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Chapter One 

 

Introduction  

 

 

This thesis analyses how Ben Sira wrote his text.
1
 Therefore, this study will explore Ben 

Siraôs reuse of texts in order to characterize his individual scribalismðthat is, the personal 

compositional styleðas witnessed by his surviving Hebrew text. The aim is to avoid 

generalizations about scribes by focusing on scribal culture. Scribal culture is the evidence 

reading and writing left behind by material culture
2
 and textual data from societies with 

handwritten texts (manuscripts) and a scribal profession. In a manuscript society, scribes 

are the creators and copyists of texts.
3
 However, scribes are also individuals with different 

agendas, levels of training, and environments. Analysing characteristics of Ben Siraôs 

individual scribalism will tell us more about Ben Sira: his education and compositional 

habits, his sociocultural concerns, his social background, and his use of the texts around 

him. The central argument is that seeing Ben Sira through the lens of scribal culture helps 

reveal the complexity behind his compositional style. 

 Recently, biblical scholarship has renewed interest in scribal culture. In particular, 

scholarship on Ben Sira has long been interested in the question of Ben Sira as a scribe. 

This interest is because of his advice and autobiographical comments on the scribal 

profession and on the importance of a lasting name. He is also the first Jewish author to 

assign his own name to his text. Studies on Ben Sira have broadly concentrated on two 

issues: his sociocultural background and his interpretation of other texts. Both issues make 

Ben Sira an excellent case study for scribalism during the Second Temple period. 

 

 

                                                 
1
 The Book of Ben Sira (also known as Ecclesiasticus, Sirach, or the Wisdom of Ben Sira) was written 

sometime between 198 and 175 BCE in Jerusalem. 

2
 Material culture is a term from archaeology meaning the physical objects left by people of the past. 

3
 Note that scribal culture can also be left behind by educated people who were not professional scribes. 
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Literature Review 

 

 

Ben Sira Scholarship 

 

The textual history of Ben Sira is complex. Six medieval manuscripts of Hebrew Ben Sira 

were found in the genizah of the Ben Ezra Synagogue in Cairo in 1896 by Solomon 

Schechter
4
 and by Neubauer and Cowley.

5
 These finds revealed the long-lost Hebrew of 

Ben Sira. Other fragments have been uncovered from the Cairo Genizah, including an 

imprint of Sir 1 discovered by Reymond in 2014.
6
 The other Hebrew witnesses discovered 

are 11QPs
a
 which includes Sir 51:13-30,

7
 and the Masada Scroll of Ben Sira (Mas1

h
) 

found in 1964 by Yigael Yadin.
8
 Two-thirds of the Hebrew survives today. Because of the 

incomplete survival of the Hebrew and the differences between the ancient and medieval 

manuscripts, the Hebrew must be compared to the other ancient versions: the Greek, Latin, 

and Syriac. The Greek version (Sirach), written by Ben Siraôs grandson, is an important 

early witness to the Hebrew. A Syriac version was translated from the Hebrew, probably 

around the third century.
9
 The Latin version is dependent on the Greek, and therefore it is 

                                                 
4
 Solomon Schechter and Charles Taylor, ed., The Wisdom of Ben Sira: Portions of the Book Ecclesiasticus 

from Hebrew Manuscripts in the Cairo Genizah Collection Presented to the University of Cambridge by the 

Editors (Cambridge: Cambridge University Press, 1899). Solomon Schechter, óA Fragment of the Original 

Text of Ecclesiasticus,ô Expositor 5:4 (1896): 1-15.  

5
 A.E. Cowley and Adolf Neubauer, eds., The Original Hebrew of a Portion of Ecclesiasticus (Oxford: 

Clarendon, 1897). 

6
 Eric D. Reymond, óNew Hebrew Text of Ben Sira Chapter 1 in MS A (T-S 12.863) (1),ô RevQ 105/26 

(2015): 1-16. 

7
 DJD IV. 11QPs

a
 dates to between 30-50 CE. For full references to DJD volumes in this thesis see the 

bibliography. 

8
 Mas1

h
 dates to between the first century BCE and first century CE. Yigael Yadin, Elisha Qimron, and 

Florentino García Martínez, Masada VI: The Yigael Yadin Excavations, 1963-1965: Final Reports 

(Jerusalem: Israel Exploration Society; Hebrew University of Jerusalem, 1999). 

9
 Núria Calduch-Benages, Joan Ferrer, and Jan Liesen, La Sabiduría del Escriba (Estella, Spain: Verbo 

Divino, 2003), 40. Michael M. Winter, óThe Origins of Ben Sira in Syriac,ô VT 27 (1977): 237-53; 494-507; 

óInterlopers Reunited: The Early Translators of Ben Sira,ô JBL 131 (2012): 251-69. W.T. van Peursen, 

Language and Interpretation in the Syriac Text of Ben Sira (Leiden: Brill, 2007), argues for a Jewish 

background of the author of the Syriac. 
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an important witness for the transmission of the Greek.
10

 In order to remain as close as 

possible to Ben Siraôs compositions, the five textual portions examined in this thesis come 

from the Hebrew text. 

 Modern Ben Sira scholarship began with Schechter, who argued that Ben Sira 

óthought like a rabbi,ô concluding that Ben Sira had little creativity since his text was 

saturated with quotations from the Hebrew Bible.
11

 Schechter and Smend saw Ben Siraôs 

late biblical Hebrew and Aramaic words as diminishing the quality of its high literary 

style.
12

 Later in the 1960s scholars such as Snaith, Di Lella, and Skehan explored the 

quotations in Ben Sira as interpretation.
13

  

 Scholarship also debates Ben Siraôs attitudes to the Hellenistic world.
14

 In response 

to Conzelmann who found some parallels with Egyptian and Greek literature, Middendorp 

determined that Ben Sira did not quote from such texts since he believed that Ben Sira was 

opposed to Hellenistic culture.
15

 Other scholars responded further, for example Hengel, 

Sanders, and Tcherikover, who saw Ben Sira as clearly part of the Mediterranean world.
16

 

In particular, Hengel identified potential quotes from Homer and Heraclitus.
17

 Jack T. 

                                                 
10

 By the Latin version (Ecclesiasticus), it is meant technically the Vetus Latina. The Vetus Latina itself only 

survives up to Sir 19, but the rest of the Vetus Latina Ecclesiasticus is preserved through the Vulgate, since 

Jerome did not re-translate Ben Sira but incorporated the Vetus Latina. B.F. Osb et al., Biblia Sacra: Iuxta 

Vulgatam Versionem II Proverbia-Apocalypsis (Stuttgart: Würtembergische Bibelanstalt, 1969). Latin 

Ecclesiasticus will be abbreviated as Sir not Ecclesiastic. On the Vetus Latina see Maurice Gilbert, óThe 

Vetus Latina of Ecclesiasticus,ô in Studies in the Book of Ben Sira, ed. József Zsengellér and Géza G. 

Xeravits (Leiden: Brill, 2008), 1-9. 

11
 Schechter and Taylor, Wisdom, 8-9; 32-34. 

12
 Schechter and Taylor, Wisdom, 32-34. Rudolf  Smend, Die Weisheit des Jesus Sirach erklärt (Berlin: 

Reimer, 1906), xlii-vi. 

13
 J.G. Snaith, óBiblical Quotations in the Hebrew of Ecclesiasticus,ô JTS 18:1 (1967): 1-12. J.G. Snaith, 

Ecclesiasticus, or the Wisdom of Jesus Son of Sirach (London: Cambridge University Press, 1974). A.A. Di 

Lella, The Hebrew Text of Sirach: A Text-Critical and Historical Study (The Hague: Mouton, 1966). P.W. 

Skehan, Studies in Israelite Poetry and Wisdom (Washington: CBAA, 1971). 

14
 The Mediterranean world ruled by Alexanderôs successors from 323-31 BCE. 

15
 T. Middendorp, Die Stellung Jesu ben Siras zweischen Judentum und Hellenismus (Leiden: Brill, 1973). 

Hans Conzelmann, óDie Mutter der Weisheit,ô in Zeit und Geschichte, ed. Erich Dinkler (Tübingen: Mohr 

Siebeck, 1964), 225-34. 

16
 Martin Hengel, Judaism and Hellenism, 2 vols., trans. John Bowden (London: SCM, 1974), 1:152, 

however, he interprets ˫ ˡ˞ ˧ˮ˟ in Sir 3:24 as Greeks (citing Smend, Erklärt, 31), arguing Ben Sira is 

criticizing Greek and Hellenistic learning (Hengel, Judaism, 1:139). Victor Tcherikover, Hellenistic 

Civilization and the Jews, trans. S. Applebaum (New York: Atheneum, 1977), 148 (117-51). 

17
 Hengel, Judaism, 1:148. See §5.f for the likelihood of a Homer quote in Ben Sira. 
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Sanders compared Ben Sira to Demotic wisdom text P.Insinger and to Theognis.
18

 

Following the findings of Hengel and Sanders, Skehan and Di Lella argued that Ben Sira 

disagreed with the Hellenization of Jews though they did not think he was actively anti-

Hellenistic.
19

 Furthermore, Lee compared Ben Siraôs Praise of the Fathers (Sir 44-50) to a 

Greek encomium. However, Rollston later emphasized differences between Sir 44-50 and 

encomia.
20

 By comparison, Kieweler argued that Ben Sira was familiar with Greek 

literature but refrained from making use of that knowledge for the sake of his students.
21

 

 The problem with past scholarship on Ben Sira and Hellenism is the conflation of 

parallel traditions and direct textual dependence. Today in biblical scholarship, scholars 

such as Nissinen and Weeks view overlapping parallels of Near Eastern or Egyptian texts 

as examples of broader scribal practices of common literary conventions, traditions 

common to ancient manuscript societies but not directly dependent.
22

 The same must be 

done with Ben Sira, but it should be emphasized that material culture and evidence of the 

physical handling of texts can complete the picture. 

 Over time, the debate on Ben Siraôs relationship with the Mediterranean world has 

also become problematic from debates about Hellenism. Much of the debate was indirectly 

searching for the beginnings of anti-Hellenistic sentiment which was claimed to have led 

to the Maccabean Revolt. Scholarship today now understands the Maccabean Revolt as a 

political feud of warring priestly families, and not about Hellenization.
23

 The term 

óHellenisticô has become less helpful over time with associations of Greek colonial 

influence rather than local cultural synthesis. Every effort is made in this thesis to avoid 

                                                 
18

 J.T. Sanders, Ben Sira and Demotic Wisdom (Chico, CA: Scholars Press, 1983). However, Lichtheim dates 

P.Insinger to the late Ptolemaic period. Miriam Lichtheim, Ancient Egyptian Literature, 3 vols. (Berkeley: 

University of California Press, 2006), 3:184. For the limited audiences of Theognis and P.Insinger, see §5.f. 

19
 P.W. Skehan, and A.A. Di Lella, The Wisdom of Ben Sira, AB 39 (London: Doubleday, 1987), 16. 

Hereafter Skehan and Di Lella. 

20
 T.R. Lee, Studies in the Form of Sirach 44-50 (Atlanta: Scholars Press, 1986). C.A. Rollston, óThe Non-

Encomiastic Features of Ben Sira 44-50ô (M.A. thesis; Emmanuel School of Religion: 1992). Rollston, 

óNon-Encomiastic,ô 40-60, stresses how encomia refer to their contemporary subjects throughout. 

21
 H.V. Kieweler, Ben Sira zwischen Judentum und Hellenismus (Frankfurt am Main; New York: P. Lang, 

1992), 37-47. 

22
 Martti Nissinen, Prophets and Prophecy in the Ancient Near East (Leiden: Brill, 2003). Stuart Weeks, 

Ecclesiastes and Scepticism (New York: T&T Clark, 2012). 

23
 For Hellenism as a problematic term in general, see Seth Schwartz, Imperialism and Jewish Society, 200 

B.C.E to 640 C.E. (Princeton: Princeton University Press, 2004), 12. Against Tcherikover, Hellenistic, 348-

56. 
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the term Hellenism (while the Hellenistic period 323-31 BCE is not in question) in favour 

of Mediterranean culture, as defined by Schwartz.
24

 Schwartz identifies the overall 

sociocultural concerns Ben Sira has (glory, honour, and reciprocity), arguing that 

culturally Ben Sira can be thought of as Mediterranean.
25

 By Schwartzôs definition, Ben 

Sira need not use Greek texts to be part of Mediterranean society. 

 Recently, scholarship has returned to Ben Siraôs interpretation of his Hebrew 

sources. Beentjes examines Ben Siraôs strategies of textual quotation as originality.
26

 Other 

scholars look for information about Ben Siraôs sociocultural concerns through his textual 

reuse of the Hebrew Bible. In particular, Wright
27

 and Aitken
28

 examine Ben Siraôs 

relationship to Hellenistic administration. Aitken analyses Ben Siraôs historical context, 

arguing that Ben Sira approved of Seleucid political rule since he praised Simon IIôs 

infrastructure projects, necessarily funded by Seleucid tax revenue.
29

 By contrast, Wright 

sees Ben Sira as subtly subversive against earthly kingship in response to Ptolemaic king-

cults.
30

 As shown in these studies, Ben Siraôs political and sociocultural issues are in one 

way distinct from the direct textual sphere of textual reuse, although on the other hand 

these issues plainly interact with the textual sphere through the selection of source 

material. 

 Another area of scholarship is Ben Siraôs place in Second Temple literature and 

language. In recent years, several linguistic studies explore Ben Siraôs Hebrew in 

                                                 
24

 Schwartz defines and discusses Mediterranean culture, or mediterraneanism. Seth Schwartz, Were the Jews 

a Mediterranean Society? Reciprocity and Solidarity in Ancient Judaism (Princeton: Princeton University 

Press, 2010), 21-25; 30. 

25
 Schwartz, Mediterranean, 46-79. 

26
 P.C. Beentjes, óInverted Quotations in the Bible: A Neglected Stylistic Pattern [Sir 46:19],ô Biblica 63 

(1982): 506-23.  

27
 B.G. Wright III, óThe Use and Interpretation of Biblical Tradition in Ben Siraôs ñPraise of the Ancestors,òô 

in Studies in the Book of Ben Sira, ed. József Zsengellér and Géza G. Xeravits (Leiden: Brill, 2008), 183-

207; óBiblical Interpretation in the Book of Ben Sira,ô in A Companion to Biblical Interpretation in Early 

Judaism, ed. M. Henze (Grand Rapids: Eerdmans, 2012), 363-388. 

28
 J.K. Aitken, óBiblical Interpretation as Political Manifesto: Ben Sira in His Seleucid Setting,ô JJS 41 

(2000): 191-208. 

29
 Aitken, óManifesto,ô 202; 207. 

30
 B.G. Wright III, óBen Sira on Kings and Kingship,ô in Jewish Perspectives on Hellenistic Rulers, eds. 

Tessa Rajak et al. (Berkeley: University of California Press, 2007), 76-91. However, the sharp rise in cases 

of deification after Alexander was in fact for all humans such as heroes and benefactors, not just kings, as 

pointed out by David Potter, óHellenistic Religionô in A Companion to the Hellenistic World, ed. Andrew 

Erskine (London: Blackwell, 2003), 416-19 (415-30). 
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comparison with Qumran Hebrew (QH) or Late Biblical Hebrew (LBH)
31

 and Classical 

Hebrew.
32

 Argall  examines the similarities and differences between Ben Sira and 1 

Enoch.
33

 Wright compares Ben Sira to Jubilees and the Aramaic Levi Document (ALD), 

showing how they form part of the same wisdom tradition.
34

 Rey argues a common 

wisdom tradition for Ben Sira and 4QInstruction.
35

 These comparative studies illustrate the 

richness of Second Temple scribal culture and the Second Temple Jewish characteristics of 

Ben Sira. 

 Ben Siraôs profession and social background have been an ongoing debate since 

Schechter and Smend. Ben Sira grew up in third-century BCE Judea, then part of the 

Ptolemaic province Syro-Phoenicia, and wrote his text in Jerusalem sometime between 

198 and 175 BCE. The earliest date is not based on Simon IIôs death but on the repair of the 

city walls by the Seleucid administration in that year (Sir 50:1).
36

 After four Ptolemaic-

Seleucid wars Judea became part of the Seleucid Empire in 201/200 BCE, but evidence 

suggests Judea went largely unaffected.
37

 Attuned to both politics and learning, Ben Sira 

                                                 
31

 For Qumran Hebrew and Ben Sira, see: Avi Hurvitz, óThe Linguistic Status of Ben Sira as a Link between 

Biblical and Mishnaic Hebrew: Lexicographical Aspects,ô in The Hebrew of the Dead Sea Scrolls and Ben 

Sira, eds. T. Muraoka and J.F. Elwolde (Leiden: Brill, 1997), 72-86; J. Carmignac, óLes rapports entre 

lôEccl®siastique et Qumr©n,ô RevQ 3 (1961-62): 209-18; J.K. Aitken, óThe Semantics of ñGloryò in Ben 

SiraðTraces of a Development in Post-Biblical Hebrew?ô in Sirach, Scrolls, and Sages, eds. T. Muraoka 

and J.F. Elwolde (Leiden: Brill, 1999), 1-24. 

32
 Joosten calls archaizing elements in Ben Siraôs Hebrew pseudo-classicisms. This phenomenon might be 

compared with Middle Egyptian or Medieval Latin, calcified as literary-only languages long after dying out 

as spoken language. Jan Joosten, óPseudo-Classicisms in Late Biblical Hebrewô in Sirach, Scrolls, and 

Sages, 146-59. 

33
 R.A. Argall, 1 Enoch and Sirach (Atlanta: Scholars Press, 1995), especially 249-55. 

34
  B.G. Wright III, óJubilees, Sirach, and Sapiential Traditionô in Enoch and the Mosaic Torah, ed. Gabriele 

Boccaccini and Giovanni Ibba (Grand Rapids: Eerdmans, 2009), 116-30. See also J.C. Greenfield, M.E. 

Stone, and Esther Eshel, The Aramaic Levi Document (Leiden: Brill, 2004). 

35
 Jean-Sébastien Rey, 4QInstruction: sagesse et eschatologie (Leiden: Brill, 2009), 17; 20-21. Related 

studies: E.G. Chazon and M.E. Stone, eds., Pseudepigraphical Perspectives (Leiden: Brill, 1999); E.G. 

Chazon, Devorah Dimant, and R.A. Clements, eds., Reworking the Bible (Leiden: Brill, 2005). 

36
 Scholars agree unanimously that Simon II was dead at the time of writing, making the earliest date 

possible 195 BCE, the year of his death. However, óin his dayô in Sir 50:1 does not without a doubt mean he 

was dead. It would make much more sense as an ancient composition if Ben Sira were patronized by Simon 

II to write his text, because it would not make much sense to waste praise (and the time and cost of writing) 

on a significant authority figure who was dead. More will be discussed on this idea of Simon as patron rather 

than eulogy subject in a forthcoming study. 

37
 J.D. Grainger, The Syrian Wars (Leiden: Brill, 2010), 44, writes that Judea was not greatly affected by this 

political shift because it was not on the Via Maris, the major coastal trade route from Egypt to Syria. 

However, also see Aitken, óManifesto,ô 204. 
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worked as a scribe, administrator, and advanced-level teacher.
38

 Scholars have proposed 

various professions for Ben Sira over time. Smend
39

 and Hengel
40

 saw Ben Sira as a scribe 

and sage. Stadelmann,
41

 Olyan,
42

 and Sawyer
43

 suggest a priestly background because of 

Ben Siraôs praise of Simon II and Aaron.
44

 Wischmeyer proposes the idea of Ben Sira as 

physician,
45

 while Carr examines Ben Sira as a priest and advanced teacher.
46

 The 

questions of Ben Siraôs background and his relationship to the Mediterranean world will be 

treated throughout this thesis.
47

 

 

 

Scholarship on Scribal Culture 

 

Scribal culture is the textual evidence and material culture of reading and writing left 

behind by manuscript societies, in this case specifically those societies of the ancient 

Mediterranean and Near East from the invention of writing to late antiquity. Studies of 

scribal culture explore questions concerning what education was like, how texts were 

handled physically by readers, and how texts were composed, copied, and edited.  

                                                 
38

 Probably not all roles at once as assumed by Smend, Erklärt, xiv. 

39
 Smend, Erklärt, xiv. 

40
 Hengel sees Ben Siraôs political and pedagogical work as in tension with each other due to his 

dichotomization of Hellenistic and Jewish culture during Ben Siraôs time. Hengel, Judaism, 1:132-36. 

41
 Helge Stadelmann, Ben Sira als Schriftgelehrter (Tübingen: Mohr Siebeck, 1980). 

42
 S.M. Olyan, óBen Siraôs Relationship to the Priesthood,ô HTR 80 (1987): 261-86. 

43
 J.F.A. Sawyer, óWas Jeshua Ben Sira a Priest?ô in Proceedings of the Eighth World Congress of Jewish 

Studies, Div. A (Jerusalem: World Union of Jewish Studies, 1982), 65-66 (65-71). 

44
 Otto Mulder, Simon the High Priest in Sirach 50 (Leiden: Brill, 2003). 

45
 Oda Wischmeyer, Die Kultur des Buches Jesus Sirach, BZNW 77 (Berlin: de Gruyter, 1995), 47 (note 55). 

46
 D.M. Carr, Writing on the Tablet of the Heart: Origins of Scripture and Literature (Oxford: Oxford 

University Press, 2005), 206-11. Ben Sira represents óa more widespread tendency in Israel and the Ancient 

Near East to house indigenous textuality and education in the temple and with the priests.ô Carr, Writing, 

211. 

47
 The spoken language of Ben Sira is another factor. Generally scholars agree Aramaic was spoken in Ben 

Siraôs time, though Hurvitz says several languages could have been spoken contemporaneously. Corley see 

evidence of Aramaic, Greek, and Hebrew. Jeremy Corley, óElements of Jewish Identity in Ben Sira,ô 

Biblische Notizen 164 (2015), 8 (3-19). Hurvitz maintains Qumran Hebrew was spoken but has literary 

elements. Avi Hurvitz, óWas QH a ñSpokenò Language? On Some Recent Views and Positions: Comments,ô 

in Diggers at the Well, eds. T. Muraoka and J.F. Elwolde (Leiden: Brill, 2000), 113 (110-14). 
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 Biblical scholars formerly assumed the problematic theory that alphabetic language 

enabled widespread literacy and no need for schools.
48

 Scholars also struggled to find hard 

evidence for scribal schools in Ancient Israel outside of the Hebrew Bible.
49

 Looking for 

more indirect evidence, Jamieson-Drake shows that increased luxury goods and dependent 

cities necessitated administrative scribes in Jerusalem,
50

 while Rollston
51

 and 

Schniedewind
52

 point to epigraphic evidence from Ancient Israel. Carr surveys a range of 

Ancient Near Eastern, Classical, and Egyptian evidence of scribal education, arguing that 

most schools were in temples or private homes.
53

 Scholarship needs to understand there is 

not óinsufficient evidenceô
54

 of schools. Cribiore shows that ancient schools were in 

temples, courtyards, and patronsô homesðnever in purpose-built school buildings.
 55

 

These settings were the norm in ancient Egypt and Mesopotamia since the third 

millennium BCE.
56

 Large ancient libraries, such as the Library of Alexandria, were housed 

in temples.
57

 After Alexander, education was systematized through the Mediterranean 

                                                 
48

 W.F. Albright, óDiscussion,ô in City Invincible: A Symposium on Urbanization and culture Development in 

the Ancient Near East, eds. C.H. Kraeling and R.M. Adams (Chicago: University of Chicago Press, 1960), 

123 (94-123). D.W. Jamieson-Drake, Scribes and Schools in Monarchic Judah (Sheffield: Sheffield Phoenix, 

1991), 154-56. 

49
 G.I. Davies, óWere There Schools in Ancient Israel?ô in Wisdom in Ancient Israel, eds. John Day, Robert 

P. Gordon, and H.G.M. Williamson (Cambridge: Cambridge University Press, 1995), 199-211. J.L. 

Crenshaw, Education in Ancient Israel: Across the Deadening Silence (New York; London: Doubleday, 

1998), 86-90. K.J. Dell, The Book of Proverbs in Social and Theological Context (Cambridge: Cambridge 

University Press, 2006), 24-50. 

50
 Jamieson-Drake, Scribes, 107-16; 145-57. 

51
 C.A. Rollston, óScribal Education in Ancient Israel: The Old Hebrew Epigraphic Evidence,ô BASOR 344 

(2006): 47-74. C.A. Rollston, Writing and Literacy in the World of Ancient Israel: Epigraphic Evidence from 

the Iron Age (Atlanta: SBL, 2010). 

52
 W.M. Schniedewind, How the Bible Became a Book (Cambridge: Cambridge University Press, 2004). 

53
 Carr, Writing, 52-53. 

54
 Davies, óWere There Schools?ô 210. 

55
 Raffaella Cribiore, Gymnastics of the Mind: Greek Education in Hellenistic and Roman Egypt (Oxford; 

Princeton: Princeton University Press, 2001), 17-18; 21; 25-31. The temple at Ebla (third millennium BCE) 

had traces of a library and school. Lionel Casson, Libraries in the Ancient World (London: Yale University 

Press, 2001), 3. 

56
 Rosalind Janssen, and Jacobus J. Janssen, Growing up and Growing Old in Ancient Egypt (London: 

Rubicon, 1990), 65. 

57
 This was the case until Nero. David Sider, The Library of the Villa dei Papiri (Los Angeles: Getty, 2005). 

G.W. Houston, Inside Roman Libraries (Chapel Hill: University of North Carolina Press, 2014), 238, notes 

that imperial libraries were extensions of philanthropic activity but mainly used by the imperial 

administration. See also G.W. Houston, óPapyrological Evidence for Book Collections and Libraries in the 
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world.
58

 Schools were elementary level, intermediate, or advanced; all cost money to 

attend.
59

 The quality of rural education was often rudimentary at best, though even urban 

teachers of advanced schools could be of poor quality.
60

 Intermediate and advanced 

schools had pupils copy longer tracts of classical texts, and often employed florilegia or 

teachersô miscellanies,
61

 though even elementary teachers were expected to own scrolls.
62

 

Each ancient culture had its own corpus of classical texts.
63

 Second Temple Jewish 

copying practices were similar to Greek practices,
64

 using similar materials to those of 

other ancient Mediterranean peoples.
65

 

 Scholarship is frequently concerned with the role of memory in ancient literacy. 

Because of how diverse the levels of education were, from basic levels shown by 

epigraphy to advanced levels evident from literature, scholars today speak of multiple 

levels of ancient literacies instead of one definition of literacy.
66

 It is no longer accurate to 

                                                                                                                                                    
Roman Empire,ô in Ancient Literacies: The Culture of Reading in Greece and Rome, eds. W.A. Johnson and 

H.N. Parker (Oxford: Oxford University Press, 2009), 233-67. 

58
 Cribiore, Gymnastics, 21. 

59
 Professional apprenticeships followed school. Janssen and Janssen, Growing Up, 68. 4QInstr (4Q418) 9:13 

reads, ódo not say I am poor and therefore I cannot seek knowledge.ô. Also Sir 51:28. 

60
 Cribiore, Gymnastics, 17-18; 55-61. 

61
 Janssen and Janssen, Growing Up, 63. Cribiore, Gymnastics, 134-38. 

62
 Cribiore, Gymnastics, 131-150, referring to Plutarch, Alcibiades 7.1. For Proverbs 1-9 as a possible school 

text see Dell, Proverbs, 24-50. For Mesopotamian texts see Carr, Writing, 47-61. 

63
 Which texts were instrumental and thus óclassicalô or authoritative can be shown by the quantity of copies 

that survive, and quotations in epigraphy and literature. See Peter Liddel and Polly Low, eds., Inscriptions 

and their uses in Greek and Latin Literature (Oxford: Oxford University Press, 2013). Teresa Morgan, 

Popular Morality in the Early Roman Empire (Cambridge: Cambridge University Press, 2007), 176. See also 

§5.f. 

64
 Emanuel Tov, Scribal Practices and Approaches Reflected in the Texts Found in the Judean Desert 

(Leiden: Brill, 2004) 273-74. 

65
 Tov, Scribal Practices, 31-55. 

66
 Rosalind Thomas, óWriting, Reading, Public and Private ñLiteraciesò,ô in Ancient Literacies (ed. W.A. 

Johnson and H.N. Parker), 13-45; Greg Woolf, óLiteracy or Literacies in Rome?,ô in Ancient Literacies (ed. 

W.A. Johnson and H.N. Parker), 46-68; Jocelyn Penny Small, Wax Tablets of the Mind (London: Routledge, 

1997). MacDonald treats this well for Ancient Israel: M.C.A. MacDonald, óLiteracy in an Oral 

Environment,ô in Writing and Ancient Near East Society (ed. P. Bienkowski, C. Mee, and E. Slater; London: 

T&T Clark, 2005), 49-118. By contrast, Baines and Eyre narrowly define óliteracyô as being employed in a 

literate profession. John Baines and C. Eyre, óFour Notes on Literacy,ô in Visual and Written Culture in 

Egypt, ed. John Baines (Oxford: Oxford University Press, 2006), 63-94. 
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call Ancient Israel, Ancient Egypt, or Archaic Greece óoral cultures.ô
67

 The physicality of 

ancient reading and writing show that memory was important during the act of composite 

on itselfðalthough memory was supplemented by the standard use of notebooks
68

 and 

secretaries.
69

 Memorization played a large role in education, as Carr points out;
70

 further 

evidence shows that ancient writers and readers worked with supporting boards or laps 

instead of tables and desks, making the physical use of multiple scrolls at once (a scroll 

required two hands) untenable.
71

 However, evidence from writers and copyists also 

demonstrate that editing too was an essential stage of creating a text.
72

  

 

 

 

Methodological Issues 

 

Scholarship on Ben Sira and on scribal culture presents several issues. First, any approach 

focused on textual reuse must be sensitive to the differences between textual and 

sociocultural ideas, as well as inclusive of scribal culture. A scribe may be defined as an 

educated person professionally employed in tasks of written activity, yet still scribes did 

not receive a categorically different education from other educated peopleðjust more of 

                                                 
67

 The now-outdated Parry-Lord theory of oral composition. Carr, Writing, 104-6. Rosalind Thomas, 

óLiteracy in Archaic and Classical Greece,ô in Literacy & Power in the Ancient World (ed. Bowman and 

Woolf; Cambridge: Cambridge University Press, 1994), 33-50; H.N. Parker, óBooks and Reading Latin 

Poetry,ô in Ancient Literacies, 193-94; 217 (186-229). See also Stuart Weeks, óLiteracy, Orality, and 

Literature in Israel,ô in On Stone and Scroll: Essays in Honour of Graham Ivor Davies, eds. J.K. Aitken, K.J. 

Dell, and B.A. Mastin (Berlin: de Gruyter, 2011), 465-478. Weeks warns how orality and literacy are too 

often conflated in scholarship. Carr, Writing, 7, speaks of an orality-and-literacy overlap or spectrum. 

68
 Cribiore, Gymnastics, 154. Adam Bülow-Jacobson, óWriting Materials in the Ancient World,ô in The 

Oxford Handbook of Papyrology, ed. R.S. Bagnall (Oxford: Oxford University Press, 2009), 3-29. 

69
 Pliny the Elder, Nat.Hist., Preface 17, 21-23. 

70
 Carr, Writing. 

71
 Small, Wax Tablets, 165. T.C. Skeat, óTwo Notes on Papyrus,ô in Scritti in onore di Orsolina Montevecchi, 

eds. Edda Bresciani et al. (Bologna: Cooperativa Libraria Universitaria Editrice, 1981), 373-78. See also 

discussion about tables and scroll use in §2.d. 

72
 See especially Catullus (68a) and Virgil (Suetonius, Poet. - Life of Vergil 22-25), cited by Small, Wax 

Tablets, 158; 185; 206-212. For the re-drafting of letters by scribes: Martti Leiwo, óScribes and Language 

Variationô in Grapta Poikila I, eds. Leena Pietilä-Castrén and Marjaana Vesterine (Helsinki: Foundation of 

the Finnish Institute at Athens, 2003), 5 (1-11). 
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that same system of education. This education was within a framework of a scribal culture: 

a culture of handwritten texts. 

