.

Verses 22-32
Genesis 32:22-32. The Wrestling of Jacob.—The narrative, for which Hosea 12:3-5 should be compared. is distributed between J and E by recent critics. Gunkel attributes Genesis 32:23-24 a, Genesis 32:25 a, Genesis 32:26-28, Genesis 32:31 a to E Genesis 32:22; Genesis 32:24, Genesis 32:25 b, Genesis 32:29 f., Genesis 32:31 b to J. The older critics treated the section as a unity, generally attributing it to J. So much uncertainty hangs over the analysis, that it is best to take the story as it stands. It has been so filled with deep, spiritual significance (Charles Wesley's "Come, O Thou traveller unknown" is a classic example) that it is difficult for the modern reader to think himself back into its original meaning. Like the story of the angel marriages (Genesis 6:1-4), it belongs to a most antique stage of religious belief. It is no wrestling in prayer with God for His blessing, nor in the primitive form of the story was Yahweh the superhuman antagonist. It is a literal physical wrestling, in which one of the wrestlers puts the thigh bone of the other out of joint, in which the human combatant holds his adversary in so firm a grip that he fears the day will dawn before he is gone. It is a local deity, whether a god of the border who seeks to prevent entrance to the land, or of the Jabbok ("wrestled," in Genesis 32:24 is ye'abek) who, like other river gods, as Frazer has pointed out, resisted the crossing and sought to kill those who attempted it. The two are not unequally matched, the wrestling continues long; in Genesis 32:26 a Jacob's thigh is dislocated by a stroke of the foe, in Genesis 32:26 b by the efforts he makes himself. We have no reason to suppose that Jacob guessed the supernatural character of his opponent till he begged to be released since dawn was at hand. It is a widespread, primitive belief that gods or spirits must disappear at daybreak. Jacob therefore, had him at a disadvantage, and lamed and in agony though he was, he nerved himself to hold on just a little longer, to wring from him the blessing which, as a superhuman being, he was able to bestow. He learns Jacob's name (apparently up to that point he was unaware of it), and changes it to Israel in token that he had persevered (so Driver renders) with God. (Perhaps LXX, Vulg. should be accepted here, mg.) So Jacob asks his adversary for his name (Genesis 32:29). The name is, to primitive thought, an essential part of the personality: to know it is to get its bearer into one's power. Hence great precautions are taken that it shall not be known, and it is not uncommon for savages to pass under an assumed name, the true name being hidden. This applies to gods as well as men. Great pains are taken in prayer to secure that right names shall be employed, not simply that the deity intended shall be reached, but that pressure may be brought upon him by the efficacy of their use. This crude conception gave place to ideas more refined, but after the name was no longer used as a spell to coerce the deity, the old thought of the wonder-working power inherent in it still lingered. It was attached in Judaism to the Ineffable Name, and similar thoughts naturally gathered about the name of Jesus. The invocation of His name, or the prayer offered in His name, carried with them His power, so that demons were cast out, diseases healed, baptism administered, and discipline exercised (1 Corinthians 5:3-5*) in His name. The terminology still survives, especially in hymns. But as to Manoah (Judges 13:17 f.) so to Jacob, at least in the present form of the story, the name is not disclosed; yet he receives the blessing. The origin of the name Peniel is explained; Jacob has seen God face to face, yet the sight has not been fatal; he bears the mark of the struggle, but his life has not paid the forfeit. The story also accounts for the abstinence of the Israelites from the sinew of the thigh socket, i.e. probably the sciatic nerve, a taboo which curiously, is not mentioned elsewhere in the OT. It is known among other peoples.

Genesis 32:22. Jabbok: the Zerka (p. 32), a tributary which discharges into the Jordan about 25 miles N. of the Dead Sea. The ford is probably 3 miles to the E. of this point.

Genesis 32:28. Israel: strictly "God" is the subject; cf. mg2.
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Verses 1-20
Genesis 33. The Reconciliation of Jacob and Esau.

Genesis 33:1-17 is in the main from J, but bits of E have been woven in (Genesis 33:5 b, Genesis 33:10 b, Genesis 33:11 a). The actual course of events, however, is not clear. According to E, Jacob had prepared a very costly present for Esau, and reading our narrative as if it carried on Genesis 32:13 b - Genesis 32:21, we should gain the impression that at the point reached in Genesis 33:1 Esau had already received the gifts enumerated in Genesis 32:14 f. But Genesis 33:1 rather carries on Genesis 32:7 f. J represents Esau as having already met (Genesis 33:8) and passed one of the two camps into which Jacob had divided his company (Genesis 32:7 f.). Jacob is with his wives and children in the second camp, and pacifies Esau by the grovelling prostrations with which he honours him (Genesis 33:3). Then after the reconciliation and the prostrations of the family before him, Esau inquires as to the object of the camp he had already met. On the spur of the moment, Jacob offers it to Esau as a present. He had already written it off in his mind as probable loss (Genesis 32:8); Esau had, it is true, forgiven, but his question (Genesis 33:8) was a broad hint; and then there were the four hundred men. Esau declined, with conventional courtesy (cf. Genesis 23:15), but, of course, took it. Jacob paid a heavy price, but well worth it. His brother appeased, half his property left him, his family secure, his own skin safe, he had come out of a perilous situation better than he could have hoped. Now if Esau would only go! But Esau is in no hurry to leave his long-lost brother. He proposes that they shall travel together, but Jacob has a reason against this—his pace will be too slow. At any rate, let him leave Jacob an armed escort. Jacob pleads that there is no need, and desires his brother not to press it. Perhaps he foresees difficulties between Esau's men and his own (cf. Genesis 13:6 f.). He preferred to be let alone; above all if the escort remained, he would have to go to Seir, not merely promise to go. So Esau left the same day, and Jacob journeyed to Succoth (site unknown), still on the E. of the Jordan, and settled there for a time. E. Meyer thinks that J represented Jacob as actually going to Seir and thence to Hebron without crossing the Jordan at all. But one cannot build any conclusions on the truthfulness of Jacob's implied promise to visit Seir. The rest of the chapter (Genesis 33:18-20) throws no light on J's account of Jacob's movements after leaving Succoth. It is taken from E, and presupposes that Jacob had already crossed the Jordan. It records how he reached Shechem (Genesis 12:6*) in safety, and purchased land. In this plot Joseph's bones were buried (Joshua 24:32), thus the grave of Joseph, like the cave of Machpelah (Genesis 23*), belonged to Israel by purchase.
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Verses 1-31
Genesis 34. Shechem's Outrage on Dinah Avenged.—It is generally agreed that two sources have been used, but much uncertainty prevails as to their identity and extent, while in view of the priestly phraseology in one of the narratives, it is probable that the compiler has left his mark rather deeply upon it, unless we assign it directly to P, who may have employed an earlier story. According to one story, perhaps J, Shechem seduces Dinah and keeps her in his house. Jacob announces the news to his sons on their return from the field, and they are greatly angered. Shechem offers to accept any financial terms they may impose if only he may marry her. They reply that his uncircumcision is a fatal barrier. He accepts their conditions (not now recorded). Simeon and Levi, however, enter the city, kill him, plunder the house, and take Dinah away. This action arouses Jacob's consternation as to the possible consequences, but they retort that Shechem deserved his fate for the outrage to their sister. The other story, whether E or P, represents Dinah as violated by Shechem, but not detained by him. He requests his father, Hamor, to secure her for him as his wife. Hamor, accordingly, offers general intermarriage and liberty to settle and trade. The sons of Jacob deceitfully demand, as a condition of acceptance, the circumcision of all the Shechemite males, then they will become one people with them. He persuades the Shechemites to accept, by enlarging on the advantages of the alliance. But when the inflammation was most acute, the sons of Jacob fell on the disabled Shechemites, killed all the males, and sacked the city. It is commonly assumed that Genesis 49:5-7 also refers to the same event; their excessive vengeance is severely reprobated, and the scattering of the tribes of Simeon and Levi said to be its punishment. Skinner, however, thinks (ICC, p. 516f.) that the habitual character of the tribes is denounced rather than any particular action. The incident is usually interpreted as tribal rather than personal history, Shechem being the city, Hamor the tribe inhabiting it, Simeon and Levi the tribes that conquered it, and their overthrow and dispersion (Genesis 49:7) due to retaliation by the Canaanites. Dinah may then be a feeble tribe, in danger of subjection to Shechem; or her story may be the account of an actual outrage on a Hebrew maiden (cf. the parallel story in Cent. B, pp. 318f.) for which the tribes of Simeon and Levi took vengeance. The date of the event is usually placed after the Conquest; some who accept the tribal interpretation take it to be pre-Mosaic, since Joseph held Shechem in the post-Mosaic period, while Simeon and Levi were at that time broken up. (See pp. 65, 248, 258.)