 There is a risk if we begin by labelling Ben Sira as a scribe since it can lead to 

narrowed focus on particular assumptions about scribes. Scholarship presumes, for 

example, that ancient scribes had a system of values broadly held in common across the 

ancient Mediterranean and Near East. This system valued antiquity and imitation over 

creativity and originality.
73

 This is broadly correct but must not limit our scope. Beginning 

our study with the text of Ben Sira ensures that a range of data emerges, preventing narrow 

results which do not capture the full range of what is occurring in his text. From this data 

we can detect more comprehensive patterns of individual practices and concerns. Applying 

the label of scribe to Ben Sira without being specific about what that entails confirms our 

conclusions before we start, narrowly suiting Ben Sira according to a predeteremined view 

of scribal culture.
74

 

 Several surrounding issues related to Ben Siraôs scribalism will also be treated 

where appropriate. One of these is whether there are discernible choices affecting the 

structure of Ben Siraôs text as a whole. Another issue is whether Ben Sira tends to echo P 

material of the Pentateuch, which would suggest that Ben Sira is part of a longstanding P 

tradition from the early post-Exilic period.
75

 Ben Sira favouring P would also reveal much 

about his social background and the reception of P in Ben Siraôs time. A final issue 

concerns Ben Siraôs attitudes to kingship and priests, which aids our understanding of his 

sociocultural location. 

 

 

 

Methodology 

 

                                                 
73

 I define creativity strictly as the act of creating a new text or product, excluding copying. Creativity is 

often employed in scholarship as originality to mean innovation or eschewing tradition. Imitation means the 

modelling of a new text on the literary features of older texts via textual reuse: quotation, allusion, structure, 

subject, expression, formula, and/or literary conventions. I define imitation as creative by virtue of creating a 

new text. Textual reuse is defined as the direct textual use of other sources in a text, usually through 

quotation (direct, interspersed, or indirect), allusions, or other echoes. Textual reuse can also be basing a 

textôs layout or themes on a literary genre, such as proverbial sayings. For Ben Siraôs literary genres, see: 

Skehan and Di Lella, 21-30. 

74
 What scribes are, do, know, and believe. 

75
 See Chapter Two. 
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Considering the issues discussed above, the proposed methodology begins with close 

examination of the primary sources available for each selected text portion. Relevant 

issues of scholarship and dating will be briefly considered for each source text from the 

Hebrew Bible. The textual commentary will be focused mainly on textual reuse (quotation 

and allusion).
76

 Chapters Two and Three will include two short texts, while Chapters Four 

to Six will treat longer text portions and are arranged into sections according to specific 

requirements.
77

 Comparisons will be made with other ancient sources when applicable. 

The results will focus on analysing characteristics of Ben Siraôs individual scribalism. 

Characteristics will be categorized into three interacting spheres of operation. These 

spheres are direct textual use,
78

 scribal culture, and sociocultural ideas.
79

 To clarify, the 

scribal cultural sphere of operation includes education, compositional habits, and physical 

handling, and to some extent overlaps with textual reuse. Distinguishing these spheres of 

operation will allow more precise conclusions in the process about patterns in Ben Siraôs 

compositional style, telling us much more about his text and about his time without 

conflating ideas with texts or overestimating parallels. 

                                                 
76

 Lange and Weigold present a thorough discussion of quotation and allusion. They define an implicit 

quotation (without quotation marker) as the use of four shared words, and implicit allusion as three shared 

words. Armin Lange and Matthias Weigold, Biblical Quotations and Allusions in Second Temple Jewish 

Literature (Göttingen: Vandenhoeck & Ruprecht, 2011), 19-29. 

77
 Chapters will include summaries of findings where needed for longer portions of text. 

78
 óDirectô here means not direct quotation (a further distinction) but textual reuse that directly engages with 

another text, not parallels. Speaking of óinfluenceô will be avoided in favour of textual reuse here since 

influence is too vague on its own. 

79
 It is more appropriate to speak of contemporary sociocultural ideas rather than Hellenistic or 

Mediterranean ideas. 
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Chapter Two 

 

Noah (Sir 44:17-18) and Phinehas (Sir 45:23-26): 

Originality and the Use of Texts 

 

 

 

2.a. General Introduction 

 

A longstanding question within Ben Sira scholarship is how to express Ben Siraôs 

creativity in light of his textual use. Ancient scribes are often said to have aimed for close 

imitation of earlier texts, eschewing creativity, by which it is meant originality.
1
 e theory 

of scribes as imitators is partially correct in that scribes like Ben Sira wrote using 

established written modes of expression with textual reuse: modelling their compositions 

on established conventions of structure and genre, and harmonizing multiple sources 

together. Even while patterned by established conventions, ancient composition still 

requires individual creativity in order to produce any new text that is not a copy of another 

text. erefore the aim of this chapter will be to establish the balance of textual use and 

originality in Ben Siraôs portrayals of Noah and Phinehas, and then compare these results 

with other Second Temple sources and known compositional practices. 

 e presence of quotations and allusions in the Praise of the Fathers has been 

demonstrated by previous scholarship, although this feature was deemed proof of Ben 

Siraôs avoidance of originality to the extreme. In 1899, Schechter conceded almost no 

originality or creativity to Ben Sira by stressing how the biblical text was altered and 

directly ótransplanted.ô
2
 Schechter concluded that Ben Sira consciously thought and wrote 

like a rabbi, ódirectly copyingô ready-made quotations.
3
  

                                                 
1
 See Chapter One for definitions of imitation, textual reuse, and creativity. 

2
 Schechter and Taylor, Wisdom, 12-13; 26; 32. 

3
 By comparison, Robert Gordis argued that the quotations in Job and Qoheleth, which make sense of what 

may be construed as interpolations, are quotations which reinforce and add authority to points made in the 

text. Robert Gordis, óQuotations in Wisdom Literature,ô JQR 30:2 (1939): 124-47. 
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 Since Schechter and Smend, scholarship began to appreciate Ben Siraôs techniques 

as creative, for example the studies of Snaith, Skehan, and Di Lella. Snaith, for example, 

argued that what Ben Sira does with his quotations is more important than the presence of 

quotations, many of which should be looked at as unconsciously made.
4
 More recently, 

Beentjes examined inverted quotations in the Praise of the Fathers, stressing the creativity 

of this technique.
5
 Wright emphasizes Ben Siraôs creativity in the textual reuse of Genesis 

in Ben Siraôs Noah (Sir 44:17-18).
6
 He argues that Ben Sira uses textual reuse to create 

new interpretations.
7
 Wright claims that Ben Siraôs concern in writing the Praise of the 

Fathers óis not to reproduce the texts, but to carry out his own agendas and ideological 

commitments using these textual traditions as his raw material.ô
8
 Scholarship has thus 

created the opposite problem of placing Ben Siraôs creativity at odds with his imitation of 

texts, equating the creative process with originality. 

 e creativity-imitation dichotomy requires unpacking and further clarity in the 

light of scribal culture. For example, recent scholarship shows that Rewritten Scripture 

creates new meanings and interpretation, often by the synthesis of harmonization.
9
 e 

same features of harmonization are found in Ben Sira. is chapter will therefore 

investigate Ben Siraôs originality in his textual reuse, compare this to other sources, and 

evaluate his overall creative method.  

                                                 
4
 J.G. Snaith, óBiblical Quotations in the Hebrew of Ecclesiasticus,ô JTS 18 (1967): 11 (1-12). Snaith, Di 

Lella, and Skehan form the focal points of studies on Ben Siraôs textual reuse and creativity in the 1960s and 

1970s. 

5
 With inverted quotations, reused vocabulary has a different word order from that of the original passage. 

Beentjes, óInverted,ô 506-23.  

6
 Wright, óBiblical Interpretation,ô 382-84. 

7
 Wright, óBiblical Interpretation,ô 363-88. 

8
 Wright, óUse and Interpretation,ô 190. 

9
 Rewritten Scripture is defined as texts which retell biblical texts and show traces of scribal reworking of the 

text such as re-ordering, omission, and expansion, all of which indicate exegesis at work. Molly Zahn, 

Rethinking Rewritten Scripture (Leiden: Brill, 2011). G.J. Brooke, óE Pluribus Unum: Textual Variety and 

Definitive Interpretation in the Qumran Scrolls,ô in The Dead Sea Scrolls in Their Historical Context, ed. 

T.H. Lim (Edinburgh: T&T Clark, 2000), 107-22. Ariel Feldman and Liora Goldman, Scripture and 

Interpretation: Qumran Texts that Rework the Bible, ed. Devorah Dimant (Berlin: de Gruyter, 2014). David 

Katzin, óThe Use of Scripture in 4Q175,ô DSD 20 (2013): 200-36. T.H. Lim, Pesharim (Sheffield: Sheffield 

Academic, 2002). 
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 Noah and Phinehas have been chosen here for analysis because they are good 

examples of di erent cases of Ben Siraôs textual reuse in short sections of text.
10
 Noah (Sir 

44:17-18) is presented as a case study of Ben Siraôs use of a single major text. By 

comparison, Phinehas (Sir 45:23-26) shows use of two major texts from di erent parts of 

the Hebrew Bible: Numbers and Psalms. e structure of this chapter, which will be 

broadly followed in the subsequent chapters, is as follows. Ä2.b.1-4 will treat Noah with 

introduction, textual commentary, and comparison with other sources, and the same for 

Phinehas (Ä2.c.1-4). Next, Ben Siraôs textual reuse will be compared with wider scribal 

culture in Ä2.d, and ýnal conclusions will be drawn in Ä2.e. 

  

                                                 
10

 Chapter Three examines harmonization specifically in a medium-length text. Chapters Four to Six will 

examine textual reuse in longer-length portions. 
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2.b.1. Introduction to Noah 

 

e ýrst section of this chapter (Ä2.b.1-4) explores Ben Siraôs Noah (Sir 44:17-18) with an 

introduction to Noah in the Hebrew Bible followed by textual commentary highlighting 

Ben Siraôs textual reuse and scribal techniques, and ýnally a discussion of other Second 

Temple and early Jewish sources. e use of a single text in Ben Siraôs Noah makes an 

excellent pattern for comparison with Ben Siraôs multi-layer harmonisations of multiple 

texts. In each of the three lines, he quotes, alludes to, and harmonizes key vocabulary and 

phrases that appear in Genesis 6-9. He pays particular attention to the Flood and the 

covenant made with Noah. 

 ere are few scholarly analyses on Ben Siraôs Noah.
11
 Schechter, Segal, and 

Skehan and Di Lella all note the Genesis quotations present in Sir 44:17-18.
12
 Using these 

quotations as a starting point, Wright presents how Ben Sira incorporates reused words 

from Genesis 6-9 and prophetic connotations of óremnantô in order to both summarize the 

story and present a creative interpretation of Noah.
13
 Wright argues that Ben Sira justiýes 

the inclusion of Noah by making him a remnant and therefore an ancestor of Abraham 

(Abraham follows directly after Noah in the Praise).
14
 However, the ancestry of Abraham 

is not the central reason for including Noah, since the most space is dedicated to priests 

(Aaron, Simon) and because of Ben Siraôs focus on covenant: Noah is most likely included 

because his is the ýrst covenant with God in Genesis.
15
 e close adherence to vocabulary 

and phrases from Genesis 6-9 in Sir 44:17-18 should be examined on their own merit and 

                                                 
11

 A recent study by Weigold examines the Flood.  Matthias Weigold, óNoah in the Praise of the Fathers: The 

Flood Story in nuce,ô Studies in the Book of Ben Sira, ed. József Zsengellér and Géza G. Xeravits (Leiden: 

Brill, 2008), 229-44. Most of the secondary literature that mentions Noah are arguments concerning whether 

Sir 44:16 (Enoch) is original to the Hebrew text. The most recent and convincing of which is Winter, 

óInterlopers Reunited,ô 251-69. See also Argall, 1 Enoch, 10. Wright, óSapiential Tradition,ô 116-30.  

12
 Schechter and Taylor, Wisdom, 21. Moshe Zvi Segal, ˫˪˷ˢ ˞˶˧˯ ˭˟ ˶˲˯, 2nd ed (Jerusalem: Bialik Institute, 

1958), 308. Skehan and Di Lella, 498-99; 504-5. 

13
 Wright, óBiblical Interpretation,ô 382-84. 

14
 Wright, óUse and Interpretation,ô 191. 

15
 John J. Collins, óEcclesiasticus, or the Wisdom of Jesus Son of Sirach,ô in The Apocrypha, eds. Martin 

Goodman, John Barton, and John Muddiman (Oxford: Oxford University Press, 2012), 106 (68-111). 
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compared with other similar early Jewish texts in order to better understand Ben Siraôs 

underlying meanings and the overall proportions of creativity and imitation. 

 Some background is necessary on Noah in the Hebrew Bible. e scholarly 

division of Genesis 6-9 into P and Non-P sources is relevant for this study owing to the 

continuing discussion over whether or not Ben Sira has a tendency towards favouring what 

is now called P in his textual reuse.
16
 Ben Sira favouring P sentiments would tell us two 

things: the possibility of a continuing tradition of P from Pôs beginnings to Ben Sira, and 

secondly, the strength of his association with the Temple priesthood.
17
 Gen 9:16 is argued 

to be part of the P tradition, since it maintains that Noah does not cut a covenant, since it 

would imply sacriýce before the Temple existed.
18
 Ben Siraôs language about the covenant 

with Noah will therefore be of interest in this study. Scholarship on Noah focuses on two 

keys areas: the P and Non-P strata in Genesis 6-9, and the parallels of Noah in Ut-napiġtim 

from Gilgamesh or Atrahasis from the Atrahasis Epic.
19

 

 e second area of Noah scholarship is on Near Eastern parallels. Westermann, 

Skinner, Speiser, and others have pointed out the similarities of concept and numerous 

parallels in narrative events (landing on a mountain, sending out birds, covenant and 

promise not to þood the earth again), arguing some form of debt and heritage but not direct 

textual borrowing.
20
 Carr sees Non-P Primeval in Genesis 6-9

21
 as an Israelite version of 

                                                 
16

 Scholars agree that J (or Non-P) is earlier than P, and most scholars argue that P is Exilic or post-Exilic 

(around fifth century BCE). Gen 9:1-17 is agreed to be P. Baruch J. Schwartz, óIntroduction: The Strate of the 

Priestly Writings,ô in The Strata of the Priestly Writings: Contemporary Debate and Future Directions, eds. 

Sarah Schectman and J.S. Baden (Zürich: TVZ, 2009), 10 (1-12). Israel Knohl, The Sanctuary of Silence: 

The Priestly Torah and the Holiness School, trans. J. Feldman and P. Rodman (Minneapolis: Fortress, 1995), 

200-12. Genesis 6-9 is traditionally divided thus: J, P, and R
P
 (Redaction of P) in Gen 6-8 and P or R

P
 in Gen 

9:1-20. See, for example: E.A. Speiser, Genesis (AB 1; London: Doubleday, 1964), 57. John Skinner, A 

Critical and Exegetical Commentary on Genesis, 2nd ed, (Edinburgh: T&T Clark, 1930), 171-73. 

17
 Olyan, óPriesthood,ô 282-86. Olyan discusses Ben Siraôs ópan-Aaronidô alignment, not a pan-Levitic 

supporter or Zadokite exclusivist. However, Reiterer argues the use of ˸˶˩ in Sir 50:24 is a general 

statement, not a wish for an eternal priesthood. F.V. Reiterer, óThe Hebrew of Ben Sira Investigated on the 

Bases of his Use of ˸˶˩: A Syntactic, Semantic, and Language-Historical Contribution,ô in Sirach, Scrolls, 

and Sages, 275 (253-77). 

18
 Instead a covenant is óestablishedô with Noah. 

19
 Gilgamesh is the standardized Babylonian version from the twelfth century BCE, and the Atrahasis Epic is 

Assyrian seventeenth century BCE. Parts of Atrahasis are quoted in Gilgamesh. Earlier versions of the myth 

date to the southern Babylonia during the third millennium BCE from the Eridu Genesis and the Sumerian 

King List. Gilgamesh is referred to in the Enochic Book of the Giants (4Q530 II:2 and 4Q531 17:2). 

20
 E.A. Speiser, Genesis, AB 1 (Garden City, NY: Doubleday, 1983), 44-59, esp. 55. Claus Westermann, 

Genesis 1-11: A Commentary, trans. John J. Scullion (London: SPCK, 1984), 369. Skinner, Genesis, 139-81, 

esp. 174-77. See also John Day, óThe Genesis Flood Narrative in Relation to Ancient Near Eastern Flood 
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Atrahasis, which also begins with creation and ends with a Flood narrative.
22
 Carr argues 

that non-P Primeval History adapted Mesopotamian material in ógeneric forms and 

thematic motifs.ô
23
 Another view is that of Day, who argues that J knew the Flood story 

through Ugaritic contact, and that P independently encountered Babylonian material 

during the Exile.
24
 With the complex background of Genesis 6-9 in mind, the following 

section will comment on the text of Sir 44:17-18. 

  

                                                                                                                                                    
Accounts,ô in From Creation to Babel: Studies in Genesis 1-11, ed. John Day (London: Bloomsbury, 2013), 

98-112. 

21
 Carr calls the Non-P material of Gen 1-11 Non-P Primeval History, which he dates to late pre-Exilic. 

David M. Carr, Reading the Fractures of Genesis: Historical and Literary Approaches (Louisville: 

Westminster John Knox Press, 1996), 246, citing Jamieson-Drake, Scribes. Carr concludes there are four 

layers of Gen 1-11: protoGenesis, retouching of pG, P counter version of non-P, and Rp. Carr, Fractures, 

248. The versions of Genesis are charted clearly in Carr, Fractures, 339-40. 

22
 He terms the J (Non-P) material ónon-P primeval history.ô Carr, Fractures, 241-47; 268. Carr relativizes 

how texts can both compare and differ, arguing: óthe Lagash king list offers a fundamentally 

reconceptualised counterversion to the Sumerian king list, so also the Israelite non-P primeval story was 

hardly a repetition of Atrahasis.ô Carr, Fractures, 245. Carr dates P material to the Exilic period, citing 

thematic concerns (covenant, obedience to God) and linguistic comparisons, for example Deuteronomistic 

language in Gen 22:15-18; 26:3-5. Carr, Formation, 152-59; 297. 

23
 Carr, Formation, 464-65. 

24
 Day, óGenesis Flood,ô 109-10. Copies of Atrahasis are attested at Ugarit. Another recent study 

contextualizing texts of the Hebrew Bible with Ugaritic literature is by Wikander, who similarly concludes 

that an earlier common tradition existed, becoming two parallel traditions, finding not enough evidence of 

direct textual dependence. Ola Wikander, Drought, Death, and the Sun in Ugarit and Ancient Israel (Winona 

Lake, IN: Eisenbrauns, 2014). 
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2.b.2. Primary Texts for Sir 44:17-18 

 

 

Hebrew
25

 

 

(7a l.1)       ˟                            ˫˧ˬ˸ ˞˴ˬˮ ˵˧ˡ˴ ˥[ˮ]        ˱˧˪˥˸ ˢ˧ˢ ˢ˪˩ ˸˰ ˪
44:17ab 

 

                                      ˸˧˶˞˷ ˢ˧ˢ ˣ˶ˣ˟˰˟              ˝˪ˣ˟ˬ ˪ˡ˥ ˣ˸˧˶˟˟ˣ
cd 

 

            ˸˶˩       ˣˬ˰ ˸ ˶˩ˮ ˫˪ˣ˰ ˸ˣ˞˟           ˝˶˷˟ ˪˩ ˸˧˥˷ˢ ˧˸˪˟˪   
44:18ab

 

 

    

Translation of Hebrew
26

 

 

44:17
    [No]ah the Righteous was found perfect 

           In
27
 the time of annihilation he was a successor 

           For his sake he was a remnant 

                                                 
25

 I am sorry to report that the fragment containing Sir 44:17 is no longer extant in Mas1
h
 as of April 2015 

due to deterioriation and possibly transportation from Shrine of the Book to IAA. IAA, óInfrared and 

Multispectral Images of Mas1
h
ô (Courtesy of the Leon Levy Dead Sea Scrolls Digital Library; Israel 

Antiquities Authority; Photo: Shai HaLevi, Image taken 24 April 2015). This Hebrew is therefore only 

MS.Heb.e.62, 7a (MS B XIV r.) l.1-3, although Yadin, Masada VI, Plate 8, shows the same text except for the 

plene spelling of ˮ˥x. The following images and critical editions are used throughout for all use of B in this 

thesis, except where noted otherwise. Images of MS.Heb.e.62 consulted: Friedberg Genizah Project, óOxford 

MS Heb.e.62,ô https://fgp.genizah.org/; Oxford Bodleian Library, óMS.Heb.e.62,ô 

http://genizah.bodleian.ox.ac.uk/fragment/ MS_HEB_e_62/; Solomon Schechter, ed., Facsimiles of the 

Fragments Hitherto Recovered of the Book of Ecclesiasticus in Hebrew (Oxford: Oxford University Press, 

1901). Critical editions: Zeôev Ben- ayyim, ˶ˣ˵ˬˢ :˞˶˧˯ ˭˟ ˶˲˯˫˧˪ˬˢ ˶˴ˣ˞ ˥ˣ˸˧ˮˣ ˢ˧˴ˮˡ˶ˣ˵ˮˣ˵ , (Jerusalem: 

Academy of Hebrew Language, 1973). Hereafter Ben- ayyim. Martin Abegg, óTranscription of MS B 

XIV r.,ô bensira.org. Schechter and Taylor, Wisdom. Segal, ˫ ˪˷ˢ. Pancratius C. Beentjes, The Book of Ben 

Sira in Hebrew (Leiden: Brill, 1997). Smend, Erklärt; Die Weisheit des Jesus Sirach: Hebräisch und 

Deutsch (Berlin: Reimer, 1907). Francesco Vattioni, Ecclesiastico: Testo ebraico con apparato critico e 

version greca, latina e siriaca (Naples: Istituto Orientale di Napoli, 1968). Skehan and Di Lella. Also 

consulted: Norbert Peters, ed., Liber Jesu filii Sirach sive Ecclestiasticus hebraice (Freiburg: Herder, 1905); 

Norbert Peters, Der jüngst wiederaufgefundene hebräische Text des Buches Ecclesiasticus (Freiburg: Herder, 

1902); Israel Lévi, Lô£ccl®siastique ou la Sagesse de Jésus, fils de Sira, 2 vols. (Paris: Leroux, 1898-1901). 

26
 All translations are my own unless otherwise noted as such. Dictionaries consulted: BDB; Clines; Jastrow; 

Ludwig Koehler and Walter Baumgartner, The Hebrew and Aramaic Lexicon of the Old Testament, rev. ed., 

4 vols. (Leiden: Brill, 1994). 

27
 B

mg 
and Greek reading used instead of B

text
. 
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           And by His covenant the þood ceased 

44:18
     In an everlasting sign it was cut with him 

           So that all þesh should not be destroyed  

 

 

Greek
28

 

 

44:17
      ɁɤŮ Ůɟɗɖ ŰɚŮɘɞɠ ŭəŬɘɞɠȚ  

 ɜ əŬɘɟ ɟɔɠ ɔɜŮŰɞ ɜŰɚɚŬɔɛŬȚ 

 ŭɘ ŰɞŰɞ
29
 ɔŮɜɗɖ əŬŰɚŮɘɛɛŬ Ű ɔ, 

 ŰŮ ɔɜŮŰɞ əŬŰŬəɚɡůɛɠȚ 

44:18
      ŭɘŬɗəŬɘ Ŭɜɞɠ ŰɗɖůŬɜ ˊɟɠ ŬŰɜ,  

 ɜŬ ɛ ɝŬɚŮɘűɗ əŬŰŬəɚɡůɛ ́ ůŬ ůɟɝ. 

 

 

Latin
30

 

 

44:17
      Noe inventus est perfectus iustus 

 et in tempore iracundiae factus est reconciliatio 

44:18
 ideo dimissum est reliquum terrae 

 cum factum est diluvium 

44:19
      testamenta saeculi posita sunt apud illum 

                                                 
28

 The following images and critical editions are used throughout for all use of the Greek Sirach in this thesis. 

Codex Sinaiticus Project, óCodex Sinaiticus,ô codexsinaiticus.org/en/manuscript.aspx. Codex Sinaiticus has 

several variations (folio 181b, Scribe A), and Sir 44:17b has a case of parablepsis: ŭɘŬ ŰɞɡŰɞ ŮɔŮɜŮŰɞ 

əŬŰŬəɚɡⱣɛɞⱣȚ [sic without accents] with marginal addition: ŭɘŬ ŰɞɡŰɞ ŮɔŮɜɖɗɖ əŬŰŬɚɘɛɛŬ Űɖ ɔɖ. Critical 

editions: Joseph Ziegler, Sapientia Iesu Filii Sirach (Göttingen: Vandenhoeck & Ruprecht, 1965), 299-301; 

Vattioni, Ecclesiastico; Alfred Rahlfs and Robert Hanhart, eds., Septuaginta (Stuttgart: Deutsche 

Bibelgesellschaft, 2006). 

29
 Note that Ziegler (cf. Rahlfs) emends ŭɘ ŰɞŰɞ (because of this) to ŭɘ ŰɞŰɞɜ (because of this man) in 

order to match the Hebrew. 

30
 Note that Jerome copied the Vetus Latina Ben Sira for the Vulgate instead of making a new translation. 

These critical editions are used throughout for all use of the Latin version of Ben Sira in this thesis: Boniface 

Fischer Osb et al., Biblia Sacra: Iuxta Vulgatam Versionem II Proverbia-Apocalypsis (Stuttgart: 

Würtembergische Bibelanstalt, 1969). Vattioni, Ecclesiastico. Note that the Latin follows the Greek in 

removing the reference to Noahôs covenant in the Hebrew Sir 44:17 (Greek Sir 44:17, Latin 44:18), and 

harmonizing it into ŭɘŬɗəŬɘ and testamenta in the last verse. By comparison, the Syriac version (below) 

follows the Hebrew more closely with covenantüġėĶ  for ˣ˸˧˶˟ and oaths  hĠċĠýĽ  for ˸ˣ˞. 
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 ne deleri possit diluvio omnis caro 

 

 

 

Syriac
31

 

 

44:17 Æċģ üķĖÁÅ .ďĚĽĺ¼ ÃÖĈÿ ĢĞèĺ .üĤÿČÿ  åüĤįċĐÁ ØÄÃ ýĽİĞč 

üġĞĭĝ.   åÃĽĞđĠÄ ØÄÃ ýØċÿÅċĻĠ .üåġĖÄ  åýĊĝ¼ ľÁ ýÄĊģ ¾ÄØ 

üĤįċĐ.  44:18  hĠċĠýĽ üåġĖÁ  åĊĝ þÖĹĻÿ .ľÁ Ĉÿûģ ğĚ ­®Ĺħèÿ  

 

 

 

  

                                                 
31

 Syriac editions consulted throughout this thesis: Calduch-Benages, Ferrer, and Liesen, Sabiduría; Vattioni, 

Ecclesiastico. Vattioni uses both the Codex Ambrosianus as well as Cod. Mus. Brit. 12142. Vattioni, 

Ecclesiastico, xxv-xxvii. Resources for Syriac: Michael M. Winter, A Concordance to the Peshitta Version 

of Ben Sira (Leiden: Brill, 1976). D. Barthélemy and O. Rickenbacher, Konkordanz zum hebräishen Sirach: 

mit syrisch-hebräischem Index (Göttingen: Vandenhoeck & Ruprecht, 1973). 
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2.b.3. Textual Commentary on Noah (Sir 44:17-18) 

 

Sir 44:17ab 

In Sir 44:17ab, the two attributes of Noah are ˵˧ˡ˴ (Gen 6:9, 7:1) and ˫˧ˬ˸ (Gen 6:9).
32
 Ben 

Siraôs syntax in the ýrst line resembles what is found in Gen 6:9. ese two passages are 

compared in the table below, showing how Ben Sira keeps the same word order as Gen 

6:9. 

 

SIR 44:17AB COMPARED WITH GEN 6:9 

               

      Sir 44:17ab (MS B)                               ˫˧ˬ˸ ˞˴ˬˮ ˵˧ˡ˴ ˥[ˮ] 

      Gen 6:9 (MT)                           ˣ˧˸˶ˡ˟ ˢ˧ˢ ˫˧ˬ˸ ˵˧ˡ˴ ˷˧˞ ˥ ˮ

 

In the Praise of the Fathers, while ˫˸˵ˡ˴ is used of the patriarchs in Sir 44:13, only Noah is 

called ˵˧ˡ˴, although Job holds fast to the paths of ˵ˡ˴ (Sir 49:9).
33
 Yet Job receives a 

single line (Sir 49:9) just between Ezekiel and the Twelve, while Noah has three. is 

added attention may be because Noah receives a covenant, which makes him more 

important in the Praise of the Fathers. 

 Ben Siraôs term to describe the Floodˢ˪˩  (n.f.) is never used in the Genesis 

account of Noah.
34
 Neither is the term characteristic of Ben Siraôs vocabulary, as it appears 

only in one other place, Sir 40:10, which also refers to the Flood: óOn their [the wickedôs] 

account, the annihilation came.ô Segal mentions Nah 1:8, which refers to Godôs destruction 

of his adversaries via a ˶˟˰ ˱˦˷, a downpour (or þood) that carries things away. Nah 1:8-9 

                                                 
32

 The Greek version is evidence that this line originally had órighteousô in the line, and that B reversed ótheir 

gloryô and ótheir righteousness.ô However, Sir 44:13 (B) has ˫˸˵ˡ˴ˣ, while M reads ˫ ˡˣ˟˩ˣ, which matches the 

Greek. 

33
 See B. Job is also called a prophet in Sir 49:9, perhaps because he is mentioned in Ezek 14:14. Ben-

ayyim, 212. 

34
 Meaning óannihilationô or ócomplete end.ô 



29 

 

refers to this þood as ˢ˪.˩
35
 e complete phrase  ˢ˪˩ ˸˰is not found in the Qumran non-

biblical literature or the Hebrew Bible,
36
 and therefore the phrase may be an innovation of 

Ben Sira drawn from an exegetical connection he has made between Genesis and Nahum.  

 

 

Sir 44:17cd 

In the second line, Noah is called  ˸˧˶˞˷which here balances  ˱˧˪˥˸in Sir 44:17b. 

Elsewhere, Jacob is given a remnant (Sir 47:22).
37
 In the Hebrew Bible, the word  ˸˧˶˞˷

refers to a remnant particularly of violence or destruction (Mic 5:7-8; Isa 10:21, 11:11-12, 

46:3). In CD 2:14-4:12a, the óremnant of Jacobô of the Hebrew Bible is understood as the 

authorôs righteous community.
38
 Jonathan Campbell argues that texts concerning the 

remnant of Jacob in the Hebrew Bible were reused in CD in order to be interpreted for 

CDôs context.
39
 In Ben Sira, however, Noah is the ˸˧˶˞˷, not Jacob or a descendent of 

Jacob, a distinction which distances Ben Siraôs interpretation from wider Second Temple 

literature.
40
 In a similar way to CDôs recontextualization of the Hebrew Bible for the 

present, Ben Sira balances imitation and creativity with his use of interpretive terms like 

 ˸˧˶˞˷and ˢ˪˩ alongside quotation.
41
 Naturally, analysis cannot conýrm whether Ben Sira 

himself came up with these interpretations or if they were well known in his day. 

                                                 
35

 Again meaning óannihilation.ô Segal, ˫ ˪˷ˢ, 308. Euphemism remains a well-known scribal technique in 

the Hebrew Bible. Stefan Schorch, Euphemismen in Der Hebräischen Bibel (Wiesbaden: Harrassowitz, 

2000). 

36
 Sir 44:17 is the only occurrence, as ˢ˪˩ is regularly found. Clines, 4:418-19. 

37
 Segal, ˫ ˪˷ˢ, 327. 

38
 CD 1:4-5. 

39
 Jonathan G. Campbell, The Use of Scripture in the Damascus Document 1-8, 19-20 (Berlin; New York: de 

Gruyter, 1995), 86-87. 

40
 The possibility that it is a wider interpretation cannot be ruled out completely, but the lack of extant 

references to Noah as   ˸˧˶˞˷in other Second Temple texts strongly decreases the possibility. 

41
 More interpretation and creativity is present in the use of  ˪ˡ˥in Sir 44:17d, a word which is also not found 

in Genesis account, and found only three times in Ben Sira. However,  ˪ˡ˥is common in the Hebrew Bible, 

so may alternatively reflect creativity or development of language choice. For another example, the 

word ˧˸˪˟˪ in Sir 44:18 is not in the Flood story, but it is found frequently in Genesis (Gen 18:12, 21:26, 

43:3, 43:5, 47:18) though not in the Noah account, and Sir 44:18 is the only occurrence of   ˧˸˪˟˪in the extant 

Hebrew. By comparison,   ˶˷˟is used repeatedly to describe the corrupted humankind (Gen 6:3, 12, 13, 17, 

19; 7:16, 21; 8:17; 9:4, 11, 15-17). In Gen 6:12 and 9:15, both   ˶˷˟and  ˸˥˷ are found. 
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 Sir 44:17d states the creation of the covenant causes the  ˪ˣ˟ˬto subside. e word 

˪ˣ˟ˬ is found numerous times in Genesis 6-9 (Gen 6:17; 7:6; 7:10; 9:11; 9:28). Gen 9:11 

contains Godôs covenant after the Flood, and covenant is mentioned frequently in Praise of 

the Fathers.
42
 Sir 44:17cd is also the only mention of the Flood as a  ˪ˣ˟ˬin the whole 

Hebrew text of Ben Sira.
43
 With all these terms,  ˪ˣ˟ˬand ˢ˪˩ ˸˰, ˸˧ ˶˞˷,   ˵˧ˡ˴and ˫˧ˬ˸, Ben 

Sira creates a balance between imitation and creativity in his textual reuse and 

interpretation. With Sir 44:18, below, he continues to refer to the covenant with Noah 

(Genesis 9:11-16). 

 e covenant is a prominent feature in Ben Siraôs Noah, reþecting Ben Siraôs 

emphasis on covenant in the Praise of the Fathers. In the table below, the full speeches of 

Gen 9:8-17 are compared with Sir 44:17-18. is comparison shows how Ben Sira echoes 

certain terms (underlined below) to refer to the covenant and the eternal sign (rainbow) 

with which the covenant was cut. It is clear how Sir 44:17-18 imitates the order and 

structure of Gen 9:8-17, which begins with the covenant and then describes the ósignô of 

the covenant. e ýnal phrase of the ódestruction of all þeshô further echoes the vocabulary 

of Gen 9:8-17, which refers ýve times to óall þesh.ô In Gen 6:18; 9:9, 11  ˧˸˧˶˟is found, 

which Ben Sira expresses as  ˣ˸˧˶˟in Sir 44:17d. Because of the inclusion of other phrases 

(eternal sign, all þesh) this chapter argues that Ben Sira focuses on Gen 9:8-17 slightly 

more than Gen 6:18 (̀˓̠ ˏ˞  ˧ ˏ˸ ˧ ˏ˶ ˋ̌ ˘˸ˑ˞  ˧ ˏ˸ ˔ˬˏ˵ˍˢ˒ˣ). 

 

 

TABLE: GEN 9:8-17 COMPARED WITH SIR 44:17-18 

SIR 44:17-18 (MS B) 

 ˟                ˱˧˪˥˸ ˢ˧ˢ ˢ˪˩ ˸˰ ˪   ˫˧ˬ˸ ˞˴ˬˮ ˵˧ˡ˴ ˥[ˮ]17ab  

  ˝˪ˣ˟ˬ ˪ˡ˥ x˸˧˶˟˟ˣ       ˸˧˶˞˷ ˢ˧ˢ ˣ˶ˣ˟˰˟          17cd 

˝˶ ˷˟ ˪˩ ˸˧˥˷ˢ ˧˸˪˟˪    ˣˬ˰ ˸ ˶˩ˮ ˫˪ˣ˰ ˸ˣ˞˟   
˸˶˩
   18ab 

 

                                                 
42

 Sir 44:17, 20, 22, 23; 45:5; 45:7; 45:15; 45:24; 45:25 and 47:11. Notably, it is like the Book of Jubilees 

(Jub. 1:7; 15:21) which is at pains to mention that God directly made a covenant with all three, Abraham, 

Isaac, and Jacob (all three patriarchs are said to have made covenants with God in Exod 2:24) even though 

Isaac never directly makes a covenant with God in Genesis, although it was promised for the future in Gen 

17:21. 

43
 The Greek version Sirach uses əŬŰŬəɚɡůɛɠ twice (once for   ˪ˣ˟ˬin 17d and in 18b instead of ˸˧ ˥˷ˢ), the 

term for the Flood in the Septuagint of Genesis 6-9. 
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GEN 9:8-17 (MT) 

   8 ˶ˑˬ˞˔̓˒ˣ ˝˶˗˔ˬ˞ː˪ ̡̠ ˏ˞  ˣ˧˓ˮ˓̌˘˪ˑ˞ ˋˣ ˒˥˔ˮ˘˪ˑ˞  ˫˧ˏs ̂ˌ˞ 

9   ˘˸ˑ˞  ˫˧ˏ˵ːˬ ˧ˏˮˋˮˏs  ˧ˏˮˍ˞˒ˣ˧ ˏ˸ ˧ ˏ˶ ˋ̌  ˝˫˗ˑ˩ ˧ ː˶ ˍ˥˗˒˞  ˫ˑ˩ˍ̄ ˋ˶ ˒ˤ˘˸˗ˑ˞ ˋˣ ˫ˑ˩ ˋ̠ ˏ˞ 

10  ˔˩ˋ˪ ˢ˓˟ː̠ ˒ˢ ˧ː˞ ˋ˴ ˔˧ ˪˔̕ˏˬ  ˫ˑ˩ ˋ̠ ˏ˞  ˳ ˑ˶ ˓˞ ˓ˢ ˸˒̓˒˥˘˪˓˩ˋ˟ ˗̐  ˢ˓ˬːˢˋ̌ ˒̌ ˱̡˰˓̌ ˫ˑ˩ ˋ̠ ˏ˞  ˶ˑ̅ ˍ˞ ˢ˓̓˒˥˗˒s  ̅ˑ˲ˑˮ˘˪˓̕ ˸ː˞ ˋˣ ˝˳ ˑ˶ ˗˓˞ ˓ˢ ˸˒̓˒˥ ˪ 

11  ˧ ˏ˸ ˔ˬˏ˵˒ ˋs ˒ˣ˘˸ˑ˞˧ ˏ˸ ˧ ˏ˶ ˋ̌ ˘˞˗˪x̝̀ ˫ˑ˩̠̀ˏ˞˸ ː˶ ˓̕ˏ˧ ˶˓̆ ˓̌˘˪˓̕  ˧ː̗ˏˬ  ˡ̡˰˪̐̌˒̗˒ˢ  l̡  ˰˧ˑs ˋs̆˧ˏ˞̠˪̝ˋx˪̐̌˒ˬ ˸ː˥˒̅ ˋ˪  ˝˳ ˑ˶ ˗˓˞ ˓ˢ 

12  ˸˞˔ˤ ˫˧ˏs ̂ˌ˞ ˶ˑˬ˞˔̓˒ˣ˸̡ ˗˞˘˸˧ ˏ˶ ˋ̌ ˒ˢ  ˸˔˶˔ˡˋ˪ ˫ˑ˩ ˋ̠ ˏ˞  ˶ˑ̅ ˍ˞ ˢ˓̓˒˥ ̅ˑ˲ˑˮ˘˪˓̕ ˭˧ː˟̐ ˫ˑ˩˧ːˮ˧ː˟̐ ˧ˏˮ˧ː̌ ˭ː˸ ˔ˮ ˧ˏˮˍ˞˘˶ˑ̅ ˍ˞˫˗˓˪ ̡˰ ˝ 

13  ˑ˞ ˢ˓˸ ˋ˧˗˓s ˋˣ ˭˓ˮ˓̄˗ˑ̌  ˧ ˏ̠ ˒˸ ˓ˮ ˧ ˏ̠ ˋ̅ ˒˵˘˸˸̡˞ˋ˪ ˸˧ ˏ˶ ˋ̌  ˝˳ ˑ˶ ˗˓˞ ˓ˢ ˭˧ː˟̐ ˧ˏˮ˧ː̌ 

14  ˝˭ ˗˓ˮ˓̄ˑ̌ ˸ˑ̅ ˑ̝˒ˢ ˢ˓˸ ˍ˞ ˋ˶ ˏˮˋˣ ˳ ˑ˶ ˓˞ ˓ˢ˘˪˒̄ ˭˓ˮ˓̄ ˧ˏˮˋˮ˗˒̄ ˋ̌  ˢ˓˧˓ˢˋˣ 

15 ˘˸ˑ˞  ˧ ˏ̠ ˋ˶ ˒˩˓ˤˋˣ˧ ˏ˸ ˧ ˏ˶ ˋ̌  ˢ˓̓˒˥ ̅ˑ˲ˑˮ˘˪˓̕ ˭˧ː˟̐ ˫ˑ˩˧ːˮ˧ː˟̐ ˧ˏˮ˧ː̌ ˶ˑ̅ ˍ˞˶˓̆ ˓̌˘˪˓˩ˋ̌  ˫ˏ˧s˒̗˒  l̡  ˰˧ˑs ˋs̆˧ˏ̠˞̠˪̝ˋx˪̐̌˒ˬˋ˪ ˸ː˥˒̅ ˋ˪ ˘˪˓̕

˶˗˓̆ ˓̌ ˝ 

 16 ˢ˓˸ ˋ˧˓ˢˋˣ ˶˔̕ˋˤˏ˪ ˓ˢ˧ ˏ˸ ˧ ˏ˞ ˋ˶ ̐ ˭˓ˮ˓̄˗ˑ̌  ˸ˑ̅ ˑ̝˒ˢ˸˧ ˏ˶ ˋ̌ ˫˓˪̡˰  ˢ˓̓˒˥ ̅ˑ˲ˑˮ˘˪˓̕ ˭˧ː˟̐ ˫˧ˏs ̂ˌ˞ ˭˧ː̌˶˓̆ ˓̌˘˪˓˩ˋ̌  ˝˳ ˑ˶ ˗˓˞ ˓ˢ˘˪˒̄ ˶ˑ̅ ˍ˞ 

17  ˸˞˔ˤ ˒˥˔ˮ˘˪ˑ˞  ˫˧ˏs ̂ˌ˞ ˶ˑˬ˞˔̓˒ˣ˸̡ ˗˞˘˸˧ ˏ˶ ˋ̌ ˒ˢ  ˭˧ː˟̐ ˧ˏˮ˧ː̌ ˧ˏ˸ ˔ˬˏ˵ˍˢ ˶ˑ̅ ˍ˞˶˓̆ ˓̌˘˪˓̕  ˲ ˝˳ ˑ˶ ˗˓˞ ˓ˢ˘˪˒̄ ˶ˑ̅ ˍ˞ 

 

 

 

Sir 44:18 

As with the textual reuse of Gen 6:8-9 in Sir 44:17ab above, Ben Sira combines the ósign 

of the covenantô (Gen 9:12) and óeternal covenantô (Gen 9:16) with  ˸ˣ˞˫˪ˣ .˰ Scholars 

recognize that P material stresses the ˫˪ˣ˰ ˸˧˶˟, marking a change in understanding of 

covenants.
44

 

 Concerning verb choice, Ben Sira describes making the covenant with  ˸˶˩ˮin Sir 

44:18a, rather than a  ˫ˣ˵in hiphil, or ˭˸ˮ, which are preferred by P. is is an unusual 

choice, because the only use of ˸˶˩ in Gen 9:8-17 is  ˸˶˩˧in reference to destroying all 

flesh. In Gen 9:9, it is the hiphil participle  ˫˧˵ˬwhich describes making the covenant. 

Elsewhere, Ben Sira balances  ˸˶˩and the hiphil of   ˫ˣ˵(see Sir 44:20, 24; 50:24). Yet here, 

the choice is made for simply  ˸˶˩ˮby itself.
45

 

                                                 
44

 Christophe Nihan, óThe Priestly Covenant, Its Reinterpretations, and the Composition of ñPò,ô in Strata of 

the Priestly Writings, 99-100 (87-134). 

45
 Scholarship argues that P tended to avoid pre-Temple sacrificial overtones, for example by avoiding ˸˶˩. 

For a sample discussion of why Genesis 9:11 uses  ˫˧˵ˬinstead of   ˸˶˩for creating the covenant see, for 

example, Day, óWhy Does God óEstablishô rather than óCutô Covenant with Noah?ô in From Creation to 

Babel, 123-36. 
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 P material never uses  ˸˶˩with ˸˧˶˟, while Ben Sira does: the covenant is cut 

through the intermediary eternal sign.
46
 Ben Siraôs use of  ˸˶˩with   ˸˧˶˟in reþection of a 

text which does not use  ˸˶˩with   ˸˧˶˟(while  ˸˶˩is present several times in reference to all 

flesh) indicates he does not distinguish between J and P themes or agenda: while P avoids 

˸˶ ˩with covenant, here Ben Sira does not. This distinction matters because it is assumed 

by some that Pôs avoidance of  ˸˶˩with covenant is to do with an avoidance of sacriýcial 

overtones in an Exilic setting;
47
 with Ben Sira in a post-Exilic setting close to the Temple, 

˸˶ ˩is not a problem. is shows that perhaps by Ben Sira, the use of  ˸˶˩for covenant-

making had ceased to be an issue among his contemporary circle. 

 To conclude this textual commentary, there is a balance between textual imitation 

and creativity in Sir 44:17-18, but creative word choices are outweighed by the amount of 

textual reuse. Ben Sira interprets Noah as righteous and perfect, closely following Genesis 

terms. More creatively, he interprets Noah as a óremnantô of the ótime of annihilationô, 

drawn from an interpretation of Nahum that was probably known in Ben Siraôs day. Each 

word choice indicates an internalized and harmonized infusion of Ben Siraôs interpretation 

with the Genesis terminology. e combination of Ben Siraôs creativity and his use of 

Genesis (and Nahum) is best seen in light of the well-known scribal practice of composing 

from memory with prior reading and/or the aide of notebooks (for quotations, drafting, or 

both).
48
 Ben Siraôs Noah highlights the harmonic relationship between textual imitation 

and creativity with the textual reuse of a single major textual source. How textual reuse 

and creativity in Noah compare with other early Jewish and Second Temple sources will 

explain more about the role of each in Ben Siraôs scribalism. 

  

                                                 
46

 William K. Gilders, óSacrifice before Sinai and the Priestly Narratives,ô in Strata of the Priestly Writings, 

60 (45-72). This is a vast area of scholarship that cannot be covered within the limits of this study. 

47
 Scholars of this view discussed in Day, óEstablish,ô 129-30. 

48
 Small, Wax Tablets, 158; 185; 206-12. Teresa Morgan, Literate Education in the Hellenistic and Roman 

Worlds (Cambridge: Cambridge University Press, 1998), 121. For recent archaeological remains of late fifth-

century BCE Greek notebooks, see: Martin L. West, óThe Writing Tablets and Papyrus from Tomb II in 

Daphni,ô Greek and Roman Musical Studies 1 (2013): 73-92. For notebooks of the Hellenistic period, see: 

Cribiore, Gymnastics, 151-59. For notebooks and quotations in antiquity, Sabrina Inowlocki, Eusebius and 

the Jewish Authors: His Citation Technique in an Apologetic Context (Leiden: Brill, 2006), 35. 
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2.b.4. Noah and Other Sources 

 

In other Second Temple and early Jewish texts besides Ben Sira, Noah appears in Jubilees, 

Josephus, and Philo. In Jubilees, the Flood story is recounted with considerable expansion 

(Jub. 5:1-6:38). Noah is called righteous in Jub. 5:19. e end of the Flood is associated 

with Sukkot, and the rainbow plays an unimportant role compared to the calendarðthe 

solar calendar and jubilee reckoning are critical agendas in Jubilees. e covenant with 

Noah is explained as the reason for the date and length of Shavuot, and the reason for its 

celebration as a renewal anniversary of the covenant.
49
 Jubilees expands the narrative with 

concerns about heavenly tablets, divine judgement, and calendrical topics: the date of each 

event in terms of jubilees, years, and months, the establishment of festivals (Jub. 6:15-28), 

and the solar calendar (Jub. 6:29-38). 

 Josephus comments on the Flood story with discussions of historicity in Antiquities 

(A.J. 1.67-108). He comments on the Armenian site where the ark landed, tells how Noah 

sacriýced and supplicated God not to destroy the world again, emphasizes Godôs 

justiýcation at length on why God was óforcedô by human wickedness to destroy the world, 

and defends the longevity of antediluvian ancestors with a long list of Greek historians. 

Josephus clariýes the Greek version of Genesis, explaining that ɟɘɠ (the rainbow) is meant 

by Űɝɞɠ since the rainbow was believed to be Godôs archery bow (A.J. 1.103). e main 

issues in Josephus are the defence of the storyôs historicity, the justiýcation of world 

destruction, and the believability of Noah living to 950 years. 

 While Josephus calls Noah righteous (ŭɘəŬɘɞůɜɖ),
50
 Philo mentions the grace 

(ɢɟɘɠ) of Noah, discussing  ˭i˥n Gen 6:8.
51
 Like Josephus, Philo considers the historicity 

and rationality behind the Flood narrative (QG 1.87-100, 2.1-65). Philo mentions the 

confusion over the bow, saying that many assume it may not be the rainbow but a weather 

phenomenon known as Jupiterôs belt (QG 2.64). e covenant is not explicitly mentioned. 

                                                 
49

 Instead of Sukkot as a remembrance of the Israelites dwelling in the wilderness. 

50
 Josephus, A.J. 1.75. 

51
 Philo, Deus 86. 
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 In Philo and Josephus in general, historicity is their major concern, while Jubilees 

is focuses on the Flood storyôs role in establishing the correct Jewish calendar as part of its 

larger concerns with determinism. By contrast, in Sir 44:17-18, Ben Sira remains far closer 

to the text, and his concerns are to maintain a close reading of the Hebrew Bible: the 

renewal of the world through Noah as a remnant, and calling the Flood annihilation. His 

interpretations are very close to Genesis, not far at all from what it is possible to read in the 

text. It is therefore only in terms of textual reuse and scribal culture, not theme or agenda, 

that we can ýnd a context for Ben Siraôs Noah.  

  



35 

 

 

 

 

2.c.1. Introduction to Phinehas  

 

e second half of this chapter (Ä2.c.1-4) analyses Phinehas in Ben Sira (Sir 45:23-26) as 

an example of Ben Siraôs use of multiple major sources. Beentjes shows how alternating 

hemistichs in Sir 45:23-24 allude to Num 25:11-13.
52
 To begin with Phinehas in the 

Hebrew Bible, the main narrative concerning Phinehas is the Baal Peor event (Num 25:1-

15).
53
 e Israelites are led astray by Moabites to worshiping Baal of Peor and committing 

immoral acts, and during an assembly, Phinehas witnesses the Israelite man Zimri bringing 

a Midianite woman into the camp. Phinehas rises with his spear and kills them both, and 

the Lord makes a covenant with Phinehas of an eternal priesthood with his descendants 

(Num 25:10-13), since through his zeal he made atonement for the sins of Israel. e Baal 

Peor event and Phinehas are mentioned in Ps 106:28-31, in a list of the works of the Lord 

in the early history of the Israelites.
54
 Phinehas is found one other time at Sir 50:24: óMay 

his loyalty with Simon be conýrmed, and may he establish with him the covenant of 

Phinehas.ô
55
 By the ócovenant of Phinehasô, Ben Sira alludes to Num 25:10-13.  

 Ben Siraôs interest in Phinehas is concentrated entirely on the Baal Peor incident 

and the resulting covenant, as found in both Num 25:1-15 and Ps 106:28-31. Because Ben 

Sira alludes and quotes Numbers 25 and Psalms 106 throughout his lines on Phinehas, it is 

important to explore the scholarly background for these passages in particular before 

exploring Ben Sira.
56
  

                                                 
52

 P.C. Beentjes, óCanon and Scripture in the Book of Ben Sira (Jesus Sirach, Ecclesiasticus),ô in: P.C. 

Beentjes, ñHappy the One who Meditates on Wisdomò (Sir. 14,20): Collected Essays on the Book of Ben 

Sira (Leuven: Peeters, 2006), 180 (169-86). 

53
 Throughout this thesis, possible variant readings from the MT have been consulted in: Eugene Ulrich, ed., 

The Biblical Qumran Scrolls: Transcriptions and Textual Variants (Leiden: Brill, 2010); Martin Abegg, 

Peter Flint, and Eugene Ulrich, The Dead Sea Scrolls Bible (Edinburgh: T&T Clark, 1999).  

54
 Moses and Aaron are also mentioned in Psalm 106. 

55
  ˯˥ˮ˧˲ ˸˧˶˟ ˣ˪ ˫˵˧ˣ ˣˡ˯˥ ˭ˣ˰ˬ˷ ˫˰ ˭ˬ˞˧ (Sir 50:24, MS B). Segal, ˫ ˪˷ˢ, 342. 

56
 In the rest of the Hebrew Bible, Phinehas fights the Midianites in Num 31:6. He is sent with other chief 

men to the Reubenites and Gadites in Gilead in Josh 22:9-34, while his birth is mentioned in Exod 6:25 and 

genealogy in 1Chr 6:4. Phinehas, one of the two sons of Eli, priest of Shiloh, is mentioned in 1Sam 4:19; 

14:3. A Phinehas is mentioned in Ezr 8:2. Another Phinehas, grandfather of another Eleazar, is mentioned in 

Ezr 8:3. 
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 Numbers 25 is considered a late P text, as argued by Nihan.
57
 Manuscript evidence 

shows minor textual variants, with one minor variant in the relevant extant material of 

Numbers 25.
58
 By comparison, Psalms still had at least two major known editions with 

signiýcantly di erent ordering between Psalms 91-150 as late as the mid-second century 

BCE.
59
 Only the ýnal line of Psalm 106 survives in 4QPs

d
, with no textual variation from 

the MT, and there are no traces of the psalm in 11QPs
a
. In 4QPs

d
, Psalm 147 follows 

Psalm 106, while in 11QPs
a
, 147 probably follows 104.

60
 

 e debate over Ben Siraôs tendencies towards favouring P sentiments was 

mentioned above in Ä2.b. Olyan argues that Sir 45:23-26 is strong evidence of Ben Sira 

sharing a common ideology with P: placing express value on the priesthood and cult.
61

 

  

                                                 
57

 Nihan, óPriestly Covenant,ô 99-100 (87-134). 

58
 The text of 4QNum

b
 between Num 25:7 and 25:15b is missing, and Ps 106:23, 30 are also no longer 

extant. 4QNum
b 
(cf. LXX, not in MT or SP) adds in Num 25:16 the formula: óSpeak to the Israelites, saying-

.ô Ulrich, Biblical Qumran Scrolls, 156. 

59
 Peter W. Flint, The Dead Sea Psalms Scrolls and the Book of Psalms (Leiden: Brill, 1997). See Chapter 

Four for a discussion of the impact of Ben Siraôs version of Psalms on the Psalms Scroll debate. 

60
 DJD XII. DJD IX. 

61
 Olyan, óPriesthood,ô 272. 



37 

 

 

 

 

2.c.2. Primary Texts for Sir 45:23-26 

 

 

Hebrew
62

 

 

(6a l.18)             ˧˷˧˪˷ ˪˥ˮ] ˢ˶ˣ˟ˠ˟          ˶ˤ˰˪˞ ˭[˟] ˯˥ˮ˧˲ ˫ˠˣ[̋
63
  

45:23ab
 

(6b l.1)                            ˢˣ˪˞˪ ˣ˞ˮ˵˟
˧
 ˣˬ˰ ˳˶˲˟ ˡˬ˰˧ˣ                 ˪˩ ̋ 

cd
 

                            ˣ˟˪ ˣ˟ˡˮ ˶˷˞   ˪˞˶˷˧ ˧ˮ˟ ˪˰ ˶˲˩˧ˣ ̋
ef
 

           ˵˥ ˫˧˵ˢ ˣ˪ ˫ˠ ˭˩˪     ˷ˡ˵ˬ ˪˩˪˩˪ ˫ˣ˪˷ ˸˧˶˟ ̋  
45:24ab

 

               ˣ˰˶ˤ˪ˣ ˣ˪ ˢ˧ˢ˸ ˶˷˞      ˡ˰ ˢ˪ˣˡˠ ˢˮˣˢ˩˫˪ˣ˰˝
cd

 

             ˡˣˡ ˫˰ ˣ˸˧˶˟ ˫ˠˣ     ˢˡˣˢ˧ ˢ˦ˬ˪ ˧˷˧ ˭˟ ̋
45:25ab

 

              ˣˡˣ˟˩ ˧ˮ˲˪ ˷˞ ˸˪˥ˮ       ˪˩˪ ˭˶ˢ˞ ˸˪˥ˮˣ˰˶ˤ˝
cd

 

          ˟ˣ˦ˢ ˧˧˧ ˸˞ ˞ˮ ˣ˩˶˟ ˢ˸˰ˣ  ˡˣ˟˩ ˫˩˸˞ ˶˦˰ˬˢ ̋ 
ef
 

     ˟˪ ˸ˬ˩˥ ˫˩˪ ˭˸˧ˣ˝
64
  

45:26a
 

˫˪ˣ˰ ˸ˣ˶ˣˡ˪ ˫˩˸˶ˣ[˟ˠˣ] ˫˩˟ˣ˦ ˥˩˷˧ ˞˪ ˭˰ˬ˪ ̋  
26˝45

 
cd

 

 

 

Translation of Hebrew 

 

45:23
     And also Phinehas [so]n of Eleazar, | On account of  his might he [inherited 

thirdly.] 

           When he was zealous for the God of All, | He arose in the breach (against) his 

 people. 

           Whose heart incited him, | He made atonement for the sons of Israel. 

                                                 
62

 MS.Heb.e.62, 6a (MS B XVr.) l.18 to 6b (XVv.) l.1-8. 

63
 Smend, Hebräisch, 51, reconstructs ˧ [˷˧˪˷ ˶ˡ]ˢˮ; Peters, Liber Iesu, 120-21, [˧˷˧˪˷ ˪]˥ˮ noting space in the 

damage does not permit adding ˡˣ˟˩. Vattioni, Ecclesiastico, 247, and Lévi, Hebrew Text, 62, reconstruct 

[ˡˣˢ˟ ˧˷˧˪˷ ˪]˥ˮ. I agree with Peters on the basis of spacing. 

64
 Note below in the commentary on the absence of Sir 45:26b in the Hebrew. 
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45:24
     us also for him (God) established a statute, | A covenant of peace to maintain the 

 Sanctuary.
65

 

           at will be given to him and his descendants, | A High Priesthood forever, 

45:25
     And also his covenant was with David | Son of Jesse of the tribe of Judah. 

           An inheritance of ýre before His glory | Is the inheritance of Aaron for all his 

 descendants. 

           And now bless the Lord, the Good One, | e one who crowns you with glory, 

45:26
     And may He give to you skill | | so that He will not forget your goodness and your  

        [mig]hty deeds throughout the generations forever. 

 

 

Greek 

 

45:23
  ȾŬɑ ūɘɜŮŮɠ ɡɠ ȺɚŮŬɕŬɟ ŰɟŰɞɠ Ůɠ ŭɝŬɜ 

 ɜ Ű ɕɖɚůŬɘ ŬŰɜ ɜ űɓ əɡɟɞɡ 

 əŬ ůŰɜŬɘ ŬŰɜ ɜ Űɟɞˊ ɚŬɞ 

 ɜ ɔŬɗŰɖŰɘ ˊɟɞɗɡɛŬɠ ɣɡɢɠ ŬŰɞĀ 

 əŬ ɝɘɚůŬŰɞ ˊŮɟ Űɞ ȽůɟŬɖɚ. 

45:24
  ŭɘ ŰɞŰɞ ůŰɗɖ ŬŰ ŭɘŬɗəɖ Ůɟɜɖɠ 

 ˊɟɞůŰŬŰŮɜ ɔɤɜ əŬ ɚŬɞ ŬŰɞ, 

 ɜŬ ŬŰ  əŬ Ű ů ɟ́ɛŬŰɘ ŬŰɞ 

 Ůɟɤůɜɖɠ ɛŮɔŬɚŮɞɜ Ůɠ Űɞɠ ŬɜŬɠ. 

45:25
  əŬ ŭɘŬɗəɖɜ Ű ȹŬɡɘŭ 

 ɡ  ȽŮůůŬɘ ə űɡɚɠ ȽɞɡŭŬ 

 əɚɖɟɞɜɞɛŬ ɓŬůɘɚɤɠ ɡɞ ɝ ɡɞ ɛɜɞɡĀ 

 əɚɖɟɞɜɞɛŬ ȷŬɟɤɜ əŬ Ű ů ɟ́ɛŬŰɘ ŬŰɞ. 

45:26
  ŭɖ ɛɜ ůɞűŬɜ ɜ əŬɟŭ ɛɜ 

 əɟɜŮɘɜ Űɜ ɚŬɜ ŬŰɞ ɜ ŭɘəŬɘɞůɜ 

 ɜŬ ɛ űŬɜɘůɗ Ű ɔŬɗ ŬŰɜ 

 əŬ Űɜ ŭɝŬɜ ŬŰɜ Ůɠ ɔŮɜŮɠ ŬŰɜ. 

 

 

                                                 
65

 That is, the tabernacle (Exod 25:8). 
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Latin
66

 

 

45:28
  Et Finees ýlius Eleazari tertius in Gloria in imitando 

ipsum in timore Domini 

45:29
  Et stare in reverentia gentis in bonitate et alacritate 

animae suae placuit de Israhel 

45:30
  Ideo statuit ad illum testamentum pacis principem 

sanctorum et gentis suae ut sit 

 illi et semini eius sacerdotii dignitas in aeternum 

45:31
  Et testamentum David regi ýlio Iesse de tribu Iuda 

hereditas ipsi et semini eius  

 ut daret sapientiam in cor nostrum iudicare gentem 

suam in iustitia 

 ne abolerentur bona ipsorum et gloriam eorum | in 

gentem ipsorum | aeternam fecit 

 

 

Syriac 

 

45:23 Ò¼Ä ĨĎĤėį Ĺÿ  åÖČĭėĝ¼ .ÃØÄĹĀĤăÿ āåħģ  åĊĝ ýĽĝØ ĥĖĹķĖ¼ .

üĤĤđÿ ĥĐÁ  åýĽĤĖĈġÿ ĹĀÿÄ ğĖĹħĖ¼ .ĢĶÁÄ ýĽĬÖÄĽÿ üġĬÁ üåĭÿÄ 

ğĬ ğĖĹħĖ¼. 45:24 ÌċđĠ üģÃ ýĽĠÞċġÿ üåġĖ Ċĝ  åýĊĝ¼ .üĤĀģÁ Ċĝ 

üĎÿĈĠ .ýÄÃåØÄ Ċĝ ĊĬÖČĝÄ ýØċģĊĚ ýĽÿÞÂ  ®­®ĢĞĭĝ45:25
 Ò¼Ä 

ĈĖÄÁ Ĺÿ ³ĘĻĖ¼ üģØÖċĖ  åü
èěĞÞĠÁ ÉÃÄÁċĎĞÿ ØåĹĖ .üģØÖċĖ  éÎÄÖÃ¼Á  åĊĝ 

ĊĬÖČĝÄ .ğėěĠ ċĚĹèÿ  ýĊĝľ45:26
 ¾åĊĖÁ Îċěĝ ýĽġěč  èüĀĝÁ .ÎĈġĝ 

Ċġĭĝ ĊġĻÿ .ğđĠ ľÁ üĭĐĽģ ÎÄĊÿċĐ .ÎÄĊĤđĝċĺÄ .ğěĝ  åþ
ÞÂÁ 

­üġĞĬÁ 

 

  

                                                 
66

 While Di Lella writes that the Latin is a witness to GII, a decision which has lost popularity among 

scholars, another reason the Latin witnesses to an early Greek version is in the final words aeternam fecit for 

the confusing Greek Ůɠ ɔŮɜŮɠ ŬŰɜ in Sir 45:26b. Di Lella and Skehan, 56. 
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2.c.3. Textual Commentary on Phinehas (Sir 45:23-26) 

 

Sir 45:23ab 

For ˢ˶ˣ˟ˠ˟, the clause  ˟+ noun is regularly found in Ben Sira, with  i˟n the causal meaning 

of óthroughô or óon account of.ô
67
 Phinehas inherits not just because of his ˢ˶ˣ˟ˠ, though, 

but primarily because of his genealogy: third in line after Aaron. Ben Siraôs emphasis is 

more focused on genealogy for priestly inheritance than Numbers 25. 

 e title of Phinehas in Sir 45:23a is óPhinehas son of Eleazarô, while Numbers 

reads, óPhinehas, son of Eleazar, son of Aaron the priestô (Num 25:7, 10) and óPhinehas, 

son of Eleazar the priestô (Num 31:6).
68
 e choice is less accidental than it seems. Ben 

Sira directs attention to Phinehasô elevated status as the son of Eleazar, and Ben Sira is 

also himself the son of an Eleazar himself (Sir 50:27). Patronyms could distinguish two 

people of the same name (such as Matt 10:2-3), although in the Second Temple period, it 

is mostly high social-status families that bear the óson-ofô surname in epigraphy.
69
 If this 

title aimed to be merely genealogical, the full óson of Aaronô in Numbers may have been 

included to emphasize which Eleazar is implied, or to stress direct lineage from Aaron (as 

in Sir 45:23b with óinherited thirdlyô). erefore by calling Phinehas óPhinehas son of 

Eleazarô Ben Sira is revealing his own impressions of the high status of priestly families. 

                                                 
67

 The causal use of ˟ as óthroughô or óon account ofô is rare in the Hebrew Bible (Gen 9:28; 19:16). S.E. 

Fassberg, óOn the Syntax of Dependent Clauses in Ben Sira,ô in The Hebrew of the Dead Sea Scrolls and 

Ben Sira, 65 (56-72). Similarly, some rare uses of ˟ have the meaning of ówhenô without infinitive construct. 