Genesis 34:3. spake kindly: comforted her (see mg. and cf. Isaiah 40:2) in her distress at what had happened.

Genesis 34:7. wrought folly: perpetrated a scandalous deed, here and in some other places of unchastity, sometimes of impiety.
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Verses 1-15
Genesis 35:1-15. Jacob Goes to Bethel, where Elohim Appears to him as El Shaddai and Gives him the Name Israel.—This section is mainly from E and P. To P belong Genesis 35:6 a, Genesis 35:9-13, Genesis 35:15, the rest to E, though some assign Genesis 35:14 to J. Genesis 35:5 is the close of the Dinah story; the neighbouring cities were restrained by Divinely sent terror from avenging the fate of Shechem. Genesis 35:1-4, Genesis 35:6 b, Genesis 35:7 relate how Jacob returns at God's bidding to erect an altar at Bethel. He commands (2) due preparations to be made by the surrender of all strange gods, purifications of the person, and change of clothes, that the impurities attaching to both may be removed. The reason for the change of garments is that clothes contract an uncleanness, when worn in ordinary life, which unfits them for use in religious ceremonies. They who draw near to God must be ritually clean, and lay aside all the contamination of the world that renders them ceremonially unclean. It was possible to wear special clothes as in the present case (cf. Genesis 27:15, 2 Kings 10:22), or to perform the rites divested of clothing altogether, as we find among the Arabs. Washing the clothes also removes uncleanness (Exodus 19:10). It is an attenuated form of cleansing as going barefoot (Exodus 3:5, Joshua 5:15) is of ritual nakedness. Conversely, clothes used in religious rites contract a holiness which renders them unfit for ordinary use. and capable of infecting with holiness those with whom the wearer is brought in contact. This might presumably be removed by washing; but it was sometimes more convenient to reserve special garments for religious use (Ezekiel 42:14; Ezekiel 44:19*). Along with the gods, earrings, regarded not as ornaments but as amulets, are given up and buried under the terebinth near Shechem (Genesis 12:6, Joshua 24:23-27). The company then proceeds to Bethel, where Jacob builds an altar, and names the place El-beth-el. According to Genesis 35:14 he sets up a stone obelisk, pours a libation on it, and anoints it with oil. Since E has already a similar story as to the origin of the massebah at Bethel (Genesis 28:18) it is natural to infer that Genesis 35:14 belongs to J. But J does not recognise the standing stone; perhaps Genesis 35:14 was originally the continuation of Genesis 35:8, the libation being offered to the dead. Genesis 35:8 contains a strange statement, since we have no indication how Jacob's mother's nurse could have been with Jacob's company; moreover, Deborah must have been very old, even if we disregard the chronology of P, which would make her over 150. There may be some confusion with Deborah the prophetess (Judges 4:5*). The statement is inserted here, because it relates to the same locality. As to P's narrative, Gunkel suggests that Genesis 35:9 f. refers to a theophany after Jacob's return, not necessarily at Bethel, containing P's account of the origin of the name Israel, while Genesis 35:6 a, Genesis 35:11 f., Genesis 35:13 a, Genesis 35:15 give P's account of the same incident as that recorded in Genesis 28:10-22, and are, therefore, out of place here. Genesis 35:11 would be much more appropriate when Jacob had no children, than when his family was complete.

Verses 16-22
Genesis 35:16-22 a. Rachel Dies at the Birth of Benjamin.

Genesis 35:16-20 is assigned by some to J and by some to E. There is no decisive reason for either. Genesis 35:21-22 a is from J. The use of Israel as Jacob's name is characteristic of J. The pathetic story of Rachel's death is often explained to mean that, when the tribe of Benjamin was formed in Palestine after the Conquest, the earlier tribe of Rachel was broken up. This may be correct, but is very uncertain. Ephrath is identified in Genesis 35:19; Genesis 48:7 with Bethlehem. This is probably an incorrect gloss (see Cent.B on Jeremiah 31:15), and an otherwise unknown Ephrath near Bethel in the border between Benjamin and Ephraim (1 Samuel 10:2 f.) is intended. The mother "refuses to be comforted" with the cheering news that her prayer of Genesis 30:24 has been answered, as later she wails from her tomb and refuses to be comforted when her children have gone into exile (Jeremiah 31:15). She calls the child Benoni, born in bitter and fatal anguish (cf. mg.); but Jacob for this ill-omened name substitutes Benjamin, son of good luck, the right (mg.) being the lucky side. The real meaning is probably "son of the south," Benjamin lying to the S. of Ephraim and Manasseh. The fragmentary reference to Reuben's intrigue with Bilhah (cf. Genesis 49:4) may be explained as a reminiscence of some alliance of Reuben with Dan and Naphtali against the other tribes, or an encroachment of Reuben upon the Bilhah tribes. But it is too brief and obscure to warrant any confident interpretation (cf. Homer, Iliad, ix. 449-452, where Phoenix, at his wronged mother's request, avenges her by an intrigue with his father's concubine, and is cursed by him for it). Presumably the original story explained how Reuben lost the birthright for his misconduct.

Genesis 35:21. Eder: the flock; a watch-tower for the protection of the flocks is intended.

Genesis 35:22 b - Genesis 35:29. List of Jacob's Sons; Death and Burial of Isaac.—From P. Observe that Benjamin is included among the sons born in Paddan-aram. With Genesis 35:29 b, cf. Genesis 25:9.
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Verses 1-43
Genesis 36. Edomite Genealogies, Chieftains, and Kings.—This chapter is not a unity but a compilation with a very complicated literary history behind it. There is an element of P in it, but its extent, the degree in which it is a revision of earlier sources, and the allocation of the other matter, is very uncertain. The historical value of the chapter is great, but the genealogies and lists cannot be discussed here. Some points of interest may be mentioned. There is a strange discrepancy as to Esau's wives between Genesis 36:2-4; Genesis 26:34; Genesis 28:9. The same names largely recur in both lists, but in different relationships. In Genesis 36:6-8 the reason assigned for Esau's residence in Seir is identical with that which led to the separation of Abraham and Lot (Genesis 13:5-12), whereas Genesis 32:3, Genesis 33:14-16 represents Esau as living in Seir while Jacob was yet in Paddan-aram. The term "duke" would be better rendered "chieftain" (cf. mg.). The kingship was not hereditary; the new king is not the son of his predecessor. The fact that their cities differ has also led some to think that the kings were more like the Hebrew judges, and ruled over parts of Edom rather than over Edom as a whole.
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Introduction
Genesis 37. Joseph Excites the Hatred of his Brothers, and is in consequence Carried away into Egypt.—With this chapter we begin the story of Joseph and his Brothers which (apart from Genesis 38, Genesis 49:1-28) fills the rest of the book. It is "at once the most artistic and the most fascinating of OT biographies" (Skinner). On its literary qualities see p. 22. More than any other of the patriarchal stories, it contains a "plot," and of a somewhat complicated kind. It has been compiled with great skill from J and E. The parts that belong to P are trifling. Some tribal history may be preserved in the story, but in the main the figures are individual, not tribal. It is by no means impossible that it may contain an element of authentic biography, though mingled with this are other strands of folk-romance.

Verses 1-11
Genesis 37:1-11. Joseph Hated by his Brothers on Account of his Talebearing, his Father's Partiality, and his Dreams of Supremacy.

Genesis 37:1-2 a is certainly from P, but probably Genesis 37:2 b also. It gives a third reason for the hatred which Joseph excited; the rather priggish Joseph tells tales to Jacob about the children of his concubines. Nothing more is preserved from P till we reach Genesis 41:46 a. J's story (Genesis 37:3 f.) lays the blame on Jacob's partiality: he loved him because he was the son of his old age—a curious statement in view of the fact that some of his half-brothers were younger than himself. Presumably he loved him because he was the son of his favourite wife. He made him "a long garment with sleeves" (mg.). Such a tunic was not worn by people who had to work (2 Samuel 13:18 mg.); the sleeves would be in the way, and the length, reaching to the feet instead of the knees, less convenient. E characteristically explains the envy as occasioned by Joseph's two dreams (the duplication indicating the certainty and speed of accomplishment, Genesis 41:32), which he could not keep to himself. The second, foretelling that father and mother will bow down, brings him reproof from Jacob, who, however, like Mary (Luke 2:19; Luke 2:51), ponders the omen in his heart. Observe that Jacob is here represented as practising agriculture (cf. Genesis 26:12).

Verses 12-17
Genesis 37:12-17. Some assign to J more probably it belongs to J and E. To J Genesis 37:12-13 a, Genesis 37:14 b; to E Genesis 37:13 b, Genesis 37:14 a may be allotted. Genesis 37:15-17 may belong to either. Shechem has fine pasturage, Dothan (p. 30, 2 Kings 6:13-15*), 15 miles N. of it, still finer.

Verses 18-30
Genesis 37:18-30. To J we may assign Genesis 37:18 b ("and before," etc.), Genesis 37:21 (substituting "Judah" for "Reuben"), Genesis 37:23; Genesis 37:25; Genesis 37:27-28 ("and sold" to "silver"), to E Genesis 37:18 a, Genesis 37:19 f., Genesis 37:22; Genesis 37:24; Genesis 37:28 ("And there . . . pit," "And they . . . Egypt"), Genesis 37:29 f. According to J the brothers, seeing Joseph coming, conspire to murder him. Judah dissuades them from actual murder. When Joseph arrives, they strip off his hated coat. While at food, they see approaching an Ishmaelite caravan, travelling to Egypt with gums (used for embalming). Judah urges the tie of brotherhood and the more profitable course of selling him for a slave than killing him, and then covering the blood to stifle its cry for vengeance (Genesis 4:10*). So they sell Joseph to the Ishmaelites for twenty shekels, and the Ishmaelites take him to Egypt. According to E, the brothers, seeing Joseph in the distance, plot to murder him and cast him into a pit, and ascribe his death to a wild beast, then they will see what will become of his dreams. Reuben proposes that they should put him in a pit and leave him to die, to avoid the risk they will incur by shedding blood, intending to return when his brothers had left, and to rescue him. So Joseph was put into the pit [and the brothers abandoned him to his fate. After their departure] Midianite merchants pass by, discover Joseph, lift him out of the pit and take him to Egypt, where they sell him to Potiphar, (Genesis 37:36). Reuben returns that he may rescue Joseph, only to find him gone, and then goes back to his brothers with a despairing cry. Observe that this representation of Joseph as kid- napped rather than sold by his brothers is confirmed by Genesis 40:15, "I was stolen away out of the land of the Hebrews."