BDB, 90 (entry on ˟ , 5.3). Muraoka argues that LBH also further developed the use of  +ˬ infinitive construct 

and sometimes ˪, whereas in Biblical Hebrew the infinitive construct is typically on its own. Here the 

combination is   +˟ noun, but the development may be applicable to both. Takamitsu Muraoka, óAn Approach 

to the Morphosyntax and Syntax of Qumran Hebrew,ô in Diggers at the Well, 194-95 (193-214). 

68
 In an otherwise complete verse, the first line is missing a letter in the first stichometric half (Sir 45:23a) 

and two words missing in the second half (Sir 45:23b). Schechter, Facsimiles, xlv,5-xlv,23a; xlv 23
b
-xlvi,6

a
. 

Reconstructing ˭[.] in Sir 45:23a as ˭˟ is not problematic. Segal reconstructs the lacuna of Sir 45:23b  ˢ˶ˣ˟ˠ˟

[˧˷˧˪˷ ˪˥]ˮ. Segal, ˫ ˪˷ˢ, 312. It is reasonable to reconstruct   ˧˷˧˪˷here through comparison to the Greek and 

Latin The Greek: óthird in gloryô; Latin: tertius in gloria. The Syriac has a different interpretation, that 

Phinehas receives three marks of honour for his might. 

69
 Note Rachel Hachlili, Jewish Funerary Customs, Practices, and Rites in the Second Temple Period 

(Leiden: Brill, 2005), 204-19; 231. 
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 e word ˢ˶ˣ˟ˠ is not found in any description of Phinehas in the Hebrew Bible,
70
 

while in Numbers 25 he is described multiple times as possessing ˞ˮ˵ˢ , and here Ben Sira 

stresses causation between Phinehasô zeal in his actions and the subsequent eternal priestly 

inheritance, instead of his zeal as in Num 25:12-13.
71
 Alternatively, ómightô could echo Isa 

11:2. In Sir 45:26, the ýnal benediction, he reminds the reader of Phinehasô bravery with 

˫˩˸˶ˣ[˟ˠˣ]. e wordˢ˶ˣ˟ˠ  is found in Sir 44:3 describing the patriarchs,
72
 using a variant 

of ˢ˶ˣ˟ˠ,
73
 and in Sir 48:24 there is Godôs spirit of might. Might is not used to describe any 

other patriarch, not even Joshua. In the non-biblical Qumran literature  ˢ˶ˣ˟ˠis found 

normally describing God, not humans.
74
 And in the Hebrew Bible, God is frequently called 

mighty (Ps 24:8; Isa 10:21), as are warriors and mighty men in Judges, and David (1Sam 

16:18). Finally, Phinehas is the third of the line of Aaron (Num 18:7) implicitly in the 

Hebrew Bible (Ezra 8:2; Exod 6:25), but made explicit in Ben Sira with ˧˷˧˪˷.
75
 Aaron 

plays an important role in Ben Siraôs Praise of the Fathers (Sir 45:6-22), and the lines on 

Phinehas begins directly after Aaron. 

                                                 
70

 The word may be safely reconstructed ˢ˶ˣ˟ˠ˟. B clearly has aɣ  at Sir 45:23b, as its distinctiveness can be 

discerned elsewhere in B, for instance ˫ ɣat 45:23a. The Syriac reads ÃØÄĹuĀĤăÿ (óin mightô). The shift from 

might to glory in the Greek and Latin may be a theological change or a scribal error from the Hebrew to 

Greek, which suggests that the Syriac came from an earlier or different Hebrew version. Elsewhere ˡˣ˟˩ is a 

reference to God in B
mg

, but here there are no marginal notes from the copyist. It is likely an error of a scribal 

copyist since Ben Sira frequently uses the word l ˣ˟˩, and the common scribal confusion between ˡ and ˶ is 

found in MS B (Sir 32:10c, 36:8a, or 36:21a with ˡ˟ˮ when it should probably read ˶˟ˠ). Such letter 

confusions are also found in the Qumran scrolls and in rabbinic copying and the Greek Bible, such as Isa 

5:17. Emanuel Tov, The Text-Critical Use of the Septuagint in Biblical Research (Jerusalem: Simor Ltd., 

1981), 18-19. Even more common is the confusion between  a˧nd x , which is also common in MS B. In light 

of the traces found in B and the Syriac, the Hebrew is read here as ˢ˶ˣ˟ˠ[ ]˟. 

71
 God is called ómightyô many times in the Hebrew Bible (BDB, 150) and by Ben Sira (Sir 15:18; 33:3 (Heb 

only); 43:12, 13, 29. Ben- ayyim, 113. It is noticeable that Ben Sira calls Phinehas ómightyô and not Joshua. 

72
 The line in B

text
 reads ˫ ˸˶ˣ˟ˠ˟ ˫˷ ˧˷ˮ˞ˣ, but B

mg
 reads ˫˶ˣ˟ˠ˟. 

73
 In Sir 44:3 Ben Sira uses the related term ˶ˣ˟ˠ, which is a variant use of ˢ˶ˣ˟ˠ as argued by John Elwolde, 

óDevelopments in Hebrew Vocabulary between Bible and Mishnah,ô in The Hebrew of the Dead Sea Scrolls 

and Ben Sira, 31 (17-55). 

74
 M.G. Abegg, J.E. Bowley, and E.M. Cook, eds., The Dead Sea Scrolls Concordance, 2 vols (Leiden: Brill, 

2003-), 1:168-70. 

75
 Since the Syriac was based on an unknown Hebrew translation, the Syriac witness suggests that Segal may 

be accurate. Di Lella and Skehan, 57. Winter, óThe Origins of Ben Sira in Syriac,ô 237-53; 494-507. 

Moreover, MS B has sufficient space for   ˧˷˧˪˷ ˪˥ˮgiven the iron-ink deterioration and the average spacing of 

the lines. Vattioni, Ecclesiastico, 247, suggests adding  ˡˣˢ˟ as well but there is not enough room on the line. 

Smendôs transcription of  ˧at the end of the line should also be taken into context since often detached 

fragments were present that were not kept with the manuscripts during photography (Smend, Hebräisch, 51; 

56). See Sir 48:17-25. Finally, there is an ink mark in the deterioration that has the shape of a nun. Altogether 

given this evidence and that of the other translations, the reconstruction ˧˷˧˪˷ ˪˥ˮ is best. 
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Sir 45:23cd 

In Sir 45:23c, Ben Sira selects certain keywords in Num 25:1-15. Beentjes demonstrates 

how Sir 45:23-24 allude to Num 25:23-24.
76
 One of the keywords  ˞ˮ˵is found four times 

in Num 25:1-15 in relation to Phinehas, including  ˧˸˞ˮ˵˘˸˞ ˣ˞ˮ˵˟and   ˧˸˞ˮ˵˟(both in Num 

25:11). Ben Sira implies both of these words with ˢ˶ˣ˟ˠ. Elsewhere in Ben Sira  ˞ˮ˵is used 

of Ben Sira himself in Sir 51:18 with ˟ˣ˦˟ ˧˸˞ˮ˵.
77
 Num 25:11-15 uses the word four times, 

making it hardly an incidental word choice. Here,  ˞ˮ˵draws attention to Num 25:1-15. 

 e title  ˪ˣ˩ ˧ˢˣ˪˞here is unusual here since the direct object marker  iss missing 

from ˪ˣ˩.
78
 is is interesting because in Late Biblical Hebrew the use of ˪ˣ˩ˢ as a non-

construct indeýnite rose in popularity, indistinguishable in use from ˪.˩
79
 e Greek adds 

ɜ űɓ əɡɟɞɡ, which is notable since in the Greek əɡɟɞɠ is attested even where the 

Hebrew is ˫˧ˢˣ˪˞ and not the Divine Name.
80
 e phrase ˧ˢˣ˪˞ ˪˩ as a standalone phrase is 

not found in the Hebrew Bible; the closest title is  ˶˷˟ ˪˩ ˢˣ˪˞(Jer 35:27) or ˧s˪˞ (Jer 

32:27). However, the phrase can be found in other Second Temple literature: ˪ ˣ˩ˢ ˭ˣˡ˞ 

(11Q5 28:7 (Psalm 151A); 4Q409 1.i.8), ˪ˣ˩ˢ ˢˣ˪˞ (11Q5 28:7-8); ˫˧˷ˡ˵ ˧˷ˣˡ˵ ˪ˣ˩ ˧ˢˣ˪˞ 

(4QShirShabb
a
 1.i.2).

81
 Except for 4QShirShab, all use the direct object marker .s 

Comparing these examples, Skehan suggests that the original form of the phrase  ˪˩ ˧ˢˣ˪˞is 

found in Psalm 151, and that the MS B error is a case of parablepsis of the  sof ˪ˣ˩ˢ being 
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 Beentjes, óCanon and Scripture,ô 179-80. 

77
 Another use of ˞ˮ˵ is in Sir 45:18 to describe the Israelitesô envy against Aaron. 

78
 B attests to ˢˣ˪˞

˧
 ˪˩ , the supralinear  c˧ould have been written by the original copyist or added later by 

another scribe, but in B corrections are normally in the margins. Above the letter (or superscript) corrections 

are seen in Qumran literature, Tov, Scribal Practices, 222.  

79
 Alexey (Eliyahu) Yuditsky, óThe Non-Construct ˪ ˩ˢ/˪ ˩in the Dead Sea Scrollsô in Hebrew in the Second 

Temple Period, eds. S.E. Fassberg, M. Bar-Asher, and R.A. Clements (Leiden: Brill, 2013), 267 (259-68). 

80
 William Horbury, óDeity in Ecclesiasticus,ô in The God of Israel, ed. Robert Gordon (Cambridge: 

Cambridge University Press, 2007), 269; 275 (267-92). The Syriac version digresses again from the 

Hebrew: üĤĤđÿ ĥĐÁ ýĽĤĖĈġÿ ĹĀÿÄ ğĖĹħĖ¼  (ófor the zeal with which he was zealous against the Midianite 

woman and the son of Israelô). The Syriac does not translate the phrase óGod of All,ô and the Greek switches 

to simply óLord.ô 

81
 Yuditsky, óNon-Construct,ô 266. Note that MS B has the form s ˣ˪˞ in Sir 35:13. 
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mistakenly transferred to  ˧ˢˣ˪˞and dropped.
82
 In light of Qumran texts, however, it is 

likely the phrase was originally ˪ˣ˩ˢ ˧ˢˣ˪˞.
83
  

 Sir 45:23d includes a phrase from Psalm 106, ˳˶˲˟ ˡˬ˰, not found elsewhere in Ben 

Sira.
84
 Ps 106:23 reads  ˳˶˲˟ ˡˬ˰pertaining to Moses. Ps 106:30 reads ˯˥ˮ˧˲ ˡˬ˰˧ˣ, while by 

contrast, Num 25:7 reads ˫˵˧ˣ.
85
  

 e phrase in Sir 45:23d  ˣˬ˰ ˳˶˲˟is best seen in light of the phrase in Num 25:7 

ˢˡ˰ˢ ˨ˣ˸ˬ, a case of harmonization and perhaps synonymous quotation with Ps 106:23, 30. 

Synonymous quotation, a term from Tovôs work on ancient scriptural translation,
86
 is 

deýned as any phrase which which has a near synonymous equivalent and close syntactic 

arrangement in the Hebrew Bible. Synonymous quotations are frequent in Ben Sira, and 

are attested in Samaritan Pentateuch and 4QRP. 

 Why Ben Sira chooses  ˡˬ˰instead of  ˫ˣ˵is due to inþuence from Aramaic, 

although the two appear in parallel in Job 8:15. In LBH,   ˡˬ˰expands in usage where ˫ˣ ˵

might have once been used.
87
 e phrase  ˳˶˲˟ ˡˬ˰is not found elsewhere in Ben Sira. us 

it is likely a harmonization of Num 25:7 and Ps 106:23. e phrase is found once 

elsewhere in Second Temple texts in 4QM
a
.
88
 is suggests the importance of Psalm 106 
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 P.W. Skehan, óAgain the Syriac Apocryphal Psalms,ô CBQ 38 (1976): 147 (143-158). Other cases of 

parablepsis are found in the Qumran scrolls, too, as well as forgotten letters or lines inserted in margins or 

supralinearly. Tov, Scribal Practices, 227-29.  

83
 Alternatively, if  ˢˣ˪˞in the rare absolute óEloahô form was the original, the designation could be a 

reference to Deut 32:1-43, the Song of Moses, which refers to God as ˢˣ˪˞ in Deut 32:15. e Song of Moses 

held special signiýcance as early as Josephus and in rabbinic Judaism special blessings were attached to 

reading it. Josephus, A.J. 4.303. The blessings attached to reading Deuteronomy 32 are in Masekhet Soferim 

12. R.H. Bell, Provoked to Jealousy: The Origin and Purpose of the Jealousy Motif in Romans 9-11 

(Tübingen: Mohr Siebeck, 1994), 227-28. In addition, Deuteronomy 32, Exodus 15, and many psalms have 
stichometric layouts in certain Qumran biblical scrolls. Tov, Scribal Practices, 156-59. Emanuel Tov, 

Textual Criticism of the Hebrew Bible (Minneapolis: Fortress, 1992), 212. Having said this, in this case, the 

one word is not enough for a quotation of Deuteronomy 32, because the context is not directly relevant to 

Phinehas and the word quoted can equally be a variant or scribal error. THe most likely solution is that the 

original read ˩ˢ (˧)ˢˣ˪˞˪ˣ  due to Late Biblical Hebrew changes noted in Yuditsky, óNon-Construct,ô 259-68. 

84
 Ben- ayyim, 244-45; 259. Even  ˳˶b˲y itself is found only one other time in Hebrew Ben Sira. 

85
 In Psalm 106, both Moses and Phinehas turn away the wrath of God. Psalm 106 forms a good literary 

model for the Praise of the Fathers. See discussion in Chapter Four on the structure of the Hymn followed by 

the Praise. 

86
 Throughout Tov, Textual Criticism. 

87
 Hurvitz, óLinguistic Status of Ben Sira,ô 78-83. See also: Avi Hurvitz, Leeor Gottlieb, Aaron Hornkohl, 

and Emmanuel Mastéy, A Concise Lexicon of Late Biblical Hebrew: Linguistic Innovations in the Writings 

of the Second Temple Period (Leiden: Brill, 2014), 217-20. The verb ˫ˣ˵ is found later in Sir 45:24a (see 

below). 

88
 4QM

a
 11.2.13. Instructing the reader to stand in the breach in the battle against the Kittim. Clines, 6:779. 
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in Second Temple Judaism. e most likely option for Ben Siraôs time is harmonization of 

the two passages from Numbers and Psalms. Other alternative explanations could be a case 

of Tovôs ósynonymous readingsô,
89
 or a textual variant of unknown origin.

90
 Considering 

the materiality of reading and composition practices in the ancient world, it is more likely 

a harmonization or synonymous quotation. However, it could be a textual variant in Ben 

Siraôs Hebrew Scriptures and not on Ben Siraôs part. For that, though, demonstrable 

evidence for substantial textual variation would have to be shown in the ancient witnesses, 

which is not the case in Numbers 25 and not feasible with Psalm 106. 

 To summarize comments on Sir 45:23cd, the use ofˡˬ˰  is due to linguistic 

development. ere is also a case of harmonization or synonymous quotation with ˣˬ˰ ˳˶˲˟ 

for ˢˡ˰ˢ ˨ˣ˸ˬ in Num 25:7 and ˳˶˲˟ ˡˬ˰ in Ps 106:23. 

 

Sir 45:23ef 

In Sir 45:23e  ˣ˟˪ ˣ˟ˡˮcan be compared with the phrase ˟˪ ˟ˡˮ in Exod 25:2; 35:29,
91
 and 

the verb ˟ˡ ˮin hithpael refers to military volunteering (2Chr 17:16; Judg 5:2, 9). Ben Sira 

creates a play on words to emphasize the priestly atonement of sins, and perhaps even a 

military context. By comparison, in the Qumran non-biblical literature ˟ˡˮ implies o ering 

oneself or oneôs deeds or holiness to the community. Here, the phrase is an existing idiom 

in the Hebrew Bible, the same as ˳˶˲˟ ˡˬ˰ above. e phrase in Sir 45:23:  ˧ˮ˟ ˪˰ ˶˲˩˧ˣ

˪˞˶˷˧, a direct quotation from Num 25:13, conýrms this sacriýcial-liturgical meaning for 

˟˪ ˟ˡˮ.
92
 e result is that Num 25:13 is stressed: Phinehasô slaying of the Israelite man 

Zimri and Midianite woman is a freewill sacriýcial o ering for atonement of sin. 
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 Tov, Textual Criticism, 260-61. Carr calls them ónon-graphic memory variants.ô Carr, Writing, 26-29. 

90
 Ulrich, Biblical Qumran Scrolls, 156; 670 (Psalm 106:23 not extant). 

91
 Segal vocalisesx ˟˪ ˣ˟ˡˮ  in Sir 45:23e as qal with a pronominal suffix. The words ˣ˟˪ ˣ˟ˡˮ are slightly 

different from Exod 25:2, 35:29, which are both qal without pronominal suffix. It is reasonable to conjecture 

Ben Sira added a suffix because Exod 35:21 contains two very similar phrases to ˣ˟˪ ˣ˟ˡˮ, which arex ˥ˣ˶ ˢ˟ˡˮ  

and x ˟˪ ˣ˞˷ˮ. Both cases are qal with pronominal suffix. Incidentally, Exod 35:21 is reminiscent of the Greek 

for Sir 45:23f, which reads ɜ ɔŬɗŰɖŰɘ ˊɟɞɗɡɛŬɠ ɣɡɢɠ ŬŰɞ, instead of óheart.ô In the LXX ɣɡɢ 

corresponds to ˷ ˲ˮ, and Exod 35:21, above, is the only biblical witness to a variation with this idiom. The 

Syriac digresses from Sir 45:23f, saying that Phinehas prayed, which indicates the Syriacôs post-Temple 

context. In the Hebrew the full effect of this line is to give a cultic interpretation which stresses Phinehasô 

sacrifice performed for atonement on behalf of the Israelites, as God suggests in Num 25:13. 

92
 A similar phrase begun with an infinitive is used earlier of Aaron (Sir 45:16), containing a direct quotation 

from Lev 16:34. 
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Sir 45:24ab 

In Sir 45:24a, Ben Sira says God established a  ˵w˥ith Phinehas, which he then describes 

as a  ˫ˣ˪˷ ˸˧˶˟ for the maintenance of holiness (Sir 45:24b). e word ˵,˥ meaning statute 

or law, in Sir 45:24a acts as a parallelism with  ˫ˣ˪˷ ˸˧˶˟in Sir 45:24b. However,  ˵m˥ight 

also on ýrst inspection appear to be a synonymous quotation of the  ˫ˣ˪˷ ˸˧˶˟in Num 

25:13. Instead it is an association of the  ˫ˣ˪˷ ˸˧˶˟(Num 25:13; Mal 2:5)
93
 with the  ˸˵˥

˫˪ˣ˰ in Num 18:23 (cf. Exod 29:9), the eternal statute of the priesthood with Aaron and the 

tribe of Levi.
94
 In sum, Ben Sira may be associating all the above priestly covenants 

together through harmonization. 

 e comparison with David (Sir 45:25a) merits further possibilities for the 

harmonization of covenants. In Ezek 34:25, the  ˫ˣ˪˷ ˸˧˶˟comes after Godôs promises to 

David, and 2Sam 7:13, 16 mention the  ˫˪ˣ˰ ˡ˰ ˸˩˪ˬˬwith David. ese examples, 

especially Num 18:23, explain how  ˵a˥s meaning covenant makes sense: Ben Sira sees 

the eternal priestly covenant as both a  ˫ˣ˪˷ ˸˧˶˟and a ˫˪ˣ˰ ˸˵˥, and further points out that 

a   ˫ˣ˪˷ ˸˧˶˟is established for David as well as for the Levite priesthood.
95
 e word  ˵i˥s 

probably used in Sir 45:25a instead of  ˸˧˶˟because of Num 18:23. 

 Ben Sira writes of Aaron in Sir 45:6 ˫˪ˣ˰ ˵˥˪ ˣˢˬ˧˷˧ˣ. In the same way,  ˵i˥s again 

found with David:  ˸˩˪ˬˬ ˵˥(Sir 47:11c). ese connections, tabled below for comparison, 

all indicate that Ben Sira is making an exegetical connection between Aaron, David, and 

Phinehas with the use of  ˵a˥nd ˫ˣ˪˷ ˸˧˶˟. 

 

TABLE: COMPARISON OF ˵˥ AND ˸˧ ˶˟ 

Phinehas: (Sir 45:24a)                            ˵˥ ˫˧˵ˢ 

Aaron/Phinehas: (Sir 45:24b)             ˫x ˪˷ ˸˧˶˟ 

Aaron/Phinehas: (Sir 45:24d)   ˫˪ ˣ˰ ˡ˰ ˢ˪ˣˡˠ ˢˮˢ˩  

 

Aaron: (Sir 45:6)                                             ˫˪ ˣ˰ ˵˥ 

Num 18:23 (cf. Exod 29:9):      ˫˪ˣ˰ ˸˵˥ 

Mal 2:5:        ˫ˣ˪˷ˢˣ ˫˧˧˥ˢ ˣ˸˞ ˢ˸˧ˢ ˧˸˧˶˟   

Num 25:13:                      ˫˪ˣ˰ ˸ˮˢ˩ ˸˧˶˟ 

 

Num 18:23 (cf. Exod 29:9):     ˫˪ˣ˰ ˸˵˥ 
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 It is the ˫˪ˣ˰ ˸˵˥ from Exod 29:9 and Num 18:23 which Mal 2:5 describes as ˫ˣ˪˷ˣ ˫˧˧˥ˢ ˣ˸˞ ˸˧˶˟. 

94
 Olyan, óPriesthood,ô 270, discusses the ˫˪ˣ˰ ˸˵˥ in the context of Ben Siraôs view of the Aaronide lineage. 

95
 Beentjes, ñCanon and Scripture,ô 178, argues Ben Sira viewed the priesthood as taking over the promises 

made to the Davidic line. 
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David: (Sir 47:11c)                             ˸˩ ˪ˬˬ ˵˥ 

  (Sir 45:25ab)                       lx ˡ ˫˰ ˣ˸˧˶˟ 

 

2Sam 7:13,16:                 ˫˪ ˣ˰ ˡ˰ ˣ˸˩˪ˬˬ 

Ezek 34:25:                             ˫ˣ˪˷ ˸˧˶˟ 

 

 In the Qumran non-biblical literature,  ˵r˥efers to individual laws and statues but is 

never a synonym for covenant.
96
 In LBH and BH,  ˵o˥ften has a sense of fate, a 

development found in Ben Sira (for example Sir 41:3). However,  ˵a˥s a synonym of ˸˧˶˟

is not found elsewhere in extant Second Temple Hebrew texts besides Ben Sira.
97
 us, 

Ben Siraôs use of  ˵a˥s fate demonstrates that he is aware of a developed meaning of ˵,˥ in 

addition to the standard meaning of statute. In sum, however, exegesis of Num 18:23 is a 

stronger reason for Ben Siraôs use of  ˵w˥ith ˸˧˶˟.  

 e meaning of   ˵i˥n Sir 45:24a may be further clariýed by linguistic comparison 

with Greek and Aramaic. Aitken writes that the translator of Sirach rendered both ˵˥

and ˸˧˶˟ as ŭɘŬɗəɖ, much like the double meaning of  ˞ˬ˧˵in Aramaic.
98
 e Aramaic 

may have inþuenced Ben Siraôs understanding of ˵,˥ and further convinced him to read 

˫˪ˣ˰ ˸˵˥ in Num 18:23 as eternal covenant and make a connection with Num 25:11-13. It 

is certainly vital to discussion in this case if both words are translated by a single word in 

both Aramaic and Greek. 

 Finally, the verb with which the  ˵i˥s established,  ˫ˣ˵in hiphil, is the more 

common verb for creating covenants in Priestly material, as discussed above. e hiphil of 

˫ˣ ˵for making covenants continued from Priestly material of the Torah and carried into 

Qumran non-biblical literature.
99

 

 

Sir 45:24cd 
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 Clines, 3:299-302. For an example of ˫ˣ˵ and ˵ :˥ 4Q414 13:3: ˶ ˣ˲˩ ˵ˣ˥ ˣ˪ ˫˵ˢˣ. 4Q417 frag 2, col I, 14-16 

has ˵ˣ˥ of remembrance. 

97
 The Syriac does not include a covenant of peace, instead reading that óGod swore to him with oathsô (Sir 

45:24 Syr), perhaps regarding Ben Siraôs use of ˵˥ as different from a covenant. 

98
 James K. Aitken, óThe Literary Attainment of the Translator of Greek Sirach,ô in The Texts and Versions 

of the Book of Ben Sira: Transmission and Interpretation, ed. Jan Joosten (Leiden: Brill, 2011), 110 (95-

126). Also see Wright, No Small Difference, 178-81, and Marko Marttila, óñStatuteò or ñCovenantò? 

Remarks on the Rendering of the Word ˵ ˥in the Greek Ben Sira,ô in Scripture in Transition, ed. Anssi 

Voitila and Jutta Jokiranta (Leiden: Brill, 2008), 73-87. 

99
 Abegg, Bowley, and Cook, Concordance, 2:651-53. Clines, 7:231-35. 



47 

 

In the following line, Sir 45:24cd is a mix of Biblical Hebrew and Late Biblical Hebrew 

expression. Biblical Hebrew words which are unusual to the rest of Ben Sira normally 

indicate textual reuse, although they sometimes may also be the result of poetic balance in 

the line. Ben Sira uses ˭˩˪ once (Sir 45:24) and once as ˫˩ ˪(46:8), preferring ˭ ˩and ˪˰

˭.˩
100
 e word  ˭˩˪is not attested in Qumran non-biblical literature. Incidentally, though, 

˭˩˪ is the ýrst word of Num 25:12.
101

 

 e word  ˪˩˪˩˪ ˷ˡ˵ˬ (Sir 45:24b) are an unusual phrasing of Levite priestly 

duty.
102
 e pilpel of ˪̐ ̕, ˪˩ ˪˩, is found in the Hebrew Bible referring to food and 

households, not to priestly duties. Looking elsewhere, however, the hiphil of  ˪̐̕is found 

in 1Kgs 8:64, ˢ˪˰ˢ˘˸˞ ˪˧˩ˢˬ, which is similar to Sir 45:24b here.
103
 us Ben Siraôs  ˪˩˪˩˪

˷ˡ˵ˬ could be drawn from this expression in 1Kgs 8:64. Ben Sira uses the pilpel of  ˪̐̕in a 

wide variety of ways not found in the Hebrew Bible: remaining (Sir 6:20), withstanding 

(43:3), or maintaining (45:24, 49:9). e best comparison is with 4QShirShabb
f
 (4Q405) 

18.2: ˫˧˷ˣˡ˵ ˪˩˪˩˪. erefore since Ben Siraôs phrase is corroborated by 4QShirShabb, óto 

maintain holinessô may be a Late Biblical Hebrew expression, or evidence of a LBH 

preference for the pilpel over hiphil for ómaintain.ô 

 e interspersed quotation continues with the next phrases  ˣ˰˶ˤ˪ˣ ˣ˪ ˢ˧ˢ˸ ˶˷˞(Sir 

45:24c) and   ˫˪ˣ˰ ˡ˰ ˢ˪ˣˡˠ ˢˮˢ˩(Sir 45:24d). Both of these hemistitchs use words and 

phrases present almost exactly as found in Num 25:13, which reads, ˣ˧˶˥˞ ˣ˰˶ˤ˪ˣ ˣ˪ ˢ˸˧ˢˣ

˪˞˶˷˧ ˧ˮ˟˘˪˰ ˶˲˩˧ˣ ˣ˧ˢ˪˞˪ ˞ˮ˵ ˶˷˞ ˸˥˸ ˫˪ˣ˰ ˸ˮˢ˩ ˸˧˶˟. e Hebrew Bible and Second Temple 

literature refer to both high priests and eternal priesthoods, for example  ˫˪ˣ˰ ˸ˮˢ˩in 1QS
b
 

3:26, but never an eternal high priesthood as Ben Sira does.
104
 e phrase   ˡ˰ ˢ˪ˣˡˠ ˢˮˢ˩

˫˪ˣ˰ seems to be Ben Siraôs own. e emphasis on the eternal high priesthood makes this 

                                                 
100

 Ben- ayyim, 177-78. 

101
 Smend, Index, 47, lists other cases (Sir 2:13; 18:11, 12; 34:13; 39:32) where the Hebrew is not extant and 

the Greek is ŭɘ ŰɞŰɞ as it is in Sir 45:24, though other cases of ŭɘ ŰɞŰɞ where the Hebrew is extant are 

usually ˭ ˩ ˪˰, ˭ ˩ ˶ˣ˟˰˟, or ˭ ˰ˬ˪. The chances are therefore slim that there are other cases of ˭˩˪ in the non-

extant Hebrew. 

102
 The Greek version adds to this line ˊɟɞůŰŬŰŮɜ ɔɤɜ əŬ ɚŬɞ ŬŰɞ, maintenance of the people, a 

change which is reminiscent of the Ptolemaic and Seleucid policies of having native religious leaders as local 

administration, or the later dual priest-ruler roles of the Hasmoneans, although this political impression could 

also be due to the inclusion of David in Sir 45:25a. The Syriac reads instead: üĤĀģÁ Ċĝ üĎģĈĠ  (óthat he would 

build an altar to Him [God]ô). An altar is not mentioned in the covenant of Numbers 25 but could refer to the 

altar in Numbers 18, or more generally to priestly duties. 

103
 Meaning óto contain the offering.ô 

104
 Ben Sira also mentions priests in Sir 7:29; 7:31; 50:1; 50:16. 
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statement distinct. e statement is also a conýdent declaration that the Aaronide priestly 

line will last forever.
105

 

 Mizrahi demonstrates from epigraphic, linguistic, and textual evidence that the 

archaic term˪ˣˡˠ ˭ˢ˩  was still used into the Hellenistic period despite the rise of the 

Exilic/Post-Exilic term ˷˞˶ˢ ˭ˢ˩.
106
 e term ˪ˣˡˠ ˭ˢ˩ is not in Numbers 25, but it is used in 

Ben Sira and on coins in the early Hasmonean Period, coins which incorporated paleo-

Hebrew lettering as part of a nationalist agenda.
107
 Ben Siraôs ˢ˪ˣˡˠ ˢˮˢ˩ strengthens 

Mizrahiôs argument, but Ben Siraôs use of the archaic ˪ˣˡˠ ˭ˢ˩ also displays a preference for 

the antiquated to the new, which is appropriate for the description of a longstanding 

priesthood which is hoped to continue forever. A similar sentiment must have been felt by 

the Hasmoneans in the establishment of their legitimacy, exempliýed also their case with 

the use of paleo-Hebrew on coins. In the case of Ben Sira and perhaps also the Hasmonean 

priest-rulers, ˷˞˶ˢ ˭ˢ˩ must have sounded too modern by contrast, and thus ˪ˣˡˠ ˭ˢ˩ was 

preferred for establishing longstanding and enduring legitimacy. 

 

Sir 45:25ab 

In Sir 45:25ab, the covenant with David is mentioned (2Sam 7:13, 16), and David is son of 

Jesse of the tribe of Judah.
108
 Davidôs father Jesse is known to be from Bethlehem in Judah 

(Ruth 1:1; 1Sam 17:58), and his tribal ancestry descended from Judah is at 1Chr 2:3-15.
109
 

Blood may again be at the fore of Ben Siraôs mind since both covenantsðeternal 

priesthood and eternal kingshipðare established according to bloodlines.
110

 

 Ben Sira is the only ancient reference to David or Jesse belonging to the tribe of 

Judah, not just from Bethlehem. e puzzle, as with similar cases of interpretation in Ben 
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Sira, is how far back te idea goes. In 4Q380-383 (the Apocryphal Psalms), the tribe of 

Judah is exalted (for example 4Q3811 24:5), but the connection between Jesse and the 

tribe of Judah is not explicit as it is here in Ben Sira. 

 David is mentioned elsewhere in Sir 49:4 as one of three good kings along with 

Hezekiah and Josiah. e óhouse of Davidô is mentioned again in Sir 48:15, 48:22, and 

51:12 (Heb only). e Syriac version here lacks the word covenant, connecting the 

reference to David to the following line as found in the Greek (Sir 45:25c). Yet in the 

Hebrew, Ben Sira connects Davidic kingship as closely as possible with priesthood and 

ancestryðwith both priestly and kingly lines established ýrmly with covenants.  