Genesis 37:31-36. The analysis is uncertain. According to one narrative, the brothers seem to have sent Joseph's coat to Jacob, after dipping it in goat's blood, according to the other to have brought the coat to him as it was; but possibly, according to one, they brought the stained coat, according to the other sent the unstained. On Genesis 37:34 see p. 110. vv. Genesis 37:36 concludes E's narrative; the Midianites sold Joseph into Egypt to Potiphar. If the text were a unity "the Midianites" would have been "the Ishmaelites" (Genesis 37:28). The Ishmaelites are mentioned as selling him in Genesis 39:1. Potiphar probably represents the Egyptian Pedephr, "He whom the sun-god gives." He was a eunuch (not "officer" as RV), and chief of the court cooks or butchers. They seem to have become the royal bodyguard.
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Verses 1-30
Genesis 38. Judah and Tamar.—The source is J, but not the same stratum as that to which the Joseph story belongs. There is not room for the events either before or after the events of Genesis 37, nor does the Joseph narrative suggest that Judah left his brothers and lived the independent life here described. The chronology is quite inconsistent with the view that Genesis is a unity. Judah was roughly about twenty when Joseph, at the age at least of seventeen (Genesis 37:2), went into Egypt. The interval between that event and the journey of Jacob into Egypt was not more than twenty-two years. Within that period the whole of the events of this chapter have been crowded; moreover, Perez has two sons by its close (Genesis 46:12). To a certain extent the chapter contains tribal history. Judah at first consisted of the clans of Er, Onan, and Shelah, half-Hebrew, half-Canaanite. The two former largely died out; later, by a further fusion with Canaanites, the clans of Perez and Zerah arose. It is probably true that Judah had a large Canaanite element, and certainly till the time of David its ties with Israel were very loose. Tamar, however, is hardly the name of a clan. She is the clan-mother, whose desperate device for securing posterity for her first husband would be celebrated by her descendants whose existence it made possible, as the even more drastic measures of Lot's daughters were celebrated by Moab and Ammon (Genesis 19:30-38*). To us the whole story is extremely repulsive, but it is a mistake to impute our standards to the early Hebrews. It is surprising that Tamar lays the trap for Judah rather than Shelah, to whom she had a right. Partly it would be to bring home to Judah his fault in withholding Shelah from her (Genesis 38:26), partly to secure sons from the tribal fountain head. Judah was naturally chary of risking his last son with a woman who, as he would think, had proved fatal to his two brothers (cf. Sarah and her seven husbands in Tobit iii. 8). On the levirate marriage, see p. 109. The offspring of such a marriage was reckoned to the dead man, hence Onan's evasion of his duty.
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Verses 1-23
Genesis 39. Joseph Repels his Master"s Wife, and is Imprisoned on her False Accusation.—This section is from J with touches from E. It is generally agreed that "Potiphar . . . guard" is an insertion in Genesis 39:1. J represents Joseph as sold to an unnamed Egyptian; the governor of the prison is also unnamed. According to E, Joseph is sold to Potiphar the captain of the guard, and attends, not as himself a prisoner, but as Potiphar's slave (cf. Genesis 41:12), to the officers who are in custody in the house. Clearly, Joseph's mistress cannot have been the wife of Potiphar the captain of the guard, who entrusts him with the service of Pharaoh's officers (Genesis 40:4). The identification is made in Genesis 39 to harmonise the two accounts. The story has a striking Egyptian parallel in The Tale of the Two Brothers. The younger brother, tempted by the elder brother's wife, wrathfully rejects her proposals in affection for his brother and horror at her wickedness. Securing his silence, the wife accuses him to her husband, confirming her tale by wounds she has made on her body. The husband goes out to kill his brother, but, receiving proof of his innocence, kills his wife. A Greek parallel is the love of Phædra the wife of Theseus for Hippolytus, her husband's son, and several other peoples have similar stories.
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Verses 1-23
Genesis 40. Joseph Interprets their Dreams to Pharaoh's Two Imprisoned Officers.—This chapter is from E, with harmonistic additions and touches from J (Genesis 40:3 b, Genesis 40:5 b, Genesis 40:15 b). The two officers are in custody, till their case is decided, in the captain's house (not in the prison or Round House as Genesis 40:3 b states). Joseph waits on them, not as a prisoner but as the captain's slave. They attach great importance to dreams, and with their fate hanging in the balance, are troubled that they can consult no interpreter. Joseph piously reminds them that interpretations belong to God, and interprets their dreams, rightly as the sequel proves. Observe the unsuitable designation of Palestine as at that date "the land of the Hebrews."

Genesis 40:17. bakemeats: pastry.

Genesis 40:19. Joseph uses the same phrase, "lift up thine head," as to the butler, and with the sense that he was to be beheaded. His body was then to be impaled and exposed for the birds to eat. In his dream, with the paralysis which is often so agonising in dreams, he had been unable to hinder the birds from pecking the pastry, nor would he be able to keep them from devouring his body, a gruesome prospect to an Egyptian, who took such pains to preserve it after death from decay. His horror would be like the horror of Hindoos at being blown from the guns.
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Verses 1-57
Genesis 41. Joseph Interprets Pharaoh's Dreams and is Made Viceroy of Egypt.—This is mainly from E, Genesis 41:1-28 apart from Genesis 41:15 b, and perhaps Genesis 41:9 b entirely so. But J has been used as well in the later part. It is not worth while to attempt analysis since the two narratives must have been closely parallel. Genesis 41:46 a belongs to P.

The two dreams are modelled on the same lines, and mean the same thing (cf. Genesis 37:5-11 and Peter's triple vision, Acts 10:16); the second is more bizarre than the first, for cows do at least eat, if not each other. Cattle were used in agriculture, hence their symbolic fitness. All the magicians are called that Joseph's success may stand out against the background of their failure. The narrative, which is rather diffuse, for the most part needs no comment.

Genesis 41:9. my faults: either against Pharaoh, which excited the king's anger, or his forgetfulness of Joseph (Genesis 40:23).

Genesis 41:43. mg. Abrech: probably an Egyptian word: the meaning is very uncertain, perhaps a summons to "Attention!"

Genesis 41:45. Zaphenath-paneah: another Egyptian expression of very uncertain meaning. That most generally accepted is "The god speaks and he lives."—Asenath: perhaps "belonging to Neith" (a goddess).—On: Heliopolis, 7 miles NE. of Cairo, the chief seat of worship of Ra the sun-god. It contained a college for priests, and the high priest was a dignitary of exalted position in Egypt.

Genesis 41:51. If Joseph was seventeen when sold, thirty when he stood before Pharaoh, thirty-nine when he disclosed his identity, he had been twenty years in Egypt without troubling to let his father know that he was alive.
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Verses 1-38
Genesis 42. Joseph's Brothers Come to Egypt to Buy Corn, and unwittingly Encounter Joseph.—The greater part is taken from E, but Genesis 42:2; Genesis 42:4 b, Genesis 42:5; Genesis 42:7; Genesis 42:9 b - Genesis 42:11 a, Genesis 42:12; Genesis 42:27-28 ab, Genesis 42:38 may be assigned to J. The treatment accorded to the brothers was not less than they deserved, and Joseph meant to punish them. But he meant also to test them and see if they had become better men. Presumably he intended all along to disclose his identity, for there was his father to be considered, but to have done it at once would have made it impossible to find out the real character of his brothers. Hence he racks them with suspense, treats them now harshly, now generously, holds firmly to his predetermined line of conduct though it costs him a hard struggle with his affections, and at last is convinced that love and forgiveness may have free course.