 

Sir 45:25cd 

In Sir 45:25c, scholarly views vary over the treatment of ˷˞ ˸˪˥ˮ.
111
 Smend, Segal, and 

Clines suggest that ˷ ˞is a shortened spelling of ˷˧,˞ making the phrase óinheritance of 

man,ô especially in light of the Greek.
112
 Olyan leaves the issue open.

113
 However, as 

Corley notes,
114
 Josh 13:14 clariýes why the line in Hebrew should read ýre, not man:  ˵˶

ˣ˪˘˶˟ˡ ˶˷˞˩ ˸˪˥ˮ ˞ˣˢ ˪˞˶˷˧ ˧ˢ˪˞ ˢˣˢ˧ ˧ ˷˞ ˢ˪˥ˮ ˭˸ˮ ˫ˢ˪ ˧ˣ˪ˢ ˦˟˷˪ (Josh 13:14 MT). While ˧ː̇ ˏ˞ 

is a di erent word from ̅ː˞, perhaps Ben Sira thought of them as derived from the same 

root. 

 e Greek (ɡɞ ɝ ɡɞ ɛɜɞɡ) and Syriac versions understood  ˷˞ ˸˪˥ˮas a 

reference to kingship.
115
 Aitken argues that this may be the result of confusion on the part 

of the grandson of Ben Sira over the spelling of ˷˞ and a mistake of  ˣˡˣ˟˩for  ˣˡ˟˪in Sir 

45:24c.
116
 Besides these reasons, there is also a lack of other examples of the error of  ˷˧˞

as  ˷i˞n the manuscript witnesses of Ben Sira.
117
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 To continue with the line, the words  ˣˡˣ˟˩ ˧ˮ˲˪in Sir 45:25c refer to God as óHis 

Glory.ô While elsewhere in his Hebrew text, Ben Sira uses the word  ˡˣ˟˩of both God and 

humans (for example Sir 47:20), in this case  ˣˡˣ˟˩combined with the prepositional  ˧ˮ˲˪

recalls the presence of God in the desert Tabernacle, the Divine Presence (Deut 5:24; 

1Sam 4:21). Besides this association, there are also numerous references to the glory of 

God in the Hebrew Bible such as Ezek 43:2, Prov 25:2, and  ˡˣ˟˩ˢ˘˪˞in Ps 29:3. Moreover, 

there is evidence that óHis Gloryô was a standalone title or euphemism for God at least by 

the Qumran non-biblical literature: óthrones of His Gloryô (4QShirShabb
d
 1.1.25; 

11QShirShabb 1:6), óTemples of His Gloryô (11QShirShabb 1:7), ówonder of His Gloryô 

(4QAges
b
 1.2.3), and simply  ˣˡˣ˟˩(1QS 4:18; 4Q1Q54 1:2).

118
 Aitken notes that Ben Sira 

refers regularly to the Divine Presence as Godôs glory (Sir 36:14; 42:17c-d; 42:16b).
119
  

 Finally, Aitken argues that reading  ˣˡˣ˟˩as óHis gloryô here further clariýes the 

reading of  ˷a˞s óýreô earlier in Sir 45:24c, by making an appropriate liturgical-sacriýcial 

context for the line. Due to this liturgical context, Josh 13:14, and the manuscript evidence 

above,  ˷i˞n   ˷˞ ˸˪˥ˮis not a scribal error for ˷˧.˞ If   ˷˞ ˸˪˥ˮwere inheritance of ýre, it 

would be appropriate paired with the inheritance of Aaron in Sir 45:24d. 

 óInheritance of ýreô and óinheritance of Aaronô in Sir 45:25cd (Num 18:23-24; Josh 

13:14; 18:7) are therefore another case of liturgical language and the harmonization of 

sources within Numbers, linking Phinehasô covenant in Numbers 25 to that of Aaron. 

 

 

Sir 45:25ef 

e ýnal two lines of the Phinehas section (Sir 45:25e-26) are a blessing for the priesthood 

which concludes both the Phinehas and Aaron sections (Sir 45:6-22).
120
 e other prayers 

in Ben Sira are Sir 50:22-24 and 51:1-12, his ýnal prayers for Simon and for himself, 

respectively. Within the Praise of the Fathers, Sir 45:25e-26 is the only benediction that 

directly follows the description of any patriarch, except perhaps Simon (Sir 50:22-24). Ben 

Sira thus sets apart the priestly patriarchs from all the other patriarchs with benedictions. 
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 e benediction contains a number of terms often found in prayer language, but 

with some di erences. To begin with ˞ˮ ˣ˩˶˟ ˢ˸˰ˣ, in the Hebrew Bible ˞ˮ does not usually 

follow x ˩˶˟,
121
 except in one place: 1Chr 29:20 reads ˞ˮ˘˩˶˟. More often, though, ˞ ˮ

follows ˢˮ,s as in Gen 12:11. Elsewhere, Ben Sira uses  ˞aˮt Sir 42:15, 44:1, and 50:22.
122
 

e last example Sir 50:22 is signiýcant as it is the only other benediction in the text for a 

priest: making the two blessings in Ben Sira for Phinehas and Simon (Sir 45:25//50:22), 

both high priests.
123
 e word  ˞iˮs found frequently in the Psalms, and indicating prayer 

langauge in combination with ˣ˩˶˟. In the Psalms,  ˣ˩˶˟in piel is found regularly (for 

example Ps 103:20), although in the Qumran non-biblical literature,  ˞iˮs never found in 

combination with ˨˶.˟
124
 Qumran blessings share more characteristics with psalms 

language and Ben Sira rather than later rabbinic blessings.
125

 

 Ben Siraôs benediction formula is shaped by Late Biblical Hebrew as evidenced by 

1Chr 29:20, daily prayers which conventionally conclude with ˶˷˞ ˧ˮˣˡ˞ ˨˶˟,
126
 and 

festival prayers.
127
 Concluding prayers with blessings is a practice found frequently in 

Qumran literature.
128
 Ben Sira is similarly concluding Aaron and Phinehas with a blessing 

in Sir 45:25ef-26.
129

 

 e title of God in the blessing, ˟ˣ˦ˢ ˧˧˧, is also worth comment. e title is also 

found in 2Chr 30:18; Ps 118:1, 29; while óBless the Lord for He is goodô is sung in Ezr 

3:11.
130
 e Greek version, however, leaves out ófor He is goodô, continuing instead, ŭɖ 

ɛɜ ůɞűŬɜ ɜ əŬɟŭ ɛɜ. Skehan argues that this means  ˟ˣ˦ˢwas an expansion in MS 
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B, as it destroys the óbalance of the poetic line.ô
131
 Furthermore, neither is there an 

equivalent of ˟ˣ˦ˢ in the Syriac, which strengthens Skehanôs argument.
132
 As the Greek 

and Syriac leave out any reference to God, there is no sure way of telling whether  ˟ˣ˦ˢis 

original to the Hebrew with B as the only Hebrew witness for this line. 

 e expression  ˡˣ˟˩ ˫˩˸˞ ˶˦˰ˬˢ(Sir 45:25f) quotes Ps 8:6. e phrase ócrown of 

gloryô is also found in 1 Pet 5:4, showing that Ben Siraôs use of the term may indicate 

early signiýcance for Psalm 8. While earlier in Sir 45:25c, óHis gloryô referred to God, 

here Ben Sira uses it here to refer to the glory of man. e importance of Psalm 8 in 

Second Temple Judaism may be found from epigraphic evidence of ócrown of wisdomô in 

Greco-Roman Egypt (JIGRE 39).
133
  

 

 

Sir 45:26 

In Sir 45:26  ˟˪ ˸ˬ˩˥is similar to Sir 50:28  ˣ˟˪ ˪˰ ˭˸ˣˮˣ˧˫˩˥ . Sir 6:37 (A) reads a similar 

sentiment:  ˨˟˪ ˭˧˟˧ ˞ˣˢˣ˨ˬ˩˥˧ ˢ˸ˣ˧˞ ˶˷˞ˣ ˚. Note that MS B lacks Sir 45:26b in the Greek and 

Syriac, which echo Ps 72:2. 

  In the Greek and Syriac, the phrase  ˟˪ ˸ˬ˩˥loses any remaining craftsmanship 

connotation. In the Hebrew Bible, there are many examples of ówisdom of heartô meaning 

craftsmanship.
134
 e one exception to this is in Ps 90:12: ˢˬ˩˥ ˟˟˪, in the context of 

gaining wisdom. Ben Sira uses the phrase so infrequently in a text full of wisdom sayings 

that it is hard not to notice his neglect of it. However, the other use of  ˟˟˪ ˸ˬ˩˥is actually 

in Sir 50:23 (of Simon), which ties together the link with the priestly ýgures in the Praise 

to an even greater degree. 

 In Sir 45:26c,   ˫˪ˣ˰ ˸ˣ˶ˣˡ˪is a synonymous quotation of  ˫˪ˣ˰ ... ˣ˰˶ˤ˪in Num 25:13. 

e phrase  ˫˪ˣ˰ ˸ˣ˶ˣˡ˪is also found in Gen 9:12 in the covenant with Noah. Ben Sira may 

have intentionally switched  ˰˶ˤfor l ˶ixn further harmonization with Ps 106:31, where 
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Phinehasô deeds are reckoned to him as righteousness ˫˪ˣ˰ ˡ˰ ˶ˡˣ ˶ˡ˪. On the other hand, 

˫˪ˣ˰ ˸ˣ˶ˣˡ˪ is found often in the Dead Sea Scrolls.
135
 is case then could be either a use of 

contemporary expression, or harmonization of Ps 106:31 and Num 25:13.
136
 In this line 

there are several di erences in the Greek and Syriac versions
137
 and an added hemistitch 

(óand govern his people in righteousnessô), which has led commentators to either 

reconstruct a Sir 45:26b from the Greek, or transcribe the entire verse on one line.
138
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2.c.4. Phinehas and Other Sources 

 

Hengel discusses the importance of the zeal of Phinehas in Second Temple literature, for 

example of Levi in Jubilees and Aramaic Levi Document (ALD).
139
 2 Maccabees models 

Mattathias after Phinehas in describing Mattathias killing an idolatrous Israelite with zeal 

(1 Macc 2:24-27).
140
 Paul says he is zealous for God just as his audience is (Acts 22:3).

141
 

Elsewhere Phinehas is a prophet of the judge Kenaz in Pseudo-Philo (LAB 28:1-4), 

mentioning his zealous actions in a speech before the battle against the Midianites (LAB 

47:1-2).
142

 

 According to Josephus, Phinehas is an honourable warrior more than a priest.
143
 

Josephus makes the idolatry and pride of Zimri more central to his sin in order to justify 

his death.
144
 Furthermore, the slaying of Zimri and Kosbah serves as the reason why 

Moses chose to wage war on the Midianites and why he let Phinehas lead the army (A.J. 

4.156). Central themes to Josephusô Phinehas are his characterization as a warrior and a 

general, and justiýcation for the death of Zimri and the war against the Midianites. e 

Baal Peor event sets the war against the Midianites into motionðthe covenant with 

Phinehas is not mentioned in Antiquities.
145
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 Philoôs discussion on Phinehas is concerned with why a man of great piety would 

slay evil men (Contempl. 1.45.300-304). When Phinehas kills Zimri, he is rewarded by 

Moses with the appointment as general in the war against the Midianites (Contempl. 

1.45.306). at is, Phinehas is not rewarded by God with a covenant as in Numbers 25 and 

Ben Sira. Philo justiýes Phinehasô actions, arguing that if Zimri was not killed, the 

morality of the Israelite community would be put at risk through association with 

idolatry.
146

 

 By comparison, Ben Siraôs Phinehas is a thoroughly priestly ýgure. Phinehasô 

actions are described in sacriýcial overtones, and he is rewarded with the priestly 

covenant. Ben Siraôs priestly Phinehas contrasts starkly with Philoôs justiýcation of 

violence for virtueôs sake, and Josephusô warrior-general. Conversely, Ben Sira brieþy 

implies Phinehasô role as a military general in the term ˢ˶ˣ˟ˠ, but prefers to emphasize his 

priestly identity. 

 Not many Second Temple texts treat Phinehas, so we must look at other sources 

which are concerned with priestly lineage. In other Second Temple literature, Levi is more 

important as a model of the priesthood.
147
 Ben Sira noticeably leaves out any mention of 

Levi in the Praise of the Fathers, dedicating much more space to Aaron and Phinehas. Only 

in Sir 45:6 is Aaron said to be of the tribe of LeviðLevi himself receives no portrayal as a 

patriarch in his own right. Ben Sira is an Aaronide, rather than a pan-Levite, or a Zadokite, 

in favour of descent solely from Zadok as in Ezra.  

 e question of Levitical and Aaronide priestly rights is an enormous issue beyond 

the scope of this thesis, though a few texts can be discussed here brieþy.
148
 Much of 

Chronicles is in favour of Levites, except for some places which are more Aaronide (1Chr 

15:4; 23:28; cf. 2Chr 13:10). In other post-Exilic writings such as 1 Macc 7:14 and Tob 

1:6, an Aaronide view is espoused: the priesthood is claimed by the line of Aaron through 

Eleazar and Phinehas. Josephus likewise traces the pre-Hasmonean priestly line through 

Aaron (A.J. 20.224-241). Written during the third century BCE, ALD is a good comparison 
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to Ben Siraôs attitudes to the priesthood, since it predates Ben Sira. Moreover, ALD 13 

bears comparisons with the wisdom sayings of Ben Sira. ALD favours pan-Levite descent. 

Concerning Levi, ALD includes a vision of Levi in which Temple ritual laws are given 

and the eternal priesthood is established with Levi.  

 Another example of priestly lineage concerns is Jubilees, as Jub. 31:13-17 adds a 

promise of eternal priesthood to Jacobôs blessing of Levi (cf. Gen 49:5-7) after avenging 

Dinah. In Jubilees, Levi has a vision about the priestly duties and lineage at Bethel (Jub. 

32:1-9) which is quite similar to ALD. Both of these texts make it clear how important the 

divine establishment of the ócovenant of peaceô for an eternal priesthood was in the third 

and second centuries BCE. Clearly, it is not just Ben Sira who is focused on priestly lineage 

and o ce. 

 While ALD and Jubilees focus on visions and divine messages, Ben Siraôs creates 

meaning out of Phinehasô actions via sacriýcial language and the reward of a priestly 

covenant which is plainly Aaronide. Carr argues that Ben Sira pays attention most of all to 

Moses as a foil to Homer.
149
 In fact, however, Ben Sira gives more space and prominence 

in the Praise of the Fathers to the high priests: Aaron, Phinehas, and Simon. e 

importance of the priests is also shown by the benedictions in Sir 45:25e-26 and Sir 50:22-

24. e importance of Phinehas is, then, the importance of the Aaronide priesthood as an 

eternal institution. In sum, priestly issues and the lineage of Aaron are central to Ben Sira 

in Phinehas. 
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2.d. Ben Siraôs Textual Reuse and Creativity Compared with Other Sources  

 

Ben Siraôs textual reuse incorporates quotations and harmonizes multiple textual sources, 

with consistent closeness to his sources in the Hebrew Bible. His textual reuse through 

quotations, key words, and harmonization of sources is similar to other cases of textual 

reuse or óbiblical interpretationô in the Hebrew Bible and in Second Temple Jewish texts 

discussed in the sections above. On the other hand, in contrast to other Second Temple 

sources, Ben Sira does not rely on expansions and overt interpretations to reach his point 

(Josephus, Philo, Jubilees, ALD, etc.). Instead he is by comparison very restrained. He 

nevertheless shares with other early Jewish writers and pseudepigrapha strong textual 

reuse and harmonization of sources. 

 Using multiple texts together in harmonization is reminiscent of the much later 

rabbinic exegetical technique of transposing two unrelated biblical passages, though Ben 

Sira clearly comes from a scribal background rather than a rabbinic context. In Qumran 

literature, the exegetical technique is found in 4QRP, which sometimes transposes texts 

onto each other, such as Lev 11:7 onto Deut 14:8a.
150
 Likewise, some harmonisations in 

the Samaritan Pentateuch were made on the basis of nearby biblical passages, such as 

changing˷˞ˣ ˷˧˞ ˣ˸  for ˢ˟˵ˮˣ ˶˩ˤ in Gen 7:2 (cf. Gen 1:27; 6:19; 7:3, 9).
151
 Similar 

techniques are found in the Targumim
152
 and Qumran biblical manuscripts.

153
 

 e remaining question is how Ben Sira and other early Jewish scribes physically 

handled texts and sources for composition: how textual reuse was physically produced. 

Fishbane
154
 and Tov

155
 present evidence of scribal exegesis.

156
 However, considering 

                                                 
150

 Zahn, Rethinking, 168-72. On 4QRP (including 4Q364-367) see Sidnie White Crawford, Rewriting 

Scripture in Second Temple Times (Grand Rapids: Eerdmans, 2008), 39-59. 

151
 Tov, Textual Criticism, 86-88. 

152
 The same general translation and exegetical techniques as found in the Targumim are atomization, 

actualization (updating), doublets, and translational changes that are theologically or logic-based choicesð

similar to techniques in the Greek Bible. Tosef. Sanh. 7; Sifra, Introduction; Ab. Reb Nathan, 37. P.S. 

Alexander, óJewish Aramaic Translations of Hebrew Scriptures,ô in Mikra, ed. M.J. Mulder (Philadelphia: 

Fortress, 1988), 225-29 (217-54). 

153
 Gen 25:20; Lev 4:25b. Abegg, Flint, and Ulrich, Dead Sea Scrolls Bible, 83. 

154
 Michael Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Clarendon Press, 1985). 
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scroll handling and material culture will better clarify whether Ben Sira is likely to have 

depended entirely on memory, copied directly while writing, or used compositional aides 

such as notebooks. is consideration will show two things: ýrst, how he physically 

handled his sources; and secondly, whether variations in his quotations (synonymous and 

indirect quotations) and his harmonization of sources can be solely attributed to memory 

error, or the use of other media factor into his compositional methods. 

 Studies of the Mediterranean world and early Christianity have explored source-

handling in ancient writing by examining the texts of Greek and Roman writers (such as 

Herodotus, ucydides, Catullus, Virgil, and Pliny the Elder) and early Christian writers 

(for example Paul, Jerome, and Eusebius).
157
 ese ýnds have been corroborated by 

material culture and the archaeological evidence of libraries and education.
158
 Studies in 

these areas have shown that tables or desks were not used for reading, writing, or teaching 

throughout the Mesopotamian, Egyptian, and Mediterranean civilizations.
159
 e earliest 

                                                                                                                                                    
155

 Tov, Textual Criticism, 258-85. 

156
 Carr, Writing, 98-99 (Greece); 209 (Ben Sira), notes memory technique, but most of his evidence 

concerns literary expression (óhearingô) and memory as an ideal of training (Writing, 71-77; 125; 137). 

157
 Thomas, Orality. Thomas, óArchaic,ô 33-50.  Small, Wax Tablets. Inowlocki, Eusebius, especially 35. 

Megan Hale Williams, The Monk and the Book: Jerome and the Making of Christian Scholarship (Chicago; 

London: University of Chicago Press, 2006), 166. Williams is mistaken in her calculations because the 

library she imagines for Jerome would be larger than that of Julius Caesarôs father-in-law, Lucius Calpurnius 

Piso, found in the Villa dei Papiri at Herculaneum. Her estimates of book costs are also problematic, 

assuming that Jerome would want to own every book he read for his writing, when book borrowing and 

library visiting was common (Cicero, Att. 8.11.7, 8.12.6, 9.9.2, 4.14.1, 13.31.2 (of Marcus Cato), 4.10.1). 

Against Williams, Jerome could have used the library of Damasus while working as his secretary, and those 

of other powerful connections later. Williams, Monk, 50-54; 63. Casson, Libraries, 27, says that in Classical 

Greece a cheap book was about a dayôs wage for a labourer. 

158
 For example, the Villa dei Papiri at Herculaneum. David Sider, Library of the Villa Dei Papiri. Houston, 

óPapyrological Evidence,ô 233-67. 

159
 See Skeat for evidence about physical scroll handling, Skeat, óTwo Notes,ô 372-78; and the cost of 

papyrus, T.C. Skeat, óWas Papyrus Regarded as ç Cheap è or ç Expensive è in the Ancient World?ô 

Aegyptus 75:1/2 (1995): 75-93. Yet see also Martial 14.84, noted by Houston, Inside Roman Libraries, 202-

3, concerning a wooden holder that kept edges of a scroll from fraying while in use and could keep a scroll 

held open. Still, literary and material culture evidence, including visual depictions of reading and writing, 

show readers and writers without desks and tables. L.A. Askin, óWhat Did Ben Siraôs Bible and Desk Look 

Like?ô in Proceedings Volume for St Andrews Symposium 2014: Readers and Their Texts, eds. John Dunne 

and Garrick Allen (forthcoming), discusses the size of table furniture in the ancient world, particularly the 

emergence of large tables in the Hellenistic world used for manual craftsmanship outside, which only 

became popular in the Roman world. Tables in homes were used primarily for dining and kept out of the way 

(hence their small size) when not in use, while in banks tables were used for counting coins but not for 

recording sums. See: G.M.A. Richter, The Furniture of the Greeks, Etruscans, and Romans (London: 

Phaidon, 1966), 63-72; 113; figs. 377, 379, 420. Jean-Paul Descîudres, óHistory and historical sources,ô in 

The World of Pompeii, ed. John J. Dobbins and Pedar W. Foss (London: Routledge, 2007), 12 (9-27). Small, 

Wax Tablets, 150-51. Only in a well-known Pompeiian relief are writing tools found on a long table 
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evidence of tables for reading or writing is late antiquity.
160
 Ancient writers used 

compositional aides such as notebooks (wax tablets, papyrus notebooks, membranae) for 

composition and compiling source material (for example þorilegia) for all types of 

literature: speeches, poetry, history, and commentaries.
161
 Harmonization is the result of 

prior reading of multiple sources, even and especially of already familiar sources, and 

often the use of notebooks, followed by composition (sometimes mental, especially for 

Roman writers) and editing on erasable material. is method is a consistent picture across 

antiquity. Since Ben Sira uses the same strategies of quotation and harmonization, as found 

in the textual analysis, and the material culture for writing and reading is almost identical, 

it is arguable that he too used prior study, compositional aides, editing, and perhaps mental 

composition in the formation of his text. is material culture of scroll handling creates the 

balance of textual reuse in Ben Sira, not the copying out of quotations while writing with 

one ýnger remaining on Genesis or Numbers.
162

 

 No literary strategy of textual reuse is entirely without exception. Tov 

acknowledges that Second Temple scribal choices are not thoroughly systematic in every 

case,
163
 but that overall patterns suggest a common scribal background of training in 

making these recurring compositional choices. Jan Joosten also suggests that the Greek 

translators often had their own exegetical logic, though again not entirely systematic.
164
 

Likewise, Ben Siraôs strategies too are patterns, not rigid rules without exception. 

 While it has been theoretically understood that Ben Sira is a scribe, the meaning of 

the word is unclear when Ben Siraôs biblical interpretation is not connected with his 

Second Temple context and the material culture of scribalism. erefore, by analysing 

sections of Ben Sira such as Noah and Phinehas and comparing the resulting data with 

                                                                                                                                                    
(Houston, Inside Roman Libraries, 201), but this is decorative and the tools are not being used. Furthermore, 

the tools are very small in comparison to the size of the table. 

160
 Small, Wax Tablets. Cribiore, Gymnastics. Johnson and Parker, eds., Literacies. Askin, óBible and Desk.ô 

Houston, Inside Roman Libraries, 198-200. 

161
 Askin, óBible and Desk.ô 

162
 For more on Ben Sira as a scribe, see Frank Ueberschaer, Weisheit aus der Begegnung: Bildung nach dem 

Buch Ben Sira (Berlin: de Gruyter, 2007). 

163
 Tov, Textual Criticism, 260-85. 

164
 Jan Joosten, óAl tiqré as a Hermeneutical Device and the Septuagintô in Die Septuaginta, eds. Wolfgang 

Kraus and Martin Karrer (Tübingen: Mohr Siebeck, 2010), 389 (377-90). 
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other evidence about ancient writing, more concrete information about Ben Siraôs 

scribalism is revealed. 
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2.e. Chapter Two Conclusions 

 

 

is chapterôs textual analysis and comparison with other relevant sources have revealed 

several new conclusions about Noah and Phinehas in Ben Sira. With the results found in 

this chapter, we can produce a more solid characterization of Ben Siraôs scribalism. 

 e central concern in Sir 44:17-18 is the covenant of Noah. To project this theme, 

Ben Sira largely uses words and phrases from Genesis 6-9 with direct and synonymous 

quotation and allusion. is contrasts strongly with Jubilees, Philo, LAB, and Josephus. 

Moreover, far from Ben Siraôs concerns, in comparison to other early Jewish writers, are 

questions of historicity or calendrical problems.  

 With Phinehas, Ben Sira stresses the priestly covenant. He harmonizes Numbers 25 

and Psalm 106 and echoes the language of each text. Phinehasô slaying of Zimri, 

interpreted by Ben Sira as a freewill o ering, is rewarded with the covenant of eternal high 

priesthood, which harmonizes priestly covenants in Numbers 18 and 25. e use of Psalm 

106 is notable because of the psalmôs similarity to the Praise of the Fathers. Ben Sira 

interprets Phinehasô actions as a freewill o ering with textual reuse. ese same textual 

reuse techniques of textual quotation and harmonization are found throughout Ben Sira.  

 e title of Phinehas (Sir 45:23a) and the ýnal benediction (Sir 45:25e-26) reveal 

the importance of the Aaronide priestly lineage for Ben Sira. His sociocultural background 

is at play in this, indicating a priestly background. However, his espousal of Aaronide 

priestly lineage is subtle and contained when compared with espousals of pan-Levite 

lineage in ALD and Jubilees, for example. 

 Ben Siraôs textual reuse is very high in these two small sections on important 

ýgures, both of which have covenants, and one of which is a high priest. It is surprising 

then, that his opinions are as contained as they are compared with other Second Temple 

sources. Ben Siraôs subtle interpretations (priesthood, renewal of the earth) have been 

argued to give something of Ben Siraôs primary agendas or concerns, such as in Wright. 

Upon further examination, perhaps they are better seen as indicators of historical 

background.  
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 Ben Siraôs composition is chieþy concerned with recognizable textual reuse. at 

scribes were concerned with the recognisability of quotations is shown by the fact 

quotations were the ýrst teaching resources (teachersô models: wooden boards with 

quotations written on them for copying).
165
 Another example of óquotation consciousnessô 

is Jerome, who consciously tried to avoid the recognisable rhetorical style or Cicero and 

Origen.
166
 Good literature echoed well-known texts as a way of displaying skill. Strong 

textual reuse often characterizes Ben Siraôs scribalism, as in the highly concentrated 

textual reuse in Phinehas and Noah, displaying his knowledge as a learned scribe. 

 After comparison with Noah and Phinehas in Josephus, Philo, Jubilees, ALD, and 

the early translations of the Hebrew Bible, Ben Siraôs creativity is found in his skill at 

selecting and adapting his sources. He employs this creativity for aims which belie his 

sociocultural background, including his Aaronide views. Ben Siraôs interpretations are by 

far more subtle than other Second Temple texts we have examined. His subtlety suggests 

his aim is displaying skill and education. is is especially likely since his priestly views 

should be understood as his historical background being from a priestly family
167
 and 

directing the readerôs attention to Simon II, an Oniad high priest. ey are less agenda and 

more place in life. 

 It might be claimed that Ben Siraôs creativity is insigniýcant, however, if he does 

not have an agenda. e opposite is true, rather. We may conclude that his scribalism is of 

a distinct character from other Second Temple sources due both to his period of activity 

(pre-Maccabean) and his social location. Ben Siraôs creativity is expressed in his selection 

and composition of a new text rich with quotation and allusion, with harmonization and 

synthesis demonstrating ease and faithfulness to the text.  

 In sum, Ben Siraôs role as an advanced scribe and teacher make his óagendaôðif 

sociocultural background and place in life can be an agendaðthe sheer display of such 

textual reuse in the ýrst place. e textual reuse itself is an agenda here; it does not point to 

an agenda outside of itself.   

                                                 
165

 Cribiore, Gymnastics, 19; 28; 31-34. 

166
 Williams, Monk, 48-49. 

167
 Stadelman, Ben Sira, 25-26; Olyan, óPriesthood,ô 285. Others doubt his priestly association: F.V. Reiterer, 

óAaronôs Polyvalent Role according to Ben Sira,ô in Rewriting Biblical History: Essays on Chronicles and 

Ben Sira in Honor of Pancratius C. Beentjes, ed. Jeremy Corley and Harm van Grol (Berlin: de Gruyter, 

2011) 52 (27-56); Maurice Gilbert, óBen Sira dans la tradition,ô in Maurice Gilbert, Ben Sira: Recueil 

dô£tudes (Leuven: Peeters, 2014) 65 (61-84). 
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Chapter Three 

 

Multiple Source Handling: Harmonization and Paraphrase in Hezekiah-Isaiah (Sir 

48:17-25) and Josiah (Sir 49:1-3) 

 

 

3.a. General Introduction 

 

In the previous chapter, many direct and indirect or interspersed quotations were found in 

the short sections on Phinehas and Noah. To better understand Ben Siraôs scribalism and 

text reuse, this chapter will turn now to two more selections from the Praise of the Fathers: 

Sir 48:17-25 on Hezekiah-Isaiah and Sir 49:1-3 on Josiah. The aim of this chapter is to 

gather more types of evidence in order to characterize Ben Siraôs scribalism with different 

types of data.  

 This study will therefore examine how Ben Sira handles multiple major sources. 

Hezekiah-Isaiah and Josiah have been selected because they have more than one major 

textual source and appear to use both.  Hezekiah is a good example of a medium-length 

composition where there are two or even three large separate sources (Kings, Isaiah, and 

Chronicles). Josiah is a case of a shorter piece of text but still large amount of potential 

harmonization (Kings and Chronicles). This study will try to discern in each section any 

examples or patterns of preference for one source or another.  

 Hezekiah-Isaiah and Josiah present a problem to modern scholarship of how Ben 

Sira viewed rulers, and what qualities he valued in them, and whether or not these values 

are distinct from or opposed to qualities in priests. Therefore the second aim of this chapter 

will be to further examine Ben Siraôs treatment of Isaiah in the context of Second Temple 

Judaism and of Hezekiah and Josiah as rulers, particularly his use of metaphor in his 

portrayal of Josiah. This study will also consider the place of the kings of Judah in the 

Praise of the Fathers as a whole. Wright has argued that Ben Siraôs treatment of kingship 

indicates a distinct preference for priests in the Praise and for espousing God as the ideal 
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ruler, against the idea of an earthly ruler.
1
 Isaiah, portrayed as Hezekiahôs prophet, may 

also be considered to be part of Ben Siraôs perspectives on kingship. The present chapter 

will therefore look at this issue in terms of how Ben Siraôs sociocultural sphere of 

operation impacts his portrayals of Hezekiah, Isaiah, and Josiah. 

 

  

                                                 
1
 Wright, óKingship,ô 76-91. 
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3.b.1. Introduction to Hezekiah-Isaiah and Josiah 

 

Ben Sira uses Kings, Isaiah, and Chronicles for Sir 48:17-25 and Kings and Chronicles for 

Sir 49:1-3. Many scholars continue to date First Isaiah to the Exilic or early post-Exilic 

period.
2
 The relationship between Isaiah 36-39 and 2 Kings 18-21 is thought to be an 

example of text reuse of Kings or an earlier version of Kings by Isaiah. Kings is usually 

dated to the Exilic or post-Exilic period
3
 while Chronicles is considered to be later, 

anywhere between the fifth to mid-third centuries BCE.
4
 

 The complex relationship between Kings and Chronicles is still debated. The old 

position was that Chronicles used Kings, thus downplaying the importance of the study of 

Chronicles in scholarship until more recent theories emerged.
5
 Knoppers points out that 

Chronicles is often more óprimitiveô than Kings at certain points, showing that Chronicles 

is not a simple expansive recension of Kings. He argues that both may share a common 

earlier source or perhaps that Chronicles used a much earlier version of Kings and that 

through editing, the two were thus separated by further degrees at different stages.
6
 

 Scholarship on Ben Siraôs treatment of Hezekiah, Isaiah, and Josiah highlights his 

use of the biblical text.
7
 In particular, Egger-Wenzel notes how Ben Sira uses both Kings 

and Chronicles in his portrayal of Josiah and his prophet Jeremiah.
8
 Aitken considers the 

historical context of Ben Siraôs attitudes to infrastructure works under Seleucid Judea pre-

                                                 
2
 Joseph Blekinsopp, Isaiah 1-39, AB 19 (New York: Doubleday, 2000), 73-74. 

3
 Mordechai Cogan, I Kings, AB 10 (London; New Haven: Yale University Press, 2008); óIsrael in Exile: 

The View of a Josianic Historian,ô JBL 97 (1978): 40-44. 

4
 G.N. Knoppers, I Chronicles 1-9, AB 12A (London; New York: Doubleday, 2004), 105-17. 

5
 For scholarship see Knoppers, I Chronicles 1-9, 66-68. 

6
 Knoppers, I Chronicles 1-9, 68, uses the evidence of manuscript variation as witnessed by the Dead Sea 

Scrolls. 

7
 For Isaiah in Sir 48 see Stadelmann, Ben Sira, 204-8. On Sir 48:1ï49:16 see Ralph Hildesheim, Bis daß ein 

Prophet aufstand wie Feuer: Untersuchungen zum Prophetenverständnis des Ben Sira (Trier: Paulinus, 

1996). On Josiah see also P.C. Beentjes, óSweet is his Memory, like Honey to the Palate: King Josiah in Ben 

Sira 49,1-4,ô in Beentjes, Happy the One, 159-65. 

8
 Renate Egger-Wenzel, ñJosiah and His Prophet(s) in Chronicles and Ben Sira: An Intertextual 

Comparison,ò in Rewriting Biblical History, ed. Corley and van Grol, 231-56. 
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Antiochus IV, showing that Ben Siraôs praise of infrastructure under Simon IIðcreating 

comparisons with Hezekiah earlierðindicate a benign relationship with Seleucid rule.
9
 By 

comparison, Wright speculates that in Ben Siraôs treatment of kingship (including 

Hezekiah) responds to post-Alexander Mediterranean king-cults. Wright argues that Ben 

Sira consistently tones down his approval of kings directing praise instead to priests and 

the ideal ruler, God.
10

 Di Lella highlights examples where Ben Sira uses 2 Kings, Isaiah, 

and 2 Chronicles for both Hezekiah-Isaiah and Josiah.
11

 Di Lella argues that the last lines 

of Hezekiah-Isaiah (Sir 48:24-25) seem to divide Isaiah into First, Second, and Third 

Isaiah, though Di Lella maintains Ben Sira thought of Isaiah as a whole.
12

 Delamarter 

argues that Josiah is depicted in Ben Sira in purely positive terms, a theme reflected in 

later Jewish literature.
13

  

 

 

  

                                                 
9
 Aitken, óManifesto,ô 191-208. 

10
 Wright, óKingship,ô especially 77; 79-80; 86-87. Wrights asks whether Ben Sira might have been familiar 

with peri basileias literature (óKingship,ô 80; 88), which include benedictions to kings. This is an interesting 

issue worth further study because of Ben Siraôs blessings of priests: Aaron and Phinehas (Sir 45:25-26) and 

Simon (Sir 50:22-24). 

11
 Skehan and Di Lella, 537-38; 542-43. 

12
 Skehan and Di Lella, 539. Likewise: Collins, óEcclesiasticus,ô 108. 

13
 Steve Delamarter, óThe Death of Josiah in Scripture and Tradition: Wrestling with the Problem of Evil?ô 

VT 54:1 (2004): 43 (29-60). 
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3.b.2. Primary Texts for Sir 48:17-25 

 

 

Hebrew
14

  

 

(9b, l.8)                        : ˫˧ˬ ˢ˩ˣ˸ ˪˞ ˸ˣ˦ˢ˟                  ˣ˶˧˰ ˵ˤ˥ ˣˢ˧˵ˤ˥˧  
48:17ab

 

               ˫˧˶ˣ˴ ˸˷˥ˮ˩ ˟˴˥˧ˣ                  : ˢˣ˵ˬ ˫˧˶ˢ ˫ˣ˯˥˧ˣ
 cd

 

           : ˢ˵˷ ˟˶ ˸˞ ˥˪˷˧ˣ                      ˟˧˶˥ˮ˯ ˢ˪˰ ˣ˧ˬ˧˟
48:18ab

 

            ˣˮˣ˞ˠ˟ ˪˞ ˱ˡˠ˧ˣ                      ˭ˣ˧˴ ˪˰ ˣˡ˧ ˦˧ˣ
15
           :

 cd
 

            ˫˟˪ ˭ˣ˞ˠ˟ ˣˠˣˬ[ˮˣ                     : ˢˡ˪ˣ˧˩ ˣ˪˧˥˧ˣ]
16
      

48:19
 

     17
      ˭ˣ˧˪˰ ˪˞ ˪˞ ˣ ˞[˶˵˧ˣ]       : ˫˧˲˩ ˣ˧˪˞ ˣ˷˶˲˧ˣ          

48:20ab
 

            
18

: ˣˢ˧˰˷˧ ˡ˧˟ ˫˰˧˷ˣ˧ˣ            ˫˸˪˲˸ ˪ˣ˵ ˟[ ˰ˬ˷˧ˣ]       
cd

 

        
19

            : ˢ˲ˠˬ˟ ˫ˬˢ˧ˣ                ˶ˣ˷˞ ˢˮ˥ ˬ[˟ ˨˧ˣ] 
48:21

 

       20
 ˸˞ ˣˢ˧˵ ˤ[˥˧ ˢ˷˰ ˧˩]: ˡˣˡ ˧˩˶ˡ˟ ˵ˤ˥ ˧[ˣ]   ˟ˣ˦ˢ         

48:22ab
 

  [................]                      [................]
21
           

cd
 

                                                 
14

 MS.Heb.e.62, 9b (MS B XVIII r.) l.8-18 to 9a (XVIII v.), l.1-2. My transcription is mostly in agreement 

with Smend, Lévi, Peters, and Beentjes except where noted. 

15
 Smend writes that ˣˮˣ˞ˠ could also be ˭ˣ˞ˠ˟ but argues it is a corruption for s˟ ˠ˟. I think it could be either 

but have opted for how B reads (ˣˮˣ˞ˠ). Smend, Hebräisch, 56. 

16
 See ˣˠˣˬ[ˮˣ] in Abegg. Compare to Ben- ayyim [ˮ...]; or ˣˠˣˬ[ˮ ˤ˞] in Segal. 

17
 In agreement here with Peters and Abegg. Compare Ben- ayyim, Lévi, and Smend who read ˞ [˶˵]˧ˣˣ . 

Compare also Beentjes, who reads only ˣ[...]. There are distinct traces of the ˞ still. 

18
 Aligned here with transcriptions in Segal, Abegg, and Ben- ayyim, but I reconstruct the space too since 

only traces of the ˟ are visible. Compare Beentjes: ˪ˣ˵[...]. Also compare Ben- ayyim and Smend, both 

reading ˪ˣ˵̢ [˰ˬ] ˙˷ ˙˧˙ˣ. However, there is nothing left of the manuscript to the right of ˪ˣ˵ ˟. 

19
 With the three lines containing Sir 48:20a-21, Smend and Ben- ayyim transcribe fragmentary letters at the 

right hand side. Smend indicates these readings are obtained from the manuscript but not in the facsimiles or 

photographs. Smend, Erklärt, 56. This fragment is no longer extant in the manuscript or the current digitized 

images. For example, on this line, the other critical editions transcribe ˢˮ˥[ˬ˟ ˨˧ˣ], Smend and Lévi transcribe 

[˨˧]ˣ, but not Peters who tended to be more conservative in his reconstructions. For s ˮ˥ˬ˟, looking at B, I can 

see traces of the ˬ. Compare also Abegg, s ˮ˥[ˬ] [ ˘˘]. 

20
 Reconstruction in agreement with Segal, Abegg, and Smend. Segal and Beentjes do not transcribe  bʕut 

there are traces of it in the manuscript, and likewise with  i˟n ˟ˣ˦ˢ. I do not see any more traces of the x in 

verse 22b but the  ˧is still discernible. By comparison, Abegg transcribes only: xˢ˧˵ ˤ[˥˧]. Such a 

reconstruction would not leave room for a verb. 
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   [................]                      [................]       
48:23

 

(9a, l.1)                   : ˭ˣ˧˴ ˧˪˟˞ ˫˥ˮ˧ˣ          ˸˧˶˥˞ ˢˤ˥ ˢ˶ˣ˟ˠ ˥ˣ˶˟             
48:24

 

                 : ˭˞ˣ˟ ˧ˮ˲˪ ˸ˣ˶˸˯ˮˣ               ˸ˣ˧ˢˮ ˡ˧ˠˢ ˫˪ˣ˰ ˡ˰
48:25

 

 

Translation of Hebrew 

48:17
  Hezekiah fortified his city, | He diverted waters towards the midst of it, 

  And he hewed out stones like bronze; | He stopped up the spring in the mountains. 

48:18
  In his days Sennacherib arose, | And he sent Rab-Shaqeh, 

 And he raised his hand against Zion, | And he blasphemed God in his arrogance. 

48:19
  [And they were melted away] in the arrogance of their hearts, | And they writhed 

 as in childbirth. 

48:20
  [But they call]ed upon God the Most High, | And they spread out to Him their 

 hands. 

           [God heard] the sound of their prayers, | And He delivered them by the hand of 

 Isaiah. 

48:21
  [He struck the c]amp of Assyria, | And He destroyed them with a plague.  

48:22
  [For He]zekiah did what was good, | And he was strong in the ways of David, 

 [Greek: Which Isaiah the great prophet commanded, who was great and faithful in 

 his vision.] 

48:23
 [Greek: In his days the sun went backward, and he lengthened the life of the king.] 

48:24
 With a spirit of might he saw what would come latter, | And he comforted the  

 mourners of Zion, 

48:25
 He revealed the things that will be forever, | And the hidden things before they will 

 come. 

 

 

 

 

 

 

 

                                                                                                                                                    
21

 Segal reconstructs these two lines: Sir 48:22cd, as [ˣˮˣ˧ˤ˥˟ ˭ˬ˞ˮˢˣ ˪ˣˡˠˢ ˚ ˞˧˟ˮˢ ˣˢ˧˰˷˧ ˣˢˣ˴ ˶˷˞˩], while 

Smend reconstructs only 22c and leaves 22d blank. Segal reconstructs Sir 48:23  ˧˧˥ ˪˰ ˱˯ˣ˧ˣ ˚ ˷ˬ˷ˢ ˡˬ˰ ˣ˧ˬ˧˟]

[˨˪ˬ, while Smend begins 23 xl ˧˟ ˫ˠ]. 
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Greek 

 

48:17
  ȺɕŮəŬɠ ɢɟɤůŮɜ Űɜ ɚ́ɘɜ ŬŰɞ 

 əŬ ŮůɔŬɔŮɜ Ůɠ ɛůɞɜ ŬŰɠ ŭɤɟ, 

 ɟɡɝŮɜ ɜ ůɘŭɟ əɟŰɞɛɞɜ 

 əŬ əɞŭɧɛɖůŮɜ əɟɜŬɠ Ůɠ ŭŬŰŬ. 

48:18
 ɜ ɛɟŬɘɠ ŬŰɞ ɜɓɖ ɆŮɜɜŬɢɖɟɘɛ 

 əŬ ˊůŰŮɘɚŮɜ Ŭɣəɖɜ, əŬ ˊɟŮɜȚ 

 əŬ ˊɟŮɜ ɢŮɟŬ ŬŰɞ  ́Ɇɘɤɜ 

 əŬ ɛŮɔŬɚŬɢɖůŮɜ ɜ ́ŮɟɖűŬɜ ŬŰɞ, 

48:19
 ŰŰŮ ůŬɚŮɗɖůŬɜ əŬɟŭŬɘ əŬ ɢŮɟŮɠ ŬŰɜ, 

 əŬ ŭɜɖůŬɜ ɠ Ŭ ŰəŰɞɡůŬɘȚ 

48:20 
əŬ ˊŮəŬɚůŬɜŰɞ Űɜ əɟɘɞɜ Űɜ ɚŮɛɞɜŬ 

 əˊŮŰůŬɜŰŮɠ Űɠ ɢŮɟŬɠ ŬŰɜ ˊɟɠ ŬŰɜ. 

 əŬ  ɔɘɞɠ ɝ ɞɟŬɜɞ ŰŬɢ ˊɖəɞɡůŮɜ ŬŰɜ 

 əŬ ɚɡŰɟůŬŰɞ ŬŰɞɠ ɜ ɢŮɘɟ ȼůŬɞɡȚ 

48:21 
ˊŰŬɝŮɜ Űɜ ˊŬɟŮɛɓɞɚɜ Űɜ ůůɡɟɤɜ, 

 əŬ ɝŰɟɘɣŮɜ ŬŰɞɠ  ɔɔŮɚɞɠ ŬŰɞ. 

48:22
 ˊɞɖůŮɜ ɔɟ ȺɕŮəŬɠ Ű ɟŮůŰɜ əɡɟ 

 əŬ ɜůɢɡůŮɜ ɜ ŭɞɠ ȹŬɡɘŭ Űɞ ˊŬŰɟɠ ŬŰɞ, 

 ɠ ɜŮŰŮɚŬŰɞ ȼůŬŬɠ  ˊɟɞűŰɖɠ 

  ɛɔŬɠ əŬ ˊɘůŰɠ ɜ ɟůŮɘ ŬŰɞ. 

48:23
 ɜ ŰŬɠ ɛɟŬɘɠ ŬŰɞ ɜŮŭ́ɘůŮɜ  ɚɘɞɠ 

 əŬ ˊɟɞůɗɖəŮɜ ɕɤɜ ɓŬůɘɚŮ. 

48:24
 ˊɜŮɛŬŰɘ ɛŮɔɚ ŮŭŮɜ Ű ůɢŬŰŬ 

 əŬ ˊŬɟŮəɚŮůŮɜ Űɞɠ ˊŮɜɗɞɜŰŬɠ ɜ Ȼɘɤɜ. 

48:25
 ɤɠ Űɞ Ŭ ɜɞɠ ˊŭŮɘɝŮɜ Ű ůɛŮɜŬ 

 əŬ Ű ˊəɟɡűŬ ˊɟɜ  ˊŬɟŬɔŮɜůɗŬɘ ŬŰ. 

 

 

Latin 

 

48:19
 Ezechias munivit civitatem suam 

 et induxit in medium ipsius aquam  
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 et fodit ferro rupem 

 et aedificavit ad aquam puteum 

48:20
 in diebus ipsius ascendit Sennacherim 

 et misit Rapsacen et sustulit manum suam contra illos 

 et extulit manum suam in Sion 

 et superbus factus est potentia sua 

48:21
 tunc mota sunt corda et manus ipsorum 

 et doluerunt quasi parturientes mulieres 

48:22
 et invocaverunt Dominum misericordem 

 et patentes manus extulerunt ad caelum 

 et sanctus Dominus Deus audivit cito vocem ipsorum 

48:23
 non est commemoratus peccatorum illorum 

 neque dedit illos inimicis suis 

 sed purgavit illos in manu Esaiae sancti prophetae 

48:24
 subiecit castra Assyriorum 

 et conteruit illos angelus Dei 

48:25
 nam fecit Ezechias quod placuit Deo 

 et fortiter ivit in via David patris sui 

 quam mandavit illi Esaias propheta 

 magnus et fidelis in conspectu Dei 

48:26
 in diebus ipsius retro rediit sol 

 et addidit regi vitam 

48:27
 spiritu magno vidit ultima 

 et obsecratus est lugentes in Sion usque in sempiternum 

48:28
 ostendit futura et abscondita antequam evenirent 

 

 

Syriac
22

 

 

48:17 
 üėĶČč ĘĤèÿ ýĽĤĖĈèĠ  .ğĬ¼Ä  èÃċăĝ ĘĠ↓¯¼    48:18 

 ċėÿ↓ÉÃċĠ ĸåĞĦ 

ÎÄĊėĞĬ  èāĖĹĎĤĦ  .ÖĈèĺÄ ÎÄĊėĞĬ ¾Ĺĝ ĸĺ↓¯¼  ĢĖÖ¼Ä ÃĈåĖ¼ ğĬ 

è̄ÎċĖÃÔ  ÒĈèĂÄ ýØċčĹġÿ ğĬ ¯ýĊĝ¼    48:20  ÏĹåįÄ üėĶČč ÍĈĶ 

                                                 
22

 Note the Syriac version is missing Sir 48:19. 
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üĖĹĠ ĈĖ¼↓±ÉÃÄ Ò¼Ä  åýĊĝ¼ ğăĭÿ Įåġĺ ¯ÃØċĝÔ ÕĹåįÄ ¯Îċģ¼  Ĉėÿ 

üėĭĺ¼ ģ¯üėĀ    48:21 
 ĹÿØÄ ýĽĖĹĻĠ ÂÄØ¼Á↓®èüĖ üåĎĠÄ Îċģ¼ 

 åýØċĎĠ ¯ýĽÿÖ 48:22 
 ğđĠ ĈåĀĬÁ üėĶČč ´āĐÁ  ĜĝèÃÄ ÂÄûÿ↓ÃĽč 

Ĉ̄èĖÄÁÁ  ÃĈèķįÁ üėĭĺ¼ üėĀģ üĎĀĻèĠ āģÁ↓¯üĖ    48:23 
  éğđĠ  ÃĈĖåûÿÁ 

ĢĶ è̄üĻåġĺ  ċİĦÄØØ¼Ä ğĬ Ęč↓ÉÃÄ ǖěĞèĠÁ    48:24  üčÄĹÿÄ 

 åýØÄĹĀĤĂÁ  ýČåč ĉč¼↓¯ýĽĖ ĢåèĎģÄ ¾ľ↓ĿĖ ¯ÎċĖÃÔÁ    48:25
 ĈĚÄ 

üġĞĭÿ å̄ýÄÃ ýČåč ÄØ¼↓ýØ ċėħģÄ↓üģ ĈĬ ľ ­®ÎÄØûģ   
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3.b.3. Textual Commentary on Hezekiah-Isaiah 

 

 

Sir 48:17ab 

The first line refers to Hezekiahôs infrastructure, recalling 2Chr 32:2-8, 30 and 2Kgs 

20:20. In 2 Chronicles, Hezekiahôs fortification of the city is mentioned after the arrival of 

Sennacherib (2Chr 32:5-8). In 2 Kings 20:20, reference to Hezekiahôs fortifications is 

much shorter, in the final verse on Hezekiah. Ben Sira places the fortifications and water 

redirection before any mention of the Neo-Assyrian invasion that spurred their creation: 

placing the emphasis on Hezekiahôs civic welfare. The Neo-Assyrians are mentioned again 

after the siege (Sir 48:21). Perhaps this is a way of dealing with Chroniclesô order which 

which leaves the invasion (2Chr 32:1-22) at the end of the account of Hezekiahôs reign, 

spanning four chapters (2 Chronicles 29-32). Ben Siraôs arrangement of events here is 

closer to Chronicles than Kings. Although 2Chr 32:3-8, 30 mentions water redirection both 

before and after the wall, 2Kgs 20:20 does not mention wall fortifications at all. As these 

two separate texts both tell stories of the kings of Israel and Judah, this commentary will 

scrutinize where and how exactly Ben Sira chooses one text over the other, where and how 

he harmonizes the two together into one, and investigate possible reasons for these 

compositional choices in each example of this textual commentary. This will give greater 

insight into the characteristics of multiple source handling in Ben Sira. 

 Beentjes argues that the fortification of the city should be equated with Hezekiahôs 

water infrastructure only, that is the Siloam Tunnel and closing the upper outlet of the 

spring (2Kgs 20:20; 2Chr 32:3-5, 30).
23

 Beentjesô evidence for this argument is the 

variation between 2 Kings and 2 Chronicles mentioned above: only water mentioned in 2 

Kings. Yet Beentjes does not consider the Broad Wall, which Nahman Avigad dates to 

Hezekiahôs reign in the late eighth century BCE,
24

 which is also mentioned in Neh 3:8 and 

                                                 
23

 P.C. Beentjes, óHezekiah and Isaiahô in New Avenues in the Study of the Old Testament, ed. A.S. van der 

Woude (Leiden: Brill, 1989), 82 (77-88). Also argued in Skehan and Di Lella, 538. 

24
 R. Amiran, óThe Water Supply of Israelite Jerusalem,ô in Jerusalem Revealed: Archaeology in the Holy 

City 1968-1974, ed. Yigael Yadin (New Haven: Yale University Press, 1976), 75-78. 
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Isa 22:9-10. The Siloam Tunnel
25

 (or a nearby tunnel)
26

 redirected water from the 

underground Gihon spring before it reached the Siloam Pool (or Mamilla Pool), which lay 

outside Davidôs City.
27

 This blocked water from flowing into the Pool and provided 

Jerusalem with water during a siege, making it both a defensive and offensive strategic 

measure. The Siloam Tunnel is in an S-shape to reduce sound, making it less detectable 

during a military siege. The verb s ˦ˮ, in Sir 48:17b in the form ˸ ˣ˦ˢ, is seen again in qal in 

Sir 48:18c several lines later, ˭x ˧˴ ˪˰ ˣˡ˧ ˦˧ˣ. 

 There are other reasons why Ben Sira chose to mention the wall before the 

waterworks. Chronicles might have been chosen out of a preference for Chronicles overall 

in the story of Hezekiah (or Chronicles and Isaiah 36-39), making Chronicles Ben Siraôs 

main text of choice over the others, which would be a significant claim on Ben Siraôs 

composition method. Ben Sira would then not be handing multiple sources evenly but 

depending primarily on one with the other texts as supplementary; this hypothesis will be 

tested further, as it has implications for Ben Siraôs scribalism and his literary self-

alignment. A second reason for the arrangement, however, could be that the fact the 

Tunnel and Wall are mentioned in other parts of the Hebrew Bible (Neh 3:8; Isa 22:9-10), 

and thus Ben Sira is handling together not just the stories of Kings and Chronicles here, 

but also Nehemiah and Isaiah. A third reason Ben Sira could have chosen to mention the 

fortifications first (before, for instance the bronze serpent or Hezekiahôs prayer instead) is 

because of the wordplay possible with Hezekiahôs name, ˣ˶˧˰ ˵ˤ˥ ˣˢ˧˵ˤ˥˧.
28

 This wordplay 

is also in 2Chr 29:3 and 2Chr 32:5 in the same context of strengthening the city. 

 Another reason for Ben Siraôs alignment here with Chroniclesô arrangement may 

be because of the Praiseôs dedication to Simon II and his achievements (Sir 50:1-24). The 

first action Ben Sira lists for Simon as priestly local ruler of Judea is that he fortified the 

walls and built a water cistern, a civic declaration that Aitken argues is an indirect 

                                                 
25

 In Hebrew ˥ ˣ˪˧˷ˢ ˸˟˵ˮ. 

26
 Ronny Reich and Eli Shukron, óThe date of the Siloam Tunnel reconsidered,ô Tel Aviv 38 (2011): 147-57. 

Reich and Shukron argue that owing to pottery, the Siloam tunnel is ninth century BCE, pre-dating 

Hezekiahôs reign, and that Hezekiahôs tunnel in 2Chr 32:30/2Kgs 20:20 is a nearby tunnel which channels 

the Gihon to the Mamilla Pool, west of the City of David. The Siloam inscription does not refer to Hezekiah. 

27
 Amiran, óThe Water Supply,ô 77. Biblical Archaeology Society, óHezekiahôs Tunnel Revisited,ô 

http://www.biblicalarchaeology.org/daily/biblical-sites-places/jerusalem/hezekiahs-tunnel-revisited/. 

28
 The word ˵ˤ˥ is also found in Sir 43:15 of the clouds in general (see §4.c.), and in Sir 45:3 God strengthens 

Moses before Pharaoh. The word ˵ˤ˥ is found a second time with Hezekiah in Sir 48:22 to describe how 

Hezekiah holds to the ways of his ancestor David. 
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approval of Seleucid rule because of the imperial support necessary for building works.
29

 

By mentioning fortifications first, though, I will add that the Praiseôs climactic subject is 

alluded to far more effectively. A fourth and final reason for the choice may be to build 

climax: Hezekiahôs infrastructure is placed at the start of the section in anticipation of the 

divine intercession that saves Jerusalem from Sennacheribôs army. 

 As mentioned above, Wright, Aitken, and others have noted the comparisons Ben 

Sira makes between Hezekiah and Simon. In Sir 48:17, calling Jerusalem  ˣ˶˧˰for both 

Hezekiah and Simon (Sir 50:3, ˤ˥ˬˣ˶˴˟ ˣ˶˧˰ ˵) reminds the reader of the dual roles of 

Simon as both high priest and local administrative ruler under the Seleucids and earlier the 

Ptolemies. Wright compares Hezekiahôs waterworks with Ben Siraôs royal imagery of 

Simon.
30

 To call the Hezekiah-Simon comparisons royal imagery of the high priest as 

Wright does is not the best categorization, because the Ptolemaic and Seleucid policy 

systematically preferred using priests as local rulers over aristocracy. Hence there is 

nothing unusual or suggestive about Simonôs administrative role in Ben Siraôs context and 

it would be a stretch to equate administrative leadership with kingship and royalty. 

 

Sir 48:17cd 

In this line, the reference to hewing out stones indicates the Siloam Tunnel, which is over 

five hundred metres long, especially as Ben Sira compares it to bronze. Bronze in the 

ancient world was far more malleable than iron and was preferred even in the Iron Age for 

objects that needed shaping,
31

 such as pipes (Rome) or flutes (Egypt). Therefore the 

reference probably pertains more to the carving out of the tunnel than hewing stones for a 

wall, especially as the Broad Wall like other Near East defensive walls used stones in their 

natural shape with very little hewing.
32

 

 Ben Siraôs description is idealistic, as the Siloam Tunnel is a karstic tunnel, hewed 

out of irregular bedrock. Hezekiah therefore carved it not at an easier natural angle but in a 

                                                 
29

 Aitken, óManifesto,ô 202-3. 

30
 Wright, óKingship,ô 96. 

31
 David Sacks and Oswyn Murray, óBronze,ô in Encyclopedia of the Ancient Greek World (London: 

Constable, 1995), 48-49. 

32
 Note the Greek ůɘŭɟɞɠ (iron) and Latin ferro. The Syriac leaves out any mention of infrastructure except 

the spring. 
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much more difficult (but necessary) angle. Di Lella notes that óneither Ben Sira nor his 

grandson was an archaeologistô, or a labourer for that matter.
33

 

 The metaphor of bronze in this line could also allude to the cultic reforms during 

Hezekiahôs reign (2Kgs 18:4; 2Chr 29-30), particularly when Hezekiah breaks the bronze 

serpent   ˭˸˷˥ˮworshipped by the Israelites (2Kgs 18:4).
34

 Here, Ben Sira can only use 2 

Kings as a source. The religious reforms are the first story in the reign of Hezekiah in both 

Kings and Chronicles, but they are glossed over by Ben Sira. Since the reforms and 

Passover celebrations take up such a considerable amount of space in 2 Chronicles (two 

whole chapters), this would be the only case where a clear inexplicable preference for the 

other two sources is discernible. It is unusual for Ben Sira to neglect Temple-related 

activity, especially as Josiahôs section, following Hezekiah-Isaiah, is so focused on 

sacrificial metaphor and atonement. He has neglected this substantial part of 2 Chronicles 

either because of a preference for Kings here, or because he perhaps wished to depict 

Hezekiah primarily as a leader in a time of war.  

 Finally, the   ˢˣ˵ˬhere means a living water source (specifically the Gihon Spring), 

in agreement with its meaning in the Hebrew Bible, and is not restricted to the ritual 

immersion bath. The word was not used to describe the ritual bath until the first century 

bceðno doubt because mikvaot were normally natural water sources in areas that had 

them. Ben Sira indicates that   ˢˣ˵ˬmetaphorically to mean a manmade water source in Sir 

50:3. Another example of  ˢˣ˵ˬas water cistern is Sir 10:13. The remaining extant 

examples of  ˢˣ˵ˬare Sir 43:20 (natural water source) and Sir 48:17 (the Gihon Spring). 

 

Sir 48:18 

These first few lines has exhibited a lack of direct or indirect quotation and a high use of 

paraphrase, with no predilection for one major source over another. While Ben Sira 

possibly alludes to the bronze serpent (2 Kings only) he also mentions the wall (2 

Chronicles only). In this line, the harmonization of both sources, 2 Kings and 2 Chronicles, 

is continued with Sennacherib and Rav-Shaqeh. Rav-Shaqeh is Assyrian for óchief cup-

bearer,ô but in 2 Kings and 2 Chronicles Rav-Shaqeh is written   ˢ˵˷˘˟˶without a definite 

                                                 
33

 Skehan and Di Lella, 537. 

34
 Also called ˸˷˥ˮ ˷˥ˮ (Num 21:9), a play on serpent ˷˥ˮ and bronze ˸ ˷˥ˮ. Note Peters, Liber Iesu, 134, 

Lévi, Hebrew Text, 68, and Smend, Hebräisch, 56, correct ˩ to ˟ . 
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article. Ben Sira too writes s ˵˷˘˟˶ as if it were a name instead of a title.
35

 It is with the 

arrival of the Assyrian army that the Isaiah narrative of Hezekiahôs reign begins (Isa 36:1-

37:38; while Isa 38:1-39:8 contains Hezekiahôs illness and display of the treasury). 

However, earlier in the text, Isa 22:9-11 mentions the fortifications and water redirection. 

 Scholars have argued that   ˭ˣ˧˴ ˪˰ ˣˡ˧ ˦˧ˣ(Sir 48:18c) is a quotation of Isa 10:32.
36

 

Beentjes argues that the mention of Zion is connected with the quotation of Isa 61:3, since 

Ben Sira mentions later the   ˭ˣ˧˴ ˧˪˟˞in Sir 48:24b. Beentjes argues that if the line in Ben 

Sira were quoting Isa 10:32, a form of the verb  ˱ˣˮwould be used instead of ˦˧ ˣ.
37

 On the 

one hand, Ben Sira does use synonymous quotation frequently in his text. On the other 

hand, Isa 10:32 does call Jerusalem Zion. However, the alternative, Isa 61:3, is not relevant 

as a passage for Ben Sira to quote, since it is part of a comfort speech to Zion, not a 

warning of destruction as with Isa 10:32. Finally, the phrase   ˪˰ ˣˡ˧ ˦˧ˣis a paraphrase, 

rather than a direct quotation. What is significant is the term Zion, which, rather than being 

a direct quotation of one verse or another in Isaiah, indicates that Ben Sira is thinking of 

Isaiah more generally, since Zion is found frequently throughout Isaiah. Furthermore,  ˧˪˟˞

 ˭ˣ˧˴is a phrase found numerous times in Isaiah. Since Ben Sira is conversant with poetic 

and psalmist literary style and Isaiah is quoted regularly throughout his text, the few 

occurrences of Zion in Ben Sira (four times)
38

 are due to content and genre and thus do not 

indicate quotation.
39

 

 Ben Siraôs use of  ˱ˡˠin this line can be compared to 2Kgs 19:6 (ˣ˲ˡˠ),
40

 Isaiahôs 

command to Hezekiahôs servants, cf. Isa 37:6 (x ˲ˡˠ).
41

 In 2Kgs 19:6 (cf. Isa 37:6), 

                                                 
35

 For this reason, my translation of B above in §3.b.2 renders ˢ˵˷˘˟˶ a proper noun in English. 

36
 Such as Skehan and Di Lella, 538. Segal, ˫ ˪˷ˢ, 335. Smend, Erklärt, 465. 

37
 Beentjes, óHezekiah,ô 83. Beentjes may have made a slight error since he says Isa 10:32 uses the hiphil 

of ˱ˣˮ when it in fact uses the polel ˱˲ˮ˧. 

38
 Sir 24:10 (Gr); 36:19 (Heb); 48:18, 24; 51:12. 

39
 To compare, occurrences of˫˪˷ˣ˶˧  in Ben Sira (Sir 24:11 (Gr); 36:18; 47:11; 50:27) are due to Ben Siraôs 

conventionality of poetic style with Isaiah and Psalms, especially Sir 24:10-11; 36:18-19.  

40
 Although Isa 37:17 and 2Kgs 19:16, the prayer itself, both read ˱˶˥˪. 

41
 In addition to being in 2 Kings 18-20 and Isaiah 36-39, the nominal form ˭˲ˡˠ (blasphemer) is found a few 

times in Qumran non-biblical literature (4Q385a 4:6; 4Q387 2.ii .8; 4Q388a 7.ii.3; 4Q389 8.ii.9) and later in 

Mishnaic Hebrew. Abegg, Bowley, and Cook, Concordance, 1:173, Jastrow, 214. Ben Sira does not 

mention˱ˡˠ  often in his text (only Sir 3:16), and by comparison neither ˭ˮ˞˷ or its nominal form ˭ˮ˞˷ 

óarrogantô are found in the extant Hebrew. It is very likely that Sir 22:22 óreviling, arroganceô would contain 

both words in Hebrew, as Sir 22:22 Gr has ɜŮɘŭɘůɛɞ əŬ ˊŮɟɖűŬɜŬɠ and Sir 48:18 Gr reads ́ ŮɟɖűŬɜ. 
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Sennacherib has óreviledô the Lord. By comparison, however, the final word of the line 

ˣˮˣ˞ˠ˟ (˭ˣ˞ˠ) is not found in any of the three major sources of Hezekiah. In Prov 8:13 and 

16:18, though, the fear of the lord is to hate ˭ˣ˞ˠ. There is some alliteration between  ˱ˡˠand 

˭ˣ˞ˠ, which is significant since   ˭˞˷is also found in 2Kgs 19:28 and Isa 37:29. In this final 

hemistitch Sir 48:18d, then, the word choice seems to be primarily for wordplay rather 

than suggestive of direct quotation. Paraphrase is the key tool used again by Ben Sira in 

introducing Sennacheribôs arrogance. 