The brothers come down at Jacob's behest, and fulfil Joseph's dreams by prostrating themselves before him, as he personally sells the corn. He recognises them, and charges them with being spies, bent on discovering the weak places in the fortified and jealously-guarded frontier. They meet this with the statement that they are all sons of one man, therefore the rather large number in which they have crossed the frontier is due to kinship, not to political or military combination. They go into detail, and thus not only tell Joseph that he is dead but that they have a younger brother, which gives Joseph the opportunity on which the future development hinges. (According to J the statement is not volunteered but secured in answer to his own inquiry.) Reiterating his charge, he proposes that nine shall be detained and one sent to bring Benjamin, but after three days' suspense in custody he allows nine to take back corn and one to be detained. The brothers own among themselves the justice of the retribution for their callous deafness to Joseph's anguished plea, and Reuben reminds them how he had vainly counselled them against harming him. (They had taken the advice he actually gave, but his real intention had been frustrated.) Joseph now learns, for the first time, of Reuben's intervention, and cannot control his feelings; still he steels himself to carry out his plan, and passing over Reuben, selects Simeon and binds him as a hostage. Their money is put into their sacks with the corn, and provisions for the journey are given them, so that their sacks need not be opened till they reach home. So it fell out according to E (Genesis 42:35), but according to J first one (Genesis 42:27 f.) then all (Genesis 43:21) discovered it at the lodging-place. On their arrival, they report to Jacob, who replies that they have bereaved him of two sons and want to take away a third, to which Reuben replies that his own two sons shall be forfeit if Benjamin does not return. They wish to take him at once that Simeon may be released. Genesis 42:38 belongs rather to the next chapter.
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Verses 1-34
Genesis 43. The Brothers Return to Egypt with Benjamin.—It is generally held that this chapter is from J except for the references to Simeon in Genesis 43:14 and Genesis 43:23 b. According to J, Simeon seems to have played no special part, and there is not the same urgency for return as in E the discussion as to Benjamin is postponed till the corn is spent. Genesis 42:38 perhaps originally stood after Genesis 43:2. In the conversation Judah takes the part taken by Reuben in E (as in the discussion as to the killing of Joseph), and we learn that Joseph had ascertained Benjamin's existence by inquiry. Arrived in Egypt, they are taken into Joseph's house for dinner, since they have brought Benjamin and cleared their characters. But they suspect that Joseph intends to accuse them of theft and seize them for slaves. They put themselves right with the steward, who bids them be at peace. On Joseph's return for dinner, they prostrate themselves once more, and give him the present sent by Jacob. The sight of Benjamin over powers him, and he retires to weep. Mastering his emotion he returns to them. Joseph eats by himself, the Egyptians and the brothers also in separate groups, since the Egyptians could not eat with Hebrews without violating their religious scruples (Genesis 46:34). To their astonishment, the brothers were seated according to their age. How, they would ask, could the governor arrange it so accurately? And while all were honoured with tit-bits from his table, Benjamin's portion was five times as much as any of theirs.

Genesis 43:14. El Shaddai (mg.) occurs nowhere else in JE. It is characteristic of P, and is probably due to the redactor here.
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Verses 1-34
Genesis 44. Benjamin is Accused of Stealing Joseph's Silver Cup, and Judah Pleads with Joseph to Punish him instead of Benjamin.—The narrative is from J. Joseph arranges this final test that he may be fully assured as to the true disposition of the brothers. At the same time, it is skilfully planned to prolong their suspense, swing them to and fro between hope and despair, and harrow them in their tenderest feelings. They have come safely through a rather perilous situation, Simeon has been restored to them, the trouble about the money cleared away, Benjamin is safely on the road for home, the Viceroy finally, it seems, convinced of their honesty and friendly in his attitude. But they have not left the city far behind when the steward overtakes them, and confronts them with a new and horrible complication: they have stolen Joseph's cup, his drinking cup, but also used for divination. Indignantly repudiating such an abuse of hospitality, appealing to their return of the money, they offer, conscious of their innocence, to accept death for the culprit and slavery for the rest. The steward replies that it shall be slavery for the culprit, freedom for the others. He knows where the cup is, for he has hidden it, and therefore leaves Benjamin's sack till the last. Sack after sack is opened and searched, time after time, with no result, while the spirits of the brothers rise. Then, when it seems as if their innocence was to be established, for one sack alone remains, and that Benjamin's, they are suddenly plunged into the blackest despair. It could not be worse: Benjamin was the most favoured of Joseph's guests, and Jacob's happiness, perhaps his life, hung on his return. Not accepting the freedom promised (Genesis 44:10) (for how could they go back without Benjamin ?), they all return, and Judah offers, not now that the culprit shall die, for it is Benjamin, and the rest be slaves, but that Benjamin shall be a slave and they forfeit the liberty pledged to them. Joseph reaffirms the steward's conditions (Genesis 44:10). Not that he desired to keep Benjamin and dismiss the others (it would have been unfilial to inflict this bereavement on Jacob), but to ascertain their response to this demand. It comes in a plea from Judah, unequalled in the OT for its blending of skilled presentation of the case, pathos, persuasiveness, and eloquence, culminating with the noble offer to remain as a slave in Benjamin's place, that his father may be spared the agony of losing Rachel's only surviving son.

Genesis 44:5. That it is a divining cup adds the guilt of sacrilege and the peril of meddling with the uncanny. Whether Joseph really used it in divination (cf. Genesis 44:15) or merely heightened their terror by claiming to do so is not clear.

Genesis 44:20. a little one: in Genesis 46:21 he is at the time father of ten sons, and assuming that Joseph had been twenty-two years in Egypt (Genesis 37:2, Genesis 41:46; Genesis 41:53, Genesis 45:6) and that Benjamin was born before Joseph was sold, he must have been more than twenty-two. The difficulty is greatly mitigated if P's chronology is set aside, and J may have regarded Benjamin as born after the sale of Joseph.

Genesis 44:30. Read mg.

XLV. Joseph Discloses his Identity and Sends for Jacob.—J and E are here closely united, E being the leading source. It is not worth while to discuss the analysis. Profoundly moved by Judah's noble plea, Joseph can no longer mystify his brothers, or repress his longing to reveal his identity. But this self-disclosure is too intimate, too sacred, to be made while others are present. When they have obeyed his order to depart, he bursts into uncontrolled weeping, and then, to the consternation of the brothers, declares that he is Joseph. In a fine and reassuring speech he bids them not be troubled, for God's hand was in it all, to save them in the famine. Then he tells them to return, inform Jacob, and invite him to come with all his family and possessions. This invitation was endorsed by Pharaoh in most cordial and generous terms. So they go with handsome presents for themselves and their father. The news is too good for Jacob to believe it till he sees the wagons Joseph has sent, and then he is reassured, happy that he will see his long-lost son before his death. It is assumed in Genesis 50:17 that Jacob learnt of the wrong Joseph had suffered from his brothers.

Genesis 44:10. Goshen: a fertile district E. of the Delta and near the frontier, part of what is now known as Wady Tumilat. It is mentioned only in J.

Genesis 44:24 b. Do not dispute about the apportionment of blame for your treatment of me.

Genesis 44:26. his heart fainted: his mind was too numb to grasp it.
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Verses 1-34
Genesis 46:1 to Genesis 47:12. Jacob and his Descendants Go down into Egypt and Settle in Goshen.—The list in Genesis 46:8-27 with the introductory verses Genesis 46:6 f. is from P, as are Genesis 47:5-6 a, Genesis 46:7-11. The rest is JE. To E belong Genesis 46:1-5 (in the main) and perhaps Genesis 47:12, the rest to J. Jacob visits the sanctuary at Beersheba, where he has a vision dispelling the fears which he naturally feels at leaving his native land and settling in Egypt so late in life. He will not leave his father's God behind him; He will go with him and bring him back in the great nation that will spring from him, though he himself will die in Egypt, and the dearly-loved Joseph will close his eyes. The catalogue inserted from P raises critical and material problems, which must be passed over here. According to J's story it looks as if Pharaoh had no knowledge about Joseph's family till they were actually in Egypt. Joseph is obviously anxious that they should be permitted to live in Goshen, perhaps because it was near the frontier, so that they could more easily leave the country if they wished, and also that they might retain their distinctive nationality. He is apparently doubtful of the king's permission, for the frontier was vulnerable in that district, and foreigners might prove dangerous. So he carefully instructs his brothers to ask permission to remain in Goshen, whither they had come driven by lack of pasture in Canaan (no reference is made to the invitation of Joseph and Pharaoh recorded in E). Their request is all the more plausible that shepherds were an abomination to the Egyptians, and should, therefore, not live in their midst. We have no evidence for this, though cowherds and swineherds were despised by the Egyptians. All went well. Pharaoh gave permission, and even offered to take any who were specially competent into his service. Jacob's introduction to Pharaoh is then inserted from P, with its pathetic summary of his career; his days both few (130 years) and evil, long exile, hard life, the death of Rachel, the bitterness of Joseph's loss, pass before his mind.