 

Sir 48:19 

Sir 48:19 again paraphrases the story in 2 Kings, 2 Chronicles, and Isaiah. The word˭ˣ˞ˠ , 

not found in the Hezekiah narratives, is repeated from Sir 48:18d (xˮ ˣ˞ˠ˟) here as ˭ ˣ˞ˠ˟. 

Here the phrases   ˫˟˪...ˣˠˣˬˮˣand   ˢˡ˪ˣ˧˩ ˣ˪˧˥˧ˣare the first substantial, strong interspersed 

quotation, drawn from Isaiah. Isa 13:7-8 reads ˯ ˬ˧ ˷ˣˮ˞ ˟˟˪˘˪˩ˣ, which we can compare 

with  ˫˟˪...ˣˠˣˬˮˣ in Ben Sira.
42

 Instead of using   (˯˯ˬ) ˯ˬ˧as in Isaiah, he uses   ˣˠˣˬˮˣ(ˠˣˬ). 

Furthermore, ˫ ˟˪ ˭ˣ˞ˠ˟ makes sense in the context of 2Chr 32:25, when Hezekiah is proud 

of heart during his illness ( ˩˧ ˢ˟ˠ ˟˪ˣ ). Ben Sira, by emphasizing the arrogance of the 

Israelites, puts Hezekiah in a better light altogether. Next, a direct textual reuse in reversed 

order is found with s ˡ˪ˣ˧˩ ˣ˪˧˥˧ˣ, which in Isa 13:8 is ˭ ˣ˪˧˥˧ ˢˡ˪ˣ˧˩. This shows Ben Siraôs 

familiarity with the language of Isaiah, which he also does for example in Sir 43:11 

(Chapter Four). The quotation of Isaiah 13, an oracle against Babylon seen by Isaiah son of 

Amoz, may also hint at Ben Siraôs later statement about Isaiah in Sir 48:25 that he 

órevealed the things that would occurô and óhidden things before they come to pass.ô 

 

ISA 13:7-8 (MT) SIR 48:19 (B) 

 

 ˝˯ˬ ˧ ˷ˣˮ˞ ˟˟˪˘˪˩ˣ ˢˮ˧˲˶˸ ˫˧ˡ˧˘˪˩ ˭˩˘˪˰ 

 ˣˢ˰˶˘˪˞ ˷˧˞ ˭ˣ˪˧˥˧ ˢˡ˪ˣ˧˩ ˭ˣˤ˥˞˧ ˫˧˪˟˥ˣ ˫˧˶˧˴ ˣ˪ˢ˟ˮˣ

˝˫ˢ˧ˮ˲ ˫˧˟ˢ˪ ˧ˮ˲ ˣˢˬ˸˧ 

 

 

: s ˡ˪ˣ˧˩ ˣ˪˧˥˧ˣ       ˫˟ ˪˭ˣ˞ˠ˟ xˠˣˬ[ˮ˧ˣ] 

 

Sir 48:20 

                                                 
42

 Smend, Erklärt, 466. By contrast, Skehan and Di Lella, 538, and Segal, ˫˪˷ˢ, 334-35, mention only 2 

Kings and 2 Chronicles. 
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Di Lella argues that the people are the subject (ˣ˞˶˵˧ˣ, ˣ˷˶˲˧ˣ) in Sir 48:20ab. This would 

presumably contradict 2Kgs 19:14-19 and Isa 37:15-20, which say that Hezekiah prays 

alone and not the people. To consider all possibilities, however, we should examine 2Chr 

32:20 in which both Hezekiah and Isaiah pray together; if this source were the aim in Ben 

Sira, the subject would be Hezekiah and Isaiah.
43

 Thus Ben Sira has chosen 2 Chronicles 

over and against 2 Kings and Isaiah here.
44

 However, Sennacherib earlier is called 

arrogant against the Lord (Sir 48:18d), a description which is not found in 2 Chronicles 

but in Hezekiahôs prayer (2Kgs 19:14-19 and Isa 37:15-20, but only alluded to in 2Chr 

32:20). Thus Ben Sira cannot be said to have preferred 2 Chronicles for the prayer that 

delivers Jerusalem from Sennacherib; instead he has combined the twoðevidence for 

harmonization. Thus it is possible that through harmonizing, Ben Sira creates the 

impression Hezekiah and Isaiah pray together. The praying involved includes raising their 

hands, a style of praying found throughout antiquity. 

 The phrase   ˭ˣ˧˪˰ ˪˞ ˪˞ ˞˶˵is found in Sir 46:5, 46:16, and 47:5, while   ˭ˣ˧˪˰ ˪˞as a 

title is found only here and at Sir 47:5, which concerns David, another of the ógoodô kings. 

However, the verb  ˣ˷˶˲˧ˣ (˷˶˲) is not found elsewhere in the extant Hebrew of Ben Sira.
45

 

 Sir 48:20cd reads that God saves the people. There is clear wordplay with the root 

of Isaiahôs name (˰˷˧) in ˣˢ˧˰˷˧ ˡ˧˟ ˫˰˧˷ˣ˧ˣ.
46

 This is also significant because there is a 

major variant in 1QIsa
a
 37:20 (Col. 30, line 25), which has Hezekiah saying I will deliver 

us (ˣˮ˰˧˷ˣ˞) while the MT has Hezekiah asking God to save them (x ˮ˰˧˷ˣˢ).
47

 No ancient 

(pre-MT) witnesses for 2Kgs 19:14-19 or 2Chr 32:30 exist to compare whether any ancient 

editions of Kings or Chronicles also agreed with 1QIsa
a
.
48

 An alternative proposal is that 

this difference is the result of a dictation error between ˞ and s . If it is not a dictation error, 

                                                 
43

 Others spread out their hands in prayer in Ben Sira, the ill patient (Sir 38:10) and Ben Sira himself in 

prayer (Sir 51:13). Ben- ayyim, 179. 

44
 Another option is a scribal error in the medieval manuscript of extra  mxaking the singular plural, but this 

option presents numerous difficulties in the agreement of the Hebrew (Sir 48:20c ˫˸˪˲˸ and 20d ˫ ˰˧˷ˣ˧ˣ). 

Besides this the Greek, Latin and Syriac versions all have the relevant verbs and possessive adjectives 

consistently in third person plural. 

45
 In 2Kgs 19:14 (cf. Isa 37:14), Hezekiah spreads ( ˶˲˧ˣ̆xs ) the letter before the Lordôs presence, before 

Hezekiahôs prayer. 

46
 Smend, Erklärt, 466; Segal, ˫ ˪˷ˢ, 335. Not noted in Skehan and Di Lella, 538-39. 

47
 DJD XXXII , 60-61. Abegg, Flint, and Ulrich, Dead Sea Scrolls Bible, 327. 

48
 Ancient witnesses do survive of Chronicles and Kings, but not of these specific verses. DJD XIV. DJD III.  
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1QIsa
a
 37:20 may indicate that Ben Sira knew a text of Isaiah similar to the MT, instead of 

1QIsa
a
. The case for which text Ben Sira use may be more open with Psalms (see Chapter 

Four). This variant is a specific example of how the textual sources of Ben Sira can be 

revealed. 

 

 

Sir 48:21 

Here Ben Sira leaves out the angel of the Lord (2Kgs 19:35, cf. Isa 37:36; 2Chr 32:20-22). 

He uses the same verb (˨˧ˣ, from s ˩ˮ) as 2Kgs 19:35. Isa 37:36 reads ˢ˩˧ˣ (also from ˢ˩ˮ). 

The text of 2Chr 32:21, reading ˡ˥˩˧ˣ instead of ˨ ˧ˣ, is also markedly different from 2 

Kings and Isaiah. 

 The first half of Sir 48:21 echoes both the vocabulary of 2Kgs 19:35 and Isa 37:36, 

but the second half of the line instead reads into the sources rather than reflecting what is 

given by the text. Ben Sira infers a plague striking and dissolving the camp, while all three 

sources mention only an angel of the Lord smiting (ócut downô in 2 Chronicles) and the 

entire camp dying overnight, without explicitly citing a plague.
 
The inference of a plague 

can be inferred by other uses of ˢ˩ˮ and ˡ˥˩ in the Hebrew Bible, especially s˩ˮ.
49

 For 

instance, Di Lella argues that the plague is already implied in ˨˧ˣ in 2Kgs 19:35 and Isa 

37:36.
50

 The inference is not too unusual an interpretation considering the words used in 

both of these accounts. Also, in other early Jewish texts, Josephus similarly wrote that the 

Assyrians were struck by a plague, quoting the Greek historian Berossus.
51

 Ben Sira forms 

this line with a parallelism of synonymous words with ˨˧ˣ and ˫ˬˢ˧ˣ (˫ˬ)s, óHe struckô and 

óHe destroyed them.ô
52

 The latter reflects other examples of diving deliverance.
53

 As this 

episode plays a minor part in 2 Chronicles (though it is summarized and does not 

                                                 
49

 The form ˡ˥˩˸ˣ is found in Exod 9:15, describing the Egyptians being ócut down from the earthô after the 

ten plagues (Exod 9:14) that the Lord will smite (˨˞ˣ) them with. Exod 23:23 says that an angel will cut 

down (x ˧˸ˡ˥˩ˢˣ) all the tribes of Canaan. The word ˢ˩ˮ is more frequently used with plague (Num 14:12) and 

other diseases (Gen 19:11; 1Sam 5:6; 2Kgs 6:18; Zech 12:4; Mal 3:24) and of striking enemies or scattering 

them (Gen 14:5; Deut 4:45; Josh 12:7; 1Sam 13:4, 17:9). The combination ofˢ˩ˮ  and ˢ˲ˠˬ is found in Num 

14:12 and Deut 28:22. 

50
 Skehan and Di Lella, 537. 

51
 Josephus, A.J. 10:20. Herodotus records this event happening instead at Pelusium on the Sinai Peninsula. 

Herodotus, Hist. 2:141. 

52
 óHeô meaning God. 

53
 Josh 10:10; 1Sam 7:10; Ps 18:15; 2Sam 22:15 (ketiv). BDB 243. 
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contradict the other texts), language comparison cannot prove a preference for 2 Kings or 

Isaiah; it can only show that Ben Siraôs version of all three were similar to our own in 2 

Chronicles not having this story at lengthðhence it is not active preference but availability 

of sources. 

 

 

 

 

Sir 48:22ab 

Ben Sira harmonizes and paraphrases either or both 2Kgs 18:3 and 2Chr 29:2 with similar 

vocabulary in this line. While both sources describe Hezekiahôs deeds as ˶˷˧, Ben Sira 

has ˟ˣ˦ instead. These phrases are compared in the table below: 

 

SIR 48:22AB COMPARED WITH 2KGS 18:3 AND 2CHR 29:2 

SIR 48:22AB 2KGS 18:3 2CHR 29:2 

 

    ˟ˣ˦ˢ ˸˞ ˣˢ˧˵ˤ[˥˧ s˷ ˰˧˩]

ˡˣˡ ˧˩˶ˡ˟ ˵ˤ˥˧[ˣ] 

 

 

˘˶˷˞ ˪˩˩ ˢˣˢ˧ ˧ˮ˧˰˟ ˶˷˧ˢ ˷ ˒̄˒˧˒ˣ

˝ˣ˧˟˞ lˣˡ s˷˰ 

 

˘˶˷˞ ˪˩˩ ˢˣˢ˧ ˧ˮ˧˰˟ ˶˷˧ˢ ˷ ˒̄˧ˣ

˝ˣ˧˟˞ l˧ˣˡ ˢ˷˰ 

 

One other reason why Ben Sira may have opted for ˟ˣ˦ instead of   ˶˷˧is the context of 

2Kgs 20:3 and Isa 38:3, which read that Hezekiah says he has done what is good in the 

Lordôs eyes (˧˸˧˷˰ ˨˧ˮ˧˰˟ ˟ˣ˦ˢˣ) and thus deserves healing. In the Lordôs reply through 

Isaiah, (2Kgs 20:4-6; Isa 38:4-5) God is self-titled   ˨˧˟˞ ˡˣˡ ˧ˢ˪˞(2Kgs 20:5; Isa 38:5). 

However, this does not imply that Ben Sira is conflating the words of the prayer of 

Hezekiah with the Sennacherib section. The use of a formula, albeit in paraphrase and with 

synonymous language, demonstrates instead that Ben Sira is echoing the language used in 

both the introductory formula and perhaps also the prayer of Hezekiahôs illness. In this 

way, Ben Sira echoes language in the Hezekiah sources, that Hezekiah ódid what was 

goodô and emulated his father David.
54

 

                                                 
54

 Beentjes argues that Ben Sira includes this line here after the divine intercession in order to emphasize that 

Hezekiah fully deserved Godôs help since he was an exemplary king. Beentjes, óHezekiah,ô 84. 



81 

 

 Finally, Ben Sira makes a repeated wordplay of Hezekiahôs name to show how 

Hezekiah emulated his ancestor David, with ˵ˤ˥˧ˣ. In fact, this could allude to a passage 

close to the introductory words in 2Kgs 18:6,   ˵˟ˡ˧ˣ(óand he held fastô to the Lord). So Sir 

48:22b is not just wordplay but also paraphrase of either or both 2Kgs 18:3 (cf. 2Chr 29:2) 

and 2Kgs 18:6. Moreover, 2Chr 32:5 reads that Hezekiah strengthened (˵ ˤ˥˧ˣ) the wall in 

the l ˧ˣˡ ˶˧˰. Hezekiah is one of only three kings, with Josiah and Solomon, in Kings and 

Chronicles who are said to have no comparison (2Kgs 18:5).
55

 Since Ben Sira clearly uses 

both Kings and Chronicles in Sir 48:22ab, this line may be another case of harmonization 

of multiple sources. 

 

Sir 48:22cd-23 

These two lines, Sir 48:22cd-23, do not survive in MS B. The Greek, Latin, and Syriac 

agree in Sir 48:22cd.
56

 In light of the Greek, Segal reconstructs this line:   ˣˢ˧˰˷˧ ˣˢˣ˴ ˶˷˞˩]

[˞˧˟ˮˢ | [ˣˮˣ˧ˤ˥˩ ˭ˬ˞ˮˢˣ ˪ˣˡˠˢ] (óWhich was as Isaiah the prophet commanded | Who was 

great, and who was truthful in his visionô).
57 

 

 Ben Siraôs estimation of Isaiah:  ˊɟɞűŰɖɠ,  ɛɔŬɠ əŬ ˊɘůŰɠ, is interesting from 

a sociocultural perspective. Beentjes writes that only in the accounts of Hezekiah is Isaiah 

called óIsaiah the prophet,ô but the added óthe great and faithfulô tells us much about the 

popularity of Isaiah in Ben Siraôs time.
58

 Segal mentions the Great Isaiah Scroll earlier in a 

note on Sir 48:22.
59

 To add to Segalôs comment, however, there are twenty-one copies of 

Isaiah found in the Dead Sea Scrolls. Additionally,  ɛɔŬɠ əŬ ˊɘůŰɠ shows how Ben 

Sira himself valued Isaiah.
60

 

                                                 
55

 Noted in Delamarter, óDeath of Josiah,ô 30, citing: G.N. Knoppers, óñThere was none like himò: 

Incomparability in the Books of Kings,ô CBQ 54 (1992): 411-31. 

56
 Compare the Greek: ɠ ɜŮŰŮɚŬŰɞ ȼůŬŬɠ  ˊɟɞűŰɖɠ |  ɛɔŬɠ əŬ ˊɘůŰɠ ɜ ɟůŮɘ ŬŰɞ. Latin: quam 

mandavit illi Esaias propheta | magnus et fidelis in conspectu Dei. Syriac: ÃĈèķįÁ üėĭĺ¼ üėĀģ üĎĀĻèĠ āģÁ↓üĖ . 

These versions agreeing with each other does not mean necessarily that Segalôs reconstruction is correct, but 

that it is plausible and at least that there are no complex textual differences between these lines in any of the 

versions. 

57
 Segal, ˫ ˪˷ˢ, 334.  

58
 Beentjes, óHezekiah,ô 85. 

59
 Segal, ˫ ˪˷ˢ, 334. 

60
 See §3.b.4. 
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 Segal reconstructs Sir 48:23 following the Syriac, reconstructing óstood still,ô  ˣ˧ˬ˧˟]

[˨˪ˬ ˧˧˥ ˪˰ ˱˯ˣ˧ˣ ˚ ˷ˬ˷ˢ ˡˬ˰. The Greek, however, has ɜŮŭ́ɘůŮɜ (went backwards).
61

 

Therefore it might be more appropriate to reconstruct with a word closer to ówent 

backwardsô as in the Hebrew sources (2 Kings and Isaiah have  ˟ˣ˷throughout).
62

 In this 

case, the line paraphrases Isaiah 38 and 2Kgs 20:1-11 (the sun miracle is not found in 2Chr 

32:24-26).
63

 In this case, Ben Sira must have noticed that 2 Chronicles did not include the 

sun miracle, but as 2 Chronicles summarizes the story instead of contradicting it, it is 

doubtful whether the inclusion of the sun miracle is an active neglect of 2 Chronicles as a 

source. 

 

Sir 48:24 

Scholarship on this line is concerned with possible allusions to Isaiah as a whole and 

apocryphal literature. Scholarship on Sir 48:24 draws attention to Isaiah comforting the 

ómourners of Zionô (Sir 48:25), a phrase found in Isa 61:3.
64

 However, Beentjes argues that 

this line does not subdivide Isaiah into First, Second, and Third Isaiah but instead simply 

quoting Isa 56:2-3 and echoing other language in Isaiah.
65

 Moreover, Beentjes notes that 

Ben Sira never refers to the Exile in the Praise.
66

 Ben Siraôs attitude to pseudepigrapha and 

óhidden thingsô is also a stretch.
67

 This thought makes it appear that Ben Sira has finished 

entirely with Hezekiahôs story and moved on to Isaiah. What this thought takes for granted 

                                                 
61

 The Latin likewise reads retro rediit sol. The Syriac reads  éğđĠ  ÃĈĖåûÿÁ ĢĶ  èüĻåġĺ . 

62
 2Kgs 20:10-11; Isa 38:8. 

63
 It is interesting to note the strong similarities between Sir 41:1-15 (Chapter Three) and Hezekiahôs 

ówritingô (˟˸˩ˬ) after his healing (Isa 38:9-20), which laments the shortness of life, how he has become slow 

 ˧˷˲ˮ ˶ˬ˘˪˰(Isa 38:15), and how those in Sheol do not hope or praise God (Isa 38:18). 

64
 These lines have also compelled one scholar to conclude that Ben Sira differentiated between First, Second 

and Third Isaiah. A.L.H.M. van Wieringen, óSirach 48:17-25 and the Isaiah-Book: Hezekiah and Isaiah in 

the Book of Sirach and the Reader-Oriented Perspective of the Isaiah-Book,ô in Rewriting Biblical History, 

ed. Jeremy Corley and Harm van Grol (Leiden: Brill, 2011), 191-210. However, van Wieringenôs argument 

is problematic because the style of the poem so strongly indicates paraphrase of the Hezekiah story. See 

Beentjes, óHezekiah,ô 87. 

65
 For example, óspirit of mightô echoes Isa 11:2, while˸ ˧˶˥˞  echoes Isa 2:1. Beentjes, óHezekiah,ô 86. 

Against: Smend, Erklärt, 467; Segal, ˫ ˪˷ˢ, 334-35.  

66
 Beentjes, óHezekiah,ô 87. 

67
 Skehan and Di Lella, 539. Michael A. Knibb, óIsaianic Traditions in the Apocrypha and Pseudepigrapha,ô 

in Writing and Reading the Scroll of Isaiah: Studies of an Interpretive Tradition, ed. C.C. Broyles and C.A. 

Evans, 2 vols. (Leiden: Brill, 1997) 2:649 (633-50). 
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is that it is assumed that Ben Sira neglects the final story when Hezekiah showed the 

treasury to Merodak-Baladon, prince of Babylon, resulting in a prophecy about the fall of 

Babylon (2Kgs 20:12-19; Isa 39:1-8). It would make much more sense if Sir 48:24-25 was 

first and foremost alluding to the treasury story which resulted in a prophecy about the 

Exile: making better sense of the textual order. This allusion then could simultaneously be 

a wider comment about Isaiah 40-55 (comfort) and 56-66 (end times), but it primarily 

refers to the Hezekiah sources. In all three sources, 2 Kings, Isaiah, and the brief allusion 

to the story in 2Chr 32:31, the visit of Merodak-Baladon is the last of the deeds of 

Hezekiah mentioned. Hence, it is Ben Siraôs last note on Hezekiah-Isaiah. 2Chr 32:31 

gives the story in a positive light that God ótestedô Hezekiah, Ben Sira similarly interprets 

Hezekiah in a favourable light because his sources conclude that Hezekiah ódid what was 

good.ô 

 

 

Sir 48:25 

In this final line we will consider the meaning of   ˸ˣ˧ˢˮ ... ˫˪ˣ˰ ˡ˰(things that will be 

forever) and   ˸ˣ˶˸˯ˮ(hidden things).
68

 Scholarship has made much of Ben Siraôs attitude to 

the revealed and hidden, citing Sir 3:22, and Di Lella says that this sequence refers to First, 

Second and Third Isaiah.
69

 The sense of Sir 48:24-25 is that Isaiah saw the End, 

comforted, and revealed hidden things. Several words, ˸˧˶˥˞, ˡ˧ˠˢ, and ˸ ˣ˶˸˯ˮ, reflect and 

summarize Isaiahôs comparisons of the hidden and the revealed (Isa 28:17; 45:19; 48:16). 

Scholarship sees use of Isa 42:9, which has  s ˸ˣˮ˷˞˶and ˸ ˣ˷ˡ˥.
70

 Ben Siraôs word choices 

reflect over eleven lines of harmonization and paraphrase, and thus it is not surprising that 

Ben Sira paraphrases rather than quoting one particular passage. This pattern of 

harmonization paraphrase will continue with Josiah in the next section (Sir 49:1-3). Here, 

it is probably best to see Sir 48:25 as a general summation of Isaiahôs repeated references 

to the hidden and revealed, the end and the future. Moreover, familiarity with Isaiahôs 

language is not surprising in Ben Sira, either. Knibb suggests these alternative word 

                                                 
68

 The construction of˸ ˣ˧ˢˮ ... ˫˪ˣ˰ ˡ˰  is a use of LBH, found also in Qumran literature. For example: ˫˪ˣ˰ ˢ˧ˢˮ

 in 4QInstr
d
 69.2.7; ˫˪ˣ˰ ˸ˣ˧ˢˮ in CD 13:8; ˫˧ˬ˪ˣ˰ ˧˧ˢˮ in 1QM 17:5; ˢ˧ˢˮ ˤ˶ 1QMyst 1.1.3; ˢ˧ˢˮ ˳˵ 1QS 10:5. 

Clines, 6:305. Only in the Syriac is ˫˪ˣ˰ ˡ˰ translated óto the world,ô while in the Greek and Latin the sense is 

of time: óat the end.ô 

69
 Skehan and Di Lella, 539. 

70
 Knibb, óIsaianic Traditions,ô 649. Skehan and Di Lella, 539. 
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choices indicate apocalyptic predictions he says are absent in Isaiah. Knibbôs argument 

requires an interpretation of the meaning of   ˸˧˶˥˞as End Times, when the word could also 

mean ólaterô or óafter.ô First Isaiah can be a future prediction of the Exile, or the 

predictions during the reigns of Ahaz and Hezekiah. Knibb depends on a hypothesized 

Jewish version of Ascension of Isaiah. There is much evidence supporting the conclusion 

that Isaiah was already considered a great prophet in Second Temple times even without 

the Ascension; the Ascension should be considered an effect of popularity not the cause.
71

 

Isaiahôs popularity in Second Temple times will be discussed below (§3.b.4; 3.d). 

 Earlier the   ˢ˶ˣ˟ˠ ˥ˣ˶(Sir 48:24) may be compared with Isaiahôs frequent references 

to the spirit of the Lord and references to God as a warrior.
72

 Thus in referring to Isaiahôs 

prophecy in the Hezekiah narrative (and his prophecies in general), Ben Sira uses typical 

vocabulary prevalent in Isaiah. This is not unusual, as it simply suggests a strong use of 

óIsaiah wordsô owing to content overlap and familiarity with prophetic literature. This 

shows a continued preference for paraphrase of the story. 

 

 

 

Summary of Findings 

 

Owing to the second section, the key findings on Hezekiah-Isaiah will be briefly 

summarized. Ben Siraôs portrayal of Hezekiah-Isaiah does not show a strong preference 

for any one source alone (2 Kings, 2 Chronicles, or Isaiah). Rather, these texts are 

harmonized where they vary in detail or contradict each other (such as Sir 48:20cd). At 

certain points there is an active use of 2 Chronicles, so the argument that Ben Sira might 

prefer 2 Kings or Isaiah alone cannot be supported. At other points, though, the sources 

can equally be 2 Kings, Isaiah, or 2 Chronicles, due to similarities between these sources 

and the extent of paraphrase. Indeed, paraphrase and harmonization in Sir 48:17-25 is so 

prevalent that it is unfair to exclude 2 Chronicles.
73

 His overall source handling is also 

                                                 
71

 Knibb, óIsaianic Traditions,ô 649-50. 

72
 Isa 11:1-3, 61:1. 

73
 As noted above in the commentary on Sir 48:17cd, Ben Sira does leave out 2 Chronicles 29-30, which is a 

large portion of the story in Chronicles, but in Kings and Isaiah this story is much shorter and focused on the 

bronze serpent. However, the textual commentary above has shown that Ben Sira does use 2 Chronicles in 

his treatment of Hezekiah-Isaiah. By comparison, Knibb mentions only the use of 2 Kings and Isaiah. See 

Knibb, óIsaianic Traditions,ô 648-50. 
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limited to details offered by 2 Kings, Isaiah, and 2 Chronicles themselves, and it can be 

best characterized as a harmonization of all three into one inclusive narrative.  

 Another finding affects our understanding of what Ben Siraôs sources looked like. 

Sir 48:20cd reads that God saves the people from Sennacherib, which aligns with the MT 

of Isa 37:20. The variant in 1QIsa
a
 37:20 says that Hezekiah saved the people. This is an 

example of a case where Ben Siraôs textual source is more similar to the MT instead of the 

edition of Isaiah represented by 1QIsa
a
. 
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3.b.4. Hezekiah-Isaiah and Other Sources 

 

 

Only three copies of Kings (4QKings; 5QKings; pap6QKings)
74

 and one copy of 

Chronicles (4QChr) survive from Qumran.
75

 In the Ascension of Isaiah, possibly an early 

Christian text,
76

 Hezekiah and Manasseh are contrasted as good and evil kings, 

respectively, drawing upon 2 Kings, 2 Chronicles, and Isaiah 36-39.
77

 In Josephus, 

Hezekiah is depicted as an exemplary king, although he receives little treatment by 

Josephus (A.J. 9.257-10.36). 

 Isaiah was by comparison far more popular in Second Temple times. Twenty-one 

separate copies of Isaiah were found at Qumran. Since not all of these were produced at 

Qumran, Tov argues that this quantity shows clearly how popular Isaiah was at large in 

Judea not just Qumran.
78

 Isaiahôs popularity at Qumran is shown by the large amount of 

direct and indirect quotations in the pesharim of Isaiah, which date from the first century 

BCE,
79

 and   large amount of quotation from Isaiah in 1QH compared to Jeremiah and 

Ezekiel.
80

 Most interestingly, Brooke notes that among these pesharim there is no 

surviving commentary or quotation of Isaiah 36-39.
81

 

                                                 
74

 4QKings: DJD XIV, 171-83. For 5QKings and 6QpapKings, see: DJD III, 107-11; 171-72. 

75
 DJD XVI, 295-97. The fragment contains 2Chr 28:27-29:3. 

76
 See Knibb, óIsaianic Traditions,ô 644-45. Brooke argues it might be an accident that no Jewish recension 

of Ascension of Isaiah survives in the Dead Sea Scrolls (however, neither was a Jewish recension of 4 Ezra 

found, for that matter). G.J. Brooke, óIsaiah in the Pesharim and Other Qumran Texts,ô in Writing and 

Reading the Scroll of Isaiah, 2:609 (609-32). 

77
 The text is summarized in Knibb, óIsaianic Traditions,ô 638-47. 

78
 Tov compares the figures: there are twenty-six copies of Deuteronomy and thirty-six of Psalms, and says 

that the Qumran community produced their own compositions modelled on each. Emanuel Tov, óThe Text of 

Isaiah at Qumran,ô in Writing and Reading the Scroll of Isaiah, 2:491-92 (491-511).  

79
 Brooke states there may be between two and six separate pesharim on Isaiah, represented by six 

manuscripts. Brooke, óIsaiah in the Pesharim,ô 609. 

80
 There are 154 allusions to Isaiah, forty-three to Jeremiah, and twenty-six to Ezekiel. Brooke, óIsaiah in the 

Pesharim,ô 611. 

81
 Brooke, óIsaiah in the Pesharim,ô 631. 
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 In other Second Temple literature and early Christianity, Isaiah continued to play 

an important role, including for messianic passages.
82

 Isaiah seems to have been respected 

a great deal, which makes it interesting that only pesharim of Isaiah survive and not extra-

biblical explorations or pseudepigraphal works, as Jeremiah and Ezekiel do.
83

 Philo cites 

Isa 1:9 and calls Isaiah a ódisciple and friend of Mosesô,
84

 but did not treat either Hezekiah 

or Isaiah as subjects in his writings. 

 Josephus defends the accuracy of Isaiah in Ag. Ap. 1.7 and A.J. 9.276, 10.35.
85

 

Feldman argues that Isaiah was less important than David in Josephusô time, but 

nonetheless Josephus calls Isaiah ɗŮɞɠ, ódivine.ô
86

 Where Isaiah is used, particularly as an 

example of a royal advisor, Josephus is carefully selective based on his contemporary 

politics and audience.
87

 Josephus changes major parts of the Hezekiah story in omitting 

Isaiahôs prophecy that Hezekiah would die of his illness (A.J. 10.35),
88

 and omitting 

reference to David to distance the two (Isa 38:5). The last change is notable because of Sir 

49:4 which does link Hezekiah, Josiah, and David together.  

 Because of allusions to Isaiah in 1 Enoch and elsewhere, there are precedents for 

Ben Siraôs estimation of Isaiah as  ɛɔŬɠ əŬ ˊɘůŰɠ. Ben Siraôs positive treatment of 

Isaiah is also similar to extant extra-biblical literature: Second Temple literature often 

quotes and alludes to Isaiah, but does not for some reason (perhaps text survival) offer 

pseudepigraphal and apocryphal works attached to Isaiah. 

 A silent issue arises from comparison of these texts, however. It is that Ben Siraôs 

Isaiah, despite his unequalled popularity in the Second Temple period, receives far less 

space (though not less positive) than Hezekiah: a king who hardly figures at all in 

pseudepigrapha and whose main texts 2 Kings and 2 Chronicles, barely survive in the finds 

                                                 
82

 Knibb cites Pss. Sol. 8:14-17; 17:23-24, 29, 35-37; 18:7-8; 1 En. 46:3; 48:1-4; 62:2-3; 2 Esd 13:10; T.Levi 

18:7; T.Jud. 24:5b-6a. Knibb, óIsaianic Traditions,ô 633. Knibb also mentions citations of Isaiahôs name in 4 

Macc. 18:14. 

83
 Brooke mentions this as an accident of text survival. Brooke, óIsaiah in the Pesharim,ô 609. 

84
 Philo, QG 2.43. 

85
 L.H. Feldman, óJosephusô Portrait of Isaiahô in Writing and Reading the Scroll of Isaiah, 2:583; 587 (583-

608). Feldman, óJosephusô Portrait,ô 585, notes that Josephusô treatment of Isaiah has been overlooked in 

scholarship. 