Genesis 47:5 f. The LXX has here a more original text, whose discrepancies are smoothed out in MT. See the larger commentaries.
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Verses 1-12
Genesis 46:1 to Genesis 47:12. Jacob and his Descendants Go down into Egypt and Settle in Goshen.—The list in Genesis 46:8-27 with the introductory verses Genesis 46:6 f. is from P, as are Genesis 47:5-6 a, Genesis 46:7-11. The rest is JE. To E belong Genesis 46:1-5 (in the main) and perhaps Genesis 47:12, the rest to J. Jacob visits the sanctuary at Beersheba, where he has a vision dispelling the fears which he naturally feels at leaving his native land and settling in Egypt so late in life. He will not leave his father's God behind him; He will go with him and bring him back in the great nation that will spring from him, though he himself will die in Egypt, and the dearly-loved Joseph will close his eyes. The catalogue inserted from P raises critical and material problems, which must be passed over here. According to J's story it looks as if Pharaoh had no knowledge about Joseph's family till they were actually in Egypt. Joseph is obviously anxious that they should be permitted to live in Goshen, perhaps because it was near the frontier, so that they could more easily leave the country if they wished, and also that they might retain their distinctive nationality. He is apparently doubtful of the king's permission, for the frontier was vulnerable in that district, and foreigners might prove dangerous. So he carefully instructs his brothers to ask permission to remain in Goshen, whither they had come driven by lack of pasture in Canaan (no reference is made to the invitation of Joseph and Pharaoh recorded in E). Their request is all the more plausible that shepherds were an abomination to the Egyptians, and should, therefore, not live in their midst. We have no evidence for this, though cowherds and swineherds were despised by the Egyptians. All went well. Pharaoh gave permission, and even offered to take any who were specially competent into his service. Jacob's introduction to Pharaoh is then inserted from P, with its pathetic summary of his career; his days both few (130 years) and evil, long exile, hard life, the death of Rachel, the bitterness of Joseph's loss, pass before his mind.

Genesis 47:5 f. The LXX has here a more original text, whose discrepancies are smoothed out in MT. See the larger commentaries.

Verses 13-26
Genesis 47:13-26. Joseph Takes Advantage of the Famine to Secure for the Crown the Money, the Cattle, and the Lands of the Egyptians.—If this belongs to one of the main documents, J is the most probable. But it may be an independent piece. It is an ætiological story (p. 134). The system of land tenure in Egypt must have struck the Hebrews as strange; they accounted for it in this way. The system is not attested in the inscriptions, but there is confirmatory evidence, and it probably existed much as represented. Apparently the events described belong to the closing years of the famine, for the distribution of seed was of no avail till the seven years of famine were drawing to an end (Genesis 45:6). The money presumably lasted for about five years, the cattle paid for corn in the sixth, in the seventh year they sold their land and became serfs, on their own suggestion, the need was so desperate. The priests were exempt because Pharaoh supported them, so they had no need to sell their lands. Joseph allows the people to farm their lands on a 20 per cent, rental.

Genesis 47:21. Read with VSS (mg.), "he made bondmen of them, from," etc.

Verses 27-31
Genesis 47:27 to Genesis 48:22. Jacob Extracts an Oath that Joseph will Bury him in Canaan, and Blesses Ephraim and Manasseh.

Genesis 47:22 f., Genesis 48:3-6 belong to P. To J Genesis 47:29-31 may be assigned. Genesis 48:1 f., Genesis 48:8-22 was formerly attributed to E, recent critics assign it to JE. The analysis is somewhat as follows: E, Genesis 48:1-2 a, Genesis 48:8-9 a, Genesis 48:10 b, Genesis 48:11 f., Genesis 48:15 f., Genesis 48:20 (from "In thee"), Genesis 48:21 f. J, Genesis 48:2 b, Genesis 48:9 b, Genesis 48:10 a, Genesis 48:3 f., Genesis 48:17-19, Genesis 48:20 a (to "day"). The origin of Genesis 47:7 is uncertain, it is out of place here. It may have led up to a request for burial in Rachel's tomb, which had to be suppressed as it was in conflict with P's statement that he was buried in Machpelah (Genesis 50:13). But if so, the tomb would hardly have been called Rachel's sepulchre (1 Samuel 10:2) but Jacob's. From Genesis 50:5, however, it would seem that J represented Jacob as buried in a grave he had himself digged, rather than in the family grave. The blessing of Ephraim and Manasseh explains how it is that the two sons of Joseph ranked as two independent tribes; Jacob had adopted them by the ceremony of taking them between his knees (Genesis 48:12); also why Ephraim the younger was a mightier tribe than Manasseh the firstborn.

Genesis 47:29. Cf. Genesis 24:2*.

Genesis 48:7. Cf. Genesis 35:16-20*.—by me: read mg

Genesis 47:8. Here Jacob can see, whereas in Genesis 47:10 a he is blind, like Isaac. In this story Jacob seems not to have seen them previously, so his death happened soon after his arrival in Egypt.

Genesis 47:22. cf. mg. The reference is to Shechem, where Joseph was buried (Joshua 24:32). We have no other account of any such capture by Jacob, who is nowhere represented as a warrior. Moreover the passage implies that Jacob had distributed their territory to all the tribes.

48 Chapter 48 

Verses 1-22
Genesis 47:27 to Genesis 48:22. Jacob Extracts an Oath that Joseph will Bury him in Canaan, and Blesses Ephraim and Manasseh.

Genesis 47:22 f., Genesis 48:3-6 belong to P. To J Genesis 47:29-31 may be assigned. Genesis 48:1 f., Genesis 48:8-22 was formerly attributed to E, recent critics assign it to JE. The analysis is somewhat as follows: E, Genesis 48:1-2 a, Genesis 48:8-9 a, Genesis 48:10 b, Genesis 48:11 f., Genesis 48:15 f., Genesis 48:20 (from "In thee"), Genesis 48:21 f. J, Genesis 48:2 b, Genesis 48:9 b, Genesis 48:10 a, Genesis 48:3 f., Genesis 48:17-19, Genesis 48:20 a (to "day"). The origin of Genesis 47:7 is uncertain, it is out of place here. It may have led up to a request for burial in Rachel's tomb, which had to be suppressed as it was in conflict with P's statement that he was buried in Machpelah (Genesis 50:13). But if so, the tomb would hardly have been called Rachel's sepulchre (1 Samuel 10:2) but Jacob's. From Genesis 50:5, however, it would seem that J represented Jacob as buried in a grave he had himself digged, rather than in the family grave. The blessing of Ephraim and Manasseh explains how it is that the two sons of Joseph ranked as two independent tribes; Jacob had adopted them by the ceremony of taking them between his knees (Genesis 48:12); also why Ephraim the younger was a mightier tribe than Manasseh the firstborn.

Genesis 47:29. Cf. Genesis 24:2*.

Genesis 48:7. Cf. Genesis 35:16-20*.—by me: read mg

Genesis 47:8. Here Jacob can see, whereas in Genesis 47:10 a he is blind, like Isaac. In this story Jacob seems not to have seen them previously, so his death happened soon after his arrival in Egypt.

Genesis 47:22. cf. mg. The reference is to Shechem, where Joseph was buried (Joshua 24:32). We have no other account of any such capture by Jacob, who is nowhere represented as a warrior. Moreover the passage implies that Jacob had distributed their territory to all the tribes.

49 Chapter 49 

Verses 1-28
Genesis 49:1-28. The Blessing of Jacob.—This poem had an independent origin, but if it was incorporated in one of the main documents it would be in J. It is not a mere collection of originally isolated utterances on the tribes, but was from the first put in the lips of Jacob, though expansions and alterations have, no doubt, taken place. It need hardly be said that it is not the utterance of Jacob himself. It would be inexplicable that his vision should fix just on the period here covered. The oppression of Egypt, the Exodus, the wandering are all passed over, though they lay nearer to Jacob's day, and were momentous in character. And beyond the time of David or Solomon the author's vision does not range. Why should Jacob, who can see the period of the Judges and early monarchy, see only this, especially as he claims to foretell what is to happen "in the latter days"? The period is so restricted because it is that in which the poem grew up. Along with the Song of Deborah it is our most important source for the history of the tribes after the settlement in Canaan. It is certainly older than the Blessing of Moses (Deuteronomy 33). It represents different periods and stages of development. But in the main it is quite early. Some elements in it are as late as the reign of David, but nothing need be later. It presents several difficulties for which the larger commentaries must be consulted. It should be compared with the Blessing of Moses and the Song of Deborah. Plays on the names of the tribes are frequent, and the representation of the tribes under animal symbols.

Reuben, as the eldest, heads the list. In the firstborn it was thought that the father's undiluted vigour was manifest (Numbers 3:12 f.*). In Reuben's tumultuous nature it was in excess, and manifested itself in the transgression of his father's marriage rights (Genesis 35:22*), hence he is cursed with the loss of pre-eminence, i.e. the firstborn's privileges. In Deuteronomy 33 Reuben is on the verge of extinction. Israel next denounces and curses Simeon and Levi (Genesis 49:5-7) for their violence and cruelty to man and beast, dooming them to dispersion among the other tribes. It is usually thought that the reference is to Genesis 34:25*. Both lost their tribal status. Simeon is not even mentioned in Deuteronomy 33, and Levi became an ecclesiastical and ceased to be a secular tribe. The transition was effected apparently in the period between Genesis 49 and Deuteronomy 33, where Levi's priestly position is the subject of warm panegyric, from an early period Levites, as members of Moses' tribe, were preferred for priestly functions, but only later probably organised into a priestly caste.

Judah (Genesis 49:8-12), the fourth Leah tribe, in happy contrast to the three elder brothers, is praised with unrestrained enthusiasm; no jarring note is struck in the pan. The historical background is the time of David or Solomon, when Judah had the praise and submission of the other tribes, and his enemies were subdued (Genesis 49:8). In his early days a lion's whelp, he has gone up from his prey to his den in the rocks; there, now full-grown, he crouches, none would dare rouse him. The next verse is extremely difficult, and has led to interminable discussion. Here few words must suffice. Judah is to retain the sovereignty, and the wand of office held upright between his feet. The next line seems to name a period when this shall cease. Shiloh has been popularly regarded as a title of the Messiah. Neither the Jews nor the VSS so explained it, till that of Seb. Mnster in A.D. 1534, nor does the view possess any intrinsic possibility. RV may, therefore, be set aside without hesitation. Less improbable is mg., "Till he come to Shiloh"; still it is highly improbable, for it cannot be fitted into the history, Judah having nothing to do with Shiloh. The LXX is better (mg.), but less acceptable than the last mg., "Till he come whose it is." The point would then be that Judah was to hold the sovereignty till its true possessor, i.e. the Messiah, comes, and then relinquish it into his hands. This is probably the best that can be done with the text, though it is open to philological objections. A simple emendation (msheloh) would give "Until his ruler come." In either case the passage is probably Messianic, and is for this reason regarded as an interpolation by many, the idea of Messiah being much later. This is repudiated by Gunkel, who says in an important passage, "Modern scholars are of the opinion that the eschatology of Israel was a creation of the literary prophets, hence they strike out the verse since it contradicts this fundamental conviction. The author of this commentary does not share this conviction; he believes, on the contrary, that the prophets can be understood only on the assumption that they found an eschatology already in existence, took it over, contested it, transformed it. This pre-prophetic eschatology is here attested." He is followed by Gressmann, Procksch, and others. It is argued in favour of striking it out that it interrupts the connexion between Genesis 49:9 and Genesis 49:11. But this connexion is not itself good; in fact, Genesis 49:10 would link on much better to Genesis 49:8. The last line predicts for the Messiah dominion over the nations. Genesis 49:11 f. describes the abundance of wine and milk with which Judah is blessed: the vines are so numerous and luxuriant that the stems are used for tethering animals, and the wine for washing clothes, and the eyes are dull with heavy drinking (happy land! the writer means, where drink is so plentiful; cf. for this attitude Genesis 5:29*, Judges 9:13, Psalms 104:15, Ecclesiastes 10:19), while the teeth are whitened with milk.

Zebulun (Genesis 49:13) is situated on the coast, and reached up to the border of Phœnicia. We do not learn of this except here and Deuteronomy 33:19; in Judges 5:17 Asher occupies this position; presumably Zebulun was not able to maintain its position on the coast. Issachar (Genesis 49:14 f.) is described as a bony ass, which, in spite of its strength, sacrificed independence for ignoble peace. To Dan (Genesis 49:16 f.) two oracles are devoted. He is to judge the people of his own tribe, i.e. maintain his independence alongside of the other tribes. He is also compared to the cerastes, or horned snake, small but very venomous, which snaps at the horse's heels (cf. Genesis 3:15) and unhorses the rider. Hence Dan, while weak, may by skilful guerilla warfare do what it could not do in open battle. Gad (Genesis 49:19): the plays on the tribe's name are specially noticeable here, gad gedûd yegûdennû wehû' yâgûd ‘âqçb. Gad is exposed to attacks by marauding nomads ("troop" means raiders), but he will turn upon and pursue them. Asher (Genesis 49:20) has a fertile land (Deuteronomy 33:24), and exports Gainties for monarchs; those of Phœnicia will be intended, but also foreign monarchs served by Phœnician ships. Whether the Israelite king also, depends on the date of the verse. Much oil is still exported from the district. The blessing of Naphtali (Genesis 49:21) is obscure. The lack of connexion between Genesis 49:21 a and Genesis 49:21 b is evident: Genesis 49:21 a may be rendered also "Naphtali is a slender terebinth"; we should then read in Genesis 49:21 b, "He produces goodly shoots." If we take Genesis 49:21 a as in Revelation , Genesis 49:21 b should read, "He yields goodly lambs." In neither case is the meaning clear.

To Joseph (Genesis 49:22-26) a glowing, lengthy eulogy is devoted, which is often corrupt and incapable of translation. Genesis 49:22 is quite simple in RV, but the text and rendering are dubious. Genesis 49:23 is important for the date. It is often explained as referring to the attacks of the Syrians against the Northern Kingdom, under the dynasties of Omri and Jehu. But archers suit bands of raiders such as the Midianites better, and it is unsuitable in blessings on the tribes to take Joseph as a name for the Kingdom. Besides, the inclusion in J of so enthusiastic a panegyric on the Northern Kingdom is very unlikely after the Disruption. The time of the Judges, perhaps that of Gideon, is suitable. In Genesis 49:24 we learn that his bow remained strong and steady, and the arms were nimble, rapidly discharging the arrows, in a strength drawn from the strong God of Jacob, through the name (mg.) of the Shepherd, the Stone of Israel. Genesis 49:24 d is extremely obscure; the text may be incurably corrupt. More usually Yahweh is spoken of as a Rock. The Stone of Israel may have special reference to the Stone, God's dwelling, set up at Bethel by Jacob. Genesis 49:25 ab continues the description of God as the source of strength, and effects the transition to the blessings, in the first place from the sky, rain, and sunshine, then abundant waters springing from the inexhaustible subterranean abyss (Genesis 1:2, Genesis 1:6-8*), thus ensuring the fertility of the land, finally fertility of animal and human kind. Genesis 49:26 a is quite corrupt; mg. should be read in Genesis 49:26 bc, and in Genesis 49:26 e for "separated from" read "consecrated among," the point being not that Joseph was the royal tribe, but that it took a leading part in the Conquest. The other Rachel tribe, Benjamin, is depicted as a warlike tribe, living by plunder, especially perhaps of the caravans. The precise meaning is not clear, whether morning and evening alike he is active in his pursuit, or he devours the prey in the morning but at eventide has still some left to divide, or in the morning he is still eating what he has taken the evening before, and by evening has fresh booty to share.

Genesis 49:1. the latter days: an eschatological expression, but not necessarily so here; it means in the distant future.

Genesis 49:6. houghed: cut the sinew of the hind-leg (Joshua 1:16; Joshua 1:9, 2 Samuel 8:4).

Genesis 49:14. sheepfolds: perhaps we should read "panniers."

Genesis 49:18. No part of the poem; a pious ejaculation by the scribe when he is half-way through.

Genesis 49:19 f. Omit "out of" in Genesis 49:20 and read "their heel" in Genesis 49:19.

Genesis 49:28 a (to "unto them") is the close of the Blessing; with "and blessed them" P is resumed.

Verses 28-33
Genesis 49:28 b - Genesis 50:13. Death and Burial of Jacob.

Genesis 49:28 b - Genesis 49:33, Genesis 50:12 f. are in the main from P Genesis 50:1-11 in the main from J. The dying charge requires no comment. The body is embalmed simply because burial could not be immediate; the motive for the Egyptian practice was that the body might be preserved for the ka or double to reanimate it. Joseph does not make his request for leave of absence direct to Pharaoh, possibly because as a mourner, he was unclean, hardly because absence might seem to veil some traitorous design, though Joseph explicitly promises to return (Genesis 49:5). To do his father honour, an immense company of Egyptians of high rank accompanies the body. The way to Machpelah did not pass E. of the Jordan, so that if the text of Genesis 49:10 f. is right, it is possible that in one tradition the tomb was located on the E. of Jordan. Abel-mizraim means "meadow" (not "mourning") "of Egypt." The actual account of the burial is not preserved in J or E.

Genesis 50:14-26. Joseph Reassures his Brothers. Joseph's Death.

Genesis 49:14 belongs to J, Genesis 49:15-26 to E. The request for pardon put in Jacob's mouth (Genesis 49:17) is not elsewhere recorded. Genesis 49:20 f. suggests that the famine was over. According to P Jacob was in Egypt seventeen years (Genesis 47:28), in Genesis 45:11 we learn that the famine lasted five years after his arrival. Joseph survives to see the great-grandchildren of his younger son, but the VSS read "grandchildren." Machir was a powerful Manassite clan; his children are adopted by Joseph. The length of Joseph's life, 110 years, was regarded in Egypt as ideal. Convinced that the Israelites will go back to Canaan, he extracts an oath from them to take his bones with them, that he may participate in the return and rest in the promised land. So he, too, was embalmed and the body placed in a mummy case. The fulfilment of the pledge is recorded in Exodus 13:19, Joshua 24:32.

50 Chapter 50 

Verses 1-13
Genesis 49:28 b - Genesis 50:13. Death and Burial of Jacob.

Genesis 49:28 b - Genesis 49:33, Genesis 50:12 f. are in the main from P Genesis 50:1-11 in the main from J. The dying charge requires no comment. The body is embalmed simply because burial could not be immediate; the motive for the Egyptian practice was that the body might be preserved for the ka or double to reanimate it. Joseph does not make his request for leave of absence direct to Pharaoh, possibly because as a mourner, he was unclean, hardly because absence might seem to veil some traitorous design, though Joseph explicitly promises to return (Genesis 49:5). To do his father honour, an immense company of Egyptians of high rank accompanies the body. The way to Machpelah did not pass E. of the Jordan, so that if the text of Genesis 49:10 f. is right, it is possible that in one tradition the tomb was located on the E. of Jordan. Abel-mizraim means "meadow" (not "mourning") "of Egypt." The actual account of the burial is not preserved in J or E.

Genesis 50:14-26. Joseph Reassures his Brothers. Joseph's Death.

Genesis 49:14 belongs to J, Genesis 49:15-26 to E. The request for pardon put in Jacob's mouth (Genesis 49:17) is not elsewhere recorded. Genesis 49:20 f. suggests that the famine was over. According to P Jacob was in Egypt seventeen years (Genesis 47:28), in Genesis 45:11 we learn that the famine lasted five years after his arrival. Joseph survives to see the great-grandchildren of his younger son, but the VSS read "grandchildren." Machir was a powerful Manassite clan; his children are adopted by Joseph. The length of Joseph's life, 110 years, was regarded in Egypt as ideal. Convinced that the Israelites will go back to Canaan, he extracts an oath from them to take his bones with them, that he may participate in the return and rest in the promised land. So he, too, was embalmed and the body placed in a mummy case. The fulfilment of the pledge is recorded in Exodus 13:19, Joshua 24:32.