86
 Feldman, óJosephusô Portrait,ô 605. 

87
 Feldman, óJosephusô Portrait,ô especially 607. 

88
 Feldman, óJosephusô Portrait,ô 605-6. 
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of the Dead Sea and Judean Desert. The discrepancy must be due to a motivation behind 

the Praise of the Fathers that dedicates far more space to rulers and priests than to 

prophets, even bestselling prophets such as Isaiah. 
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3.c.1. Primary Texts for Sir 49:1-3 

 

 

Hebrew
89

 

 

(9a l. 3)               ˥˵ˣ˶ ˢ˷˰ˬ ˥˪ˬˬˢ                ˫˧ˬ˯ ˸˶˦˵˩ ˣˢ˧˷˞˧ ˫˷
49:1ab

 

               ˣ˶˩ˤ ˵˧˸ˬ˧ ˷˟ˡ˩ ˨˥˟                  ˭˧˧ˢ ˢ˸˷ˬ ˪˰ ˶ˣˬˤˬ˩ˣ  
 cd

 

  
49:2          

      ˣˮ˧˸˟ˣ˷ˬ ˪˰ ˪˥ˮ ˧˩                   ˪˟ˢ ˸ˣ˟˰ˣ˸ ˸˟˷˧ˣ         

  
49:3          

         ˣ˟˪ ˪˞ ˪˞ ˫˸˧ˣ                          ˡ˯˥ ˢ˷˰ ˯ˬ˥ ˧ˬ˧˟ x

 

 

Translation of Hebrew 

 

49:1ab
  The name of Josiah is like burnt incense of odours, | The salted work of a perfumer, 

49:1cd
  On the palate like honey his memory is sweet, | And as a song at a wine feast, 

49:2
  For he was grieved

90
 with our apostasies, | And he destroyed vain abominations, 

49:3
  And he perfected his heart with God,

91
 | And in the days of violence, he practised 

 piety. 

 

 

Greek 

 

49:1
    ɀɜɖɛůɡɜɞɜ Ƚɤůɞɡ Ůɠ ůɜɗŮůɘɜ ɗɡɛɘɛŬŰɞɠ 

                                                 
89

 MS.Heb.e.62 9a (XVIIIv.), l.3-6. There are no major transcription or reconstruction issues in these lines, as 

B is not damaged badly, although the ink is faint. In the manuscript, Sir 49:1b is unaligned, further to the 

right, the text becoming smaller and more cramped. My transcription has neatened the column width for 

research purposes. 

90
 Compare to Greek (óhe himself was kept straight in the conversion of the peopleô) and Syriac (óhe hid 

himselfô). Note that in Sir 49:2, ˪ ˥ˮ should be read as a defective niphal of ˢ˪˥ (cf. Amos 6:6), óhe was 

grieved.ô See Hildesheim, Bis daß ein Prophet, 169; Egger-Wenzel, óJosiah and His Prophet(s),ô 237; 

Beentjes, óSweet is his Memory,ô 162.  

91
 Compare to Latin (óhe directed his heart to the Lordô) and Syriac (óhe surrendered his heartô). 
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 ůəŮɡŬůɛɜɞɜ ɟɔ ɛɡɟŮɣɞȚ 

 ɜ ˊŬɜŰ ůŰɛŬŰɘ ɠ ɛɚɘ ɔɚɡəŬɜɗůŮŰŬɘ 

 əŬ ɠ ɛɞɡůɘə ɜ ůɡɛˊɞů ɞɜɞɡ. 

49:2
 ŬŰɠ əŬŰŮɡɗɜɗɖ ɜ ́ɘůŰɟɞű ɚŬɞ 

 əŬ ɝɟŮɜ ɓŭŮɚɔɛŬŰŬ ɜɞɛŬɠȚ 

49:3
 əŬŰŮɗɡɜŮɜ ˊɟɠ əɟɘɞɜ Űɜ əŬɟŭŬɜ ŬŰɞ, 

 ɜ ɛɟŬɘɠ ɜɛɤɜ əŬŰůɢɡůŮɜ Űɜ ŮůɓŮɘŬɜ. 

 

 

Latin 

 

49:1
 memoria Iosiae in conpositione 

 odoris facti opus pigmentarii 

49:2
 in omni ore quasi mel indulcabitur eius memoria 

 et ut musica in convivio vini 

49:3
 ipse est directus divinitus in paenitentia gentis 

 et tulit abominationes impietatis 

49:4
 et gubernavit ad Dominum cor ipsius 

 in diebus peccatorum corroboravit pietatem 

 

Syriac 

49:1
 Ċġĺ  åüėĺċĖÁ ĜĖ¼ üĠĹėį ĨÿÁ↓¯üĠ ĥėđėĞčÁ ýØÄûėăħÿ 

ĢħÿÁ↓¯üģ ĜĖ¼ üĻÿÁ üěĎĝ   åĿč ¯ĊģĹĚÄÁ ĜĖ¼Ä  èýĽčċåĀĺØ ğĬ 

 èüĖĽĻĠ þ̄ĹġåčÁ  

49:2
 ğđĠ ĘĐĽĺ¼Á92

 ĥĠ ċėħģ↓¯üģ ğđèÿÄ āèĬ↓þÁ 93¯ýØċėĞĐÁ           

49:3
 ĢĞĺ¼Ä ýĊĝľ ¯ĊĀĝ ÍċėÿÄ↓ èÉ  åýĊđč ĈĀĬ ¯ýĽĺċĶ  

 

 

  

                                                 
92

 Note the differences in the Syriac (óhe hid himselfô) and the Latin, et gubernavit ad Dominum (óand he was 

directed unto Godô). Compare with the Hebrew ˪˥ˮ and the Greek əŬŰŮɡɗɜɗɖ (óhe was woundedô). 

93
 Calduch-Benages, Ferrer, and Liesen, Sabiduría, 261, note it is preferable to read this word as ýØċėĭĐÁ, 

changingÌ  for Ñ.  
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3.c.2. Textual Commentary on Josiah (Sir 49:1-3) 

 

Sir 49:1ab 

The Josiah section is demarcated as Sir 49:1-3 by Skehan and Di Lella, Segal, and Smend, 

in line with Ziegler.
94

 However, in his article on ancient accounts of Josiahôs death, 

Delamarter includes Sir 49:4-7, which is interesting because if the Josiah section is Sir 

49:1-7, Jeremiah becomes Josiahôs prophet just as Hezekiah is paired with Isaiah. This 

would make the sections Hezekiah-Isaiah and Josiah-Jeremiah. Di Lella notes that 49:1 

begins the final twenty-two line section of the Praise of the Fathers, treating Sir 49:1-13 as 

one poem.
95

 In other ways, however, Sir 49:4-7, while it comments on Jeremiah, does not 

strictly tie itself in narrative to the story of Josiahðrather it comments on the Exile and 

the other kings who were such sinners that Ben Sira does not even mention them by 

name.
96

 Therefore, while it does add a new insight to see Josiah as Josiah-Jeremiah, Sir 

49:1-3 will be considered by itself in this thesis. 

 The comparison of Josiahôs name with burnt incense and the work of perfumers is 

closest to Exod 37:29. This line has been noted by Wright as evoking Exodus 30 and 

Temple practices, since Ben Sira elsewhere mentions incense and perfumers in the context 

of Temple worship.
97

 The word combination   ˫˧ˬ˯ ˸˶˦˵is found in Exodus many times,
98

 

and the context of Exodus 30 presents prescriptions for offering burnt incense in the 

Tabernacle, making it particularly relevant for Josiah as the reformer of the Temple. The 

closeness with Exod 37:29 is particularly interesting, however, as it is also found in 4QRP
c 

                                                 
94

 Skehan and Di Lella, 543. Segal, ˫˪˷ˢ, 346. Smend, Hebräisch, 88; 2:469. Ziegler, Sapientia, 354. Codex 

Sinaiticus (folio 183b) is very faded at Sir 49:1-4, but there are no paragraph markers or other markers to 

separate Sir 49:3 and 49:4. Codex Sinaiticus Project, óCodex Sinaiticus.ô 

95
 However, Skehan in his translation arranges no section division between Sir 49:1-3 and 49:4-8. Skehan 

and Di Lella, 540. 

96
 Not to mention them by name in this case is quite a condemnation, especially following  ˸˶˦˵˩ ˣˢ˧˷˞˧ ˫˷

 ˫˧ˬ˯in Sir 49:1a and Josiahôs memory compared with honey and music in Sir 49:1cd. 

97
 Wright, óBiblical Interpretation,ô 372. Sir 38:7 should be added to this list. 

98
 Exod 25:6; 30:7, 34; 31:11; 35:15; 37:29; 39:38; 40:27. To burn (˶˦˵) spices (˫ ˧ˬ˯) is found in Leviticus 

and Numbers. 
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(4Q365). In 4Q365 12a-b ii, line 6, the top of the second half the line is cut off but likely 

reads [˥]˵ˣ[˶] ˢ[˷˰]ˬ ˶ˣˢ˦ ˫˧ˬ˯ˢ ˸˶˦˵,
99

 which quotes Exod 37:29.
100

 Exod 37:29 describes 

how Bezalel made, last of all, the anointing oil and incense, before Exod 38:1 begins the 

making of the altar for burnt offerings.
101

  

 In addition, Sir 45:16 reads that God chose Aaron to offer sacrifice  ˥˥˧ˮ ˥˧˶ ˶˧˦˵ˢ˪ˣ

ˢ˶˩ˤ˞ˣ.
102

 The Greek ɗɡɛɘɛŬŰɞɠ (gen. of ɗɡɛɘɛŬ) is only found here at Sir 49:1, while 

ɗɡɛɘɛŬ is found at Sir 45:16.
103

 This makes it likely that the hiphil verb˶ ˧˦˵ˢ˪  is found 

only at Sir 45:16 (Aaron), while the hophal verb ˶˦˵˸ occurs only at Sir 45:14 (also 

Aaron), and the noun˸ ˶˦˵  is found only at Sir 49:1 (Josiah).
104

 This makes it more 

probable that it is citing a known phrase, but as both Exod 30:34-35 and Exod 37:29 are 

instructions for incense offerings and have similar words, it is not pertinent to categorize 

the textual reuse as a kind of quotation of either. Rather, the textual reuse is probably due 

to Ben Siraôs familiarity with both. Both passages in Exodus appear to be set expressions. 

Hence, it indicates a familiarity with language in Exodus.  

 Smend translates the word   ˥˪ˬˬˢas ówell-mixedô and Skehan ómade lasting,ô while 

Parker and Abegg translate this word as óinfused with spices.ô
105

 These translations 

resemble the Greek here ůəŮɡŬůɛɜɞɜ (prepared). The meaning of  ˥˪ˬˬˢshould be 

compared with Exod 30:34-35, which uses it in the sense of seasoned or salted (Exod 

                                                 
99

 Abegg, Bowley, and Cook, Concordance, 2:654. Qimron has the same transcription and reconstruction. 

Elisha Qimron,˫ ˧˧˶˟˰ˢ ˫˧˶ˣ˟˧˥ˢ ˝ˢˡˣˢ˧ ˶˟ˡˬ ˸ˣ˪˧ˠˬ , 3 vols. (Jerusalem: Ben Zvi, 2014), 3:118. 

100
 DJD XIII, 187-194; 255-318 (especially 262; 279; Plate XXVI). DJD XIII, 279, notes that the ˥ in ˥˵ˣ˶ 

may have been above the line. 4Q365 12a-b ii reworks Exod 37:29-38:7.  IAA, ó4Q RP C, Plate 807, Frag 

19: High-Resolution Image,ô http://www.deadseascrolls.org.il/explore-the-archive/image/B-295383. IAA , 

ó4Q RP C, Plate 807, Frag 19: Infrared Image,ô http://www.deadseascrolls.org.il/explore-the-

archive/image/B-295963. 

101
 If more of 4Q365 survived, it would have likely contained Exod 30:34-35. See DJD XIII, 275-76. 

102
 Clines mentions   ˥ˣ˥˧ˮ ˸˶˦˵in one of the Syriac Psalms (Syriac Ps 154) of 11Q5 (11QPs

a
) XVIII, 9 (cf. 

Syr Ps 154:11). Clines, 7:246. 

103
 Greek Sir 32(35):8 reads ŮɤŭŬɜ, and Sir 24:15 ŮɤŭŬ, so these might be   ˥˥˧ˮnot ˫ ˧ˬ˯. See Smend, 

Griechisch-Syrisch-Hebräischer Index zur Weisheit des Jesus Sirach (Berlin: Reimer, 1907), 108. 

104
 The word ˫ ˧ˬ˯ (spices or aromas) is found once in B

mg
 at Sir 38:4, but it is unlikely to be correct. In the 

Greek a probable location for˫˧ˬ˯  is Sir 24:15, in which Wisdom grows like certain spices and offers 

pleasant aromas. In the Greek, the word in Sir 24:15 is ɟɤɛŰɤɜ ( ɟɤɛŰɞɠ). See Ziegler, Sapientia, 238; 

Smend, Index, 31. However, the Greek changes Sir 49:1 slightly so that it is not like an incense of 

spices/odours, but óone blended incenseô (Ůɠ ůɜɗŮůɘɜ ɗɡɛɘɛŬŰɞɠ), but the Hebrew is likely correct (against 

the Greek) as the Syriac reads üġhħÿÁ üĠĹėį.  

105
 B.H. Parker and M.G. Abegg, óTranslation of MS B XVIII Recto,ô bensira.org. Smend translates 

ówohlgemischte,ô Smend, Hebräisch, 88. 
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30:35). Since Sir 49:1 and Exod 30:35 are in a sacrificial context in which salt plays an 

important role as an ingredient,
106

 it is best to keep the meaning of ósaltedô or seasoned.
107

 

Thus Sir 49:1b can be translated, óThe salted work of a perfumer.ô
108

 

 The cultic metaphors of incense, salt, and perfumerôs work
109

 could be construed 

as a priestly interpretation or overlay of Josiah over-and-against his role as king. By 

attaching Temple worship metaphors to Josiah, however, it might also indicate Ben Siraôs 

historical context: Temple worship metaphors indicate the worldview and modes of 

expression with which Ben Sira is most familiar. Alternatively, making Temple worship 

overtones to Josiah attunes the reader to the climactic hero of the Praise of the Fathers: the 

High Priest Simon. Thus, strong overall overtones of Temple worship in the Praise, even 

in portrayals of patriarchs that are not priests, would be entirely appropriate for a poem 

about the High Priest. 

 

Sir 49:1cd 

Ben Siraôs use of  ˨˥(palate) here was changed in the Greek (ůŰɛŬ) and Latin (ore).
110

 Sir 

6:5 contains another use of  ˨˥(used only three extant times in the Hebrew), which Greek 

translates ɚɟɡɔɝ.
111

 A combination of the word   ˨w˥ith both ˷˟ˡ and forms of   ˵˸ˬis in 

Prov 24:13.
112

 Prov 24:13 is significant for comparisons with Sir 24, but it is still not 

convincing evidence enough by itself to demonstrate a strong quotation of either text. The 

use of these words indicates a high familiarity with wisdom literature, and with this 

                                                 
106

 Lev 2:13 states salt must accompany all Temple offerings. Num 18:19 and 2Chr 13:5 call the covenant 

with Aaron a covenant of salt. 

107
 The form is pual. 

108
 Ben- ayyim, 199, records this as the only occurrence of ˥˪ˬ in a verbal form, while the noun ˥˪ˬ is found 

in Sir 20:19, 39:23, 39:26, 43:19, and possibly Greek Sir 22:15. 

109
 On the place of the perfumer in the Temple, see §6.d on the Temple location of the physician and 

perfumer. 

110
 The dependence of the Latin (in omni ore) on the Greek is clear here. At Sir 49:1a the Syriac follows the 

Hebrew more closely than the Greek: ɀɜɖɛůɡɜɞɜ Ƚɤůɞɡ Ůɠ ůɜɗŮůɘɜ ɗɡɛɘɛŬŰɞɠ, which the Latin follows 

closely; compare the Syriac Ċġĺ  åüėĺċĖÁ ĜĖ¼ üĠĹėį ĨÿÁ↓üĠ . These examples show the ancient translatorsô 

difficulties with the conciseness and awkwardness of these lines in Hebrew. 

111
 Smend, Index, 146; Ziegler, Sapientia, 150. Ben- ayyim, 140. Because of Ben Siraôs more frequent use 

of  ˢ(˲ůŰɛŬ in the Greek), there are not many more opportunities for  ˨˥in the non-extant Hebrew.  

112
 See also Ps 19:9-10 for the Lordôs judgements being as sweet as honey. Sweetness (˵˸ˬ) and ˨˥ are in 

Cant 2:3, 5:16. Prov 24:13 cited in Skehan and Di Lella, 543. 
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metaphor in particular as a conventional expression, itself found in Proverbs for both 

wisdom (Prov 24:13; 25:16), pleasant words or things (Prov 16:24; 25:27) and evil (Prov 

5:3). 

 There is resonance in Sir 49:1. Sir 49:1a, 1b, and 1c use metaphors, thus beginning 

˘.˩ The echo of initial letters is seen at Sir 49:1b   ˢ˷˰ˬ|   ˥˪ˬˬand 1d s ˸˷ˬ ˚ ˶ˬˤˬ. There is 

also an overall balance of length with these two lines (1ab, 1cd). 

 The words  ˬ˷ ˭˧˧ˢ ˢ˸can be found in Isa 5:11-14, commented on in a pesher on 

Isaiah (4Q162).
113

 Isa 5:11-14 condemns those who get drunk at wine feasts. Ben Siraôs 

attitude to wine (in moderation) as vital to society and happiness is found throughout his 

text.
114

 The phrase   ˭˧˧ˢ ˢ˸˷ˬis found in Est 5:6. Here in Sir 49:1d, the  ˢ˸˷ˬ  ˭˧˧iss pleasant 

and includes music. To further demonstrate Ben Siraôs familiarity with wisdom expression 

in the Hebrew Bible, in Sir 40:18-20 life is sweetened (˵˸ˬ) by wine and strong drink 

(˶˩˷), and wine and music are paired and compared with wisdom, which is better than 

both. The fact that Ben Sira mentions music at feasts is interesting for the meanings of  ˶˧˷

and   ˶ˬˤˬfor Ben Sira and his period. As noted in Clines, Sir 49:1 is the only case of  ˶ˬˤˬ

outside a worship context; all other uses in Classical and Late Biblical Hebrew are for 

songs of praise.
115

  

 

Sir 49:2 

Sir 49:2 makes an allusion to 2Kgs 22:11, as argued by Smend, Segal, and Di Lella,
116

 

when Josiah tears his clothes after hearing from the óScroll of the Law.ô Di Lella, and 

Segal draw comparisons with Isa 53:5, which reads  ˪˪˥ˬ ˞ˣˢˣ  ˣˮ˰˷˲ˬ(óhe was grieved with 

                                                 
113

 Clines, 5:567. 

114
 Sir 9:9-10; 34:12; 35:5; 39:26. Sir 39:26 is a list of necessities of life. He is negative about the excess of 

wine: Sir 19:2; 34:25-31. 

115
 See other uses of ˶ˬˤˬ not attached to worship in Sir 35:4-6 (both ˶˧˷ and ˶ˬˤˬ at a ˭ ˧˧ˢ ˢ˸˷ˬ), 44:5, and 

47:9. The word˶˧˷  is used in worship with Sir 40:21, 47:9, 17, 50:18. Clines, 5:210; 8:339. Ben- ayyim, 

196; 289. 

116
 Skehan and Di Lella, 543. Segal, ˫˪˷ˢ, 337. Smend, Erklärt, 469. 
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our transgressionsô).
117

 Di Lella and Segal note that   ˣˮ˧˸˟ˣ˷ˬ(ˢ˟ˣ˷ˬ) and   ˸ˣ˟˰ˣ˸ ˪˟ˢare 

references to idolatry in Josiahôs reign before his reforms.
118

  

 Segal, Smend, and Di Lella agree that   ˪˥ˮ(a defective spelling of niphal of ˢ˪˥ as 

in Amos 6:6) here can be compared with a similar statement by Jehoshaphat in 2Kgs 

22:11, comparable with 2Chr 35:23,
119

 both using the hophal of ˢ˪˥. These two passages 

usually translate ówounded,ô but they would be the only examples of this meaning. 

Neverthless, Sir 49: 2a could also allude to Josiahôs death, not just his grieving over 

idolatry.
120

 That being said, the closeness of Ben Siraôs phrase ˪˰ ˪˥ˮ ˣˮ˧˸˟ˣ˷ˬ to Isa 53:5 

˪˪˥ˬ ˣˮ˰˷˲ˬ points to Ben Siraôs understanding of the meaning of  ˢ˪˥as óto grieveô for Isa 

53:5. 

 

Sir 49:3 

Ben Sira continues the narrative chronologically. Sir 49:3a refers to 2Kgs 22:19 and 2Chr 

34:27; the textual reuse here is again in paraphrase rather than quotation. In 2Kgs 22:19 

and 2Chr 34:27ðwhich share nearly the same wordingðJosiahôs heart is  ˨˶(˨˩,˶ óto be 

tender, penitentô). In both passages, God spares Josiah from living to see the Exile because 

he had torn his clothes and wept (x ˮ˧˸˟ˣ˷ˬ ˪˰ ˪˥ˮ, Sir 49:2) after hearing from the Scroll of 

the Law and realizing how corrupt Israel had become. While Ben Sira does not quote 

directly from 2Kgs 22:19 / 2Chr 34:27, he paraphrases it with ˣ˟˪ ˪˞ ˪˞ ˫˸˧ˣ. 

 The use of   ˫ˬ˸with the preposition   ˪˞is not found in Classical or Late Biblical 

Hebrew, but Ben Sira writes   ˪˞ ˪˞in a number of places.
121

 Segal explains that Sir 49:3a 

implies that Josiah made his heart perfect with God, different from Skehanôs translation, 

                                                 
117

 To help understand the meaning ofˢ˪˥  in Isaiah 53 as ógrieveô not ópiercedô as found in many English 

translations, this servant in Isa 53:3 is called ˧˪˥ ˰ˣˡ˧ˣ ˸ˣ˟˞˩ˬ ˷˧˞  (a man of sorrows and who knows grief). 

Other uses of ˢ˪˥ as ógriefô are to be found in the Hebrew Bible. Smend and Segal refer to Amos 6:6 for this 

as a defective niphal, and Segal adds Jer 12:13. Smend, Erklärt, 469. Segal, ˫ ˪˷ˢ, 337. 

118
 Skehan and Di Lella, 543. Segal, ˫˪˷ˢ, 337. In the other versions, instead of ógrievedô the Greek and 

Latin read ódirected,ô and the Syriac reads óhid himself.ô Likewise the Greek ókept straightô may derive from 

the hophal ˢ˥ˮˢ. Perhaps there was confusion over the root of the word ˪˥ˮ, as Skehan notes. Skehan and Di 

Lella, Ben Sira, 541. 

119
 Di Lella, Smend, and Parker and Abegg agree that˪˥ˮ  (qal form is s ˪)˥ means ógrievedô here. Skehan and 

Di Lella, 540; 543. Parker and Abegg, bensira.org. Smend, Hebräisch, 88, ógrªmte sich.ô  

120
 It does not seem prudent that a king announce a wound on the battlefield, so perhaps a better meaning is 

actually a euphemistic ómade weak/tired.ô Egger-Wenzel and Beentjes connect this verb also to Josiahôs 

death in battle. So Egger-Wenzel, ñJosiah and His Prophet(s),ò 237-38; Beentjes, ñSweet is his Memory,ò 

162. A connection with˪ ˪˥  is rejected by Beentjes, ñSweet is his Memory,ò 161. 

121
 Sir 7:17; 37:15; 38:4, 9, 14; 46:5, 16; 47:15; 48:20; 49:3. Ben- ayyim, 85-86. 
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ófixedô, and similar to the Greek.
122

 It is better to render   ˫˸˧into English following the 

Hebrew more closely, with óhe perfected his heart with God.ô
123

 

 In the blessing for the priesthood in Sir 45:26, Ben Sira asks that the descendants 

of Aaron and Phinehas be given ˥˟˪ ˸ˬ˩. Earlier in Sir 45:23, Phinehas offers up his heart 

(ˣ˟˪ ˣ˟ˡˮ).  

 Finally in Sir 49:3b, Ben Sira uses paraphrase again to express how Josiah 

removed sin from Israel. For this we can compare with Sir 46:7 on Joshua. The word   ˡ˯˥

in this case should mean ópietyô in this case, in agreement with Smend, which would be 

more relevant to the removal of idolatry, which Ben Sira refers to with the word ˥ ˯ˬ

(violence or lawnessness).
124

  

 

 

 

Summary of Findings 

 

As with Hezekiah-Isaiah, Ben Siraôs treatment of Josiah relies on textual reuse in the form 

of paraphrase and harmonization of sources. When Ben Sira uses words that appear closer 

to quotation, he draws from the conventions and expressions of the Hebrew Bible, such as 

psalms or wisdom language, rather than from a key passage in 2 Kings or 2 Chronicles. 

This tendency indicates paraphrase and a familiarity with the languageðidioms and 

phraseðof the Hebrew Bible. Again, as with Hezekiah-Isaiah, there is no clear preference; 

one source does not significantly outweigh the other in textual reuse. These findings 

continue to reflect the physical material limitations of textual reuse in the ancient world, a 

scenario in which prior research, lifelong familiarity with the texts, editing drafts, and 

perhaps the use of notebooks or florilegia would have been aides for Ben Sira during 

                                                 
122

 Skehan and Di Lella, 540. Di Lella also offers the translation, ógave his heart perfectly.ô See Skehan and 

Di Lella, 543. The Syriac follows the Hebrew closely with óperfected,ô ĢĞĺ¼Ä ýĊĝľ ĊĀĝ , while the Greek 

reads əŬŰŮɗɡɜŮɜ ódirectedô (found also in Sir 49:2a, əŬŰŮɡɗɜɗɖ). Segal, Smend, and Di Lella all cite Gen 

20:5 (˧ ˟˟˪˘˫˸˟) for the combination of˫ ˬ˸  with (˟)˟˪; Di Lella adds 1Kgs 19:2 and Ps 101:2. Segal, ˫ ˪˷ˢ, 

337. Smend, Erklärt, 469. Skehan and Di Lella, 543. 

123
 Hence my translation in §3.c.1. It is possible that ˫ ˸˧ˣ  prepares for the cognate noun in 49:4˫ˬ ˸ .  

Beentjes, ñSweet is his Memory,ò 163. 

124
 This is a difference picture Parker and Abegg, who translate  ˡ˯˥as ókindnessô (bensira.org); and Skehan, 

who translates it as óvirtue,ô interpreting ˢ˷˰ as ópractisedô rather than óworked/made,ô Skehan and Di Lella, 

540. For s ˷˰, compare Isa 45:7, ˰˶ ˞˶ˣ˟ˣ ˟ˣ˦ ˢ˷˰ (Skehan and Di Lella, 540). Smend translates 

óFrömmigkeitô (piety), Smend, Hebräisch, 88. 
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composition, resulting in mental harmonization of sources, and in this case the significant 

use of paraphrase in order to retell long narratives. 

 One theme that comes out of Ben Siraôs Josiah is the importance of Temple-

worship, which does not necessarily imply the downplay of leadership. Wrightôs argument 

that Ben Sira actively downplays the importance of kingly rulers in favour of an ideal 

priestly ruler partly in response to Ptolemaic and Seleucid royal king-cults.
125

 Indeed, the 

only blessings that appear in the Praise of the Fathers appear with Phinehas and Aaron (Sir 

45:25-26), both priests not kings. And Ben Sira does attribute qualities of piety to Josiah 

with the óincenseô metaphors, as well as Sir 49:3, ˡ˯˥ ˢ˷˰. These attributions do not 

distinguish between kingly ruler and priestly ruler, or imply that a good king is like a 

priest: rather, Ben Sira values piety in rulers. For Ben Sira, the good ruler is a pious ruler 

actively involved with the Temple. Thus David, Hezekiah, Solomon, Josiah were good 

(Sir 49:4) because these kings had active roles in the building, maintenance, or restoration 

of the Temple and its worship. 

 The remaining questions are why Josiah is compared to Temple incense, and why 

the pious acts of Israelôs kings are emphasized. Perhaps the kings in the Praise of the 

Fathers tend to receive ópriestlyô treatments because Ben Sira has dedicated the Praise to 

Simon II. As the local ruler and High Priest, Simon played both administrative and priestly 

roles.
126

 Simonôs primary role as High Priest is probably why Josiah is compared to 

sacrificial incense. Another suggestion is that a tendency towards priestly and sacrificial 

metaphors is predictable of Ben Siraôs work as a scribe, teacher, and administrator within 

the Temple of Jerusalem, as well as his potential priestly family connections or connection 

with Simon. Ben Sira, when using Temple-centred and worship-centred language, is then 

predictably speaking from his own most easily recalled reference point of the Temple. 

  

                                                 
125

 Wright, óKingship,ô 86-87. As mentioned, however, human deification in the Mediterranean world rose in 

popularity for all types of notable humans, not particularly kings. Potter, óHellenistic Religion,ô 416-19. 

126
 It may be that priestly-kingly qualities emerge because of Simonôs local administrative leadership, not 

because of messianic hope. Corley, óMessianism,ô 310-11. Olyan, óPriesthood,ô 284-85. 
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3.c.3. Josiah and Other Sources 

 

Josiah receives little attention from Second Temple literature, except for 2 Esdras which 

purports to be written during the reign of Josiah. Josiah in Josephus does not receive much 

space either (A.J. 10.48-80). Overall, Josephus gives brief space to the minor kings of 

Judah. Ben Sira likewise only mentions Hezekiah, Josiah, David, and Solomon, relegating 

all the others into a category of wicked kings not worth mentioning by name (Sir 49:4). 

Josephus is writing the history of the Jewish people in Antiquities, thereby including even 

the wicked kings such as Manasseh (A.J. 10.36-47). By contrast, Ben Sira dedicates his 

Praise of the Fathers to the High Priest of his time, affecting the way he treats óhistory.ô As 

a result, Ben Sira relegates fair space to the righteous kings, David and Solomon receiving 

more space due to their long narratives in the Hebrew Bible, and Hezekiah and Josiah 

merit inclusion due to their virtue and qualities as leaders. Hezekiah protects and improves 

his city, and Josiah conducts religious reforms. Both of these are good qualities to include 

in a poem directing attention to the deeds of Simon II. 

 Second Temple literature relegates little attention to Hezekiah and Josiah in 

historical literature. By comparison, David and Solomon receive much special attention 

and authority: Wisdom of Solomon and apocryphal psalms.  

 Likewise Isaiah was an important figure in Second Temple literature as shown 

above (§3.b.4). Even so, the space dedicated to Josiah is about equal to that dedicated to 

Isaiah, while Hezekiah is even longer than both. The Book of Isaiahôs popularity in Second 

Temple times is second only to Deuteronomy and Psalms. Ben Siraôs familiarity with 

Isaiah is demonstrated by frequent allusions and quotations of Isaiah throughout his 

Hebrew text. So why does Isaiah not receive a longer section if he was so influential to 

Ben Siraôs teaching? It cannot simply be because the Hezekiah and Josiah stories are 

longer, so long they require paraphrase since the importance of a patriarch bears weight on 

the length (Aaron; David; Simon). The most plausible explanation of the length is that 

Hezekiah and Josiahðas good rulersðare worth setting space to in an historical poem 

dedicated to his contemporary local ruler and High Priest. Hence Ben Sira places emphasis 

upon infrastructure, religious reform, and leadership in times of turmoil. These deeds are 
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much more stage-setting for the Praise of the Fathers, than Isaiah with his role as advisor 

and prophet to a king. 
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3.d. Ben Siraôs Multiple Source Handling Compared with Other Sources 

 

Ben Siraôs handling of multiple sources with Hezekiah-Isaiah and Josiah bears good 

comparison with how Kings and Chronicles treated their sources. The complex 

relationship between Kings and Chronicles was discussed above (§3.b.1). Both refer 

regularly to other writings about the kings of Israel and Judah, and treat their sources in 

various ways: sometimes with changes (the death of Josiah), paraphrase, or added 

agenda.
127

 Yet Ben Sira does not make changes to the story, or expand it. Instead he 

harmonizes and paraphrases in order to tell a single story. As the source(s) of Kings and 

Chronicles are unknown (Chronicles may have used an earlier version of Kings), their use 

of harmonization of sources are unknown, but plenty of examples from later Jewish 

(Josephus) and Classical texts can be good examples of the same strategy. 

 Second Temple literature bears more fruitful comparison. Ben Siraôs 

harmonization and paraphrase fit well with one aspect of Second Temple literature, which 

is that apocrypha, pseudepigrapha, and other post-biblical writings do not seek to change 

or contradict their sources. While texts such as Jubilees, ALD, and 1 Enoch expand the 

stories of the patriarchs (unlike Ben Sira), the expansions add to, rather than disagree with, 

the story: indicating elevated respect for scripture and the biblical figures represented in 

scripture.
128

  

 Josephus, Jerome, and Luke, as with many other accomplished ancient writers such 

as Pliny the Elder, Herodotus, or Thucydides, all read many texts before composition. 

Chapter Two discussed the ancient method of reading before composition, the use of 

notebooks for quotations and thoughts, and the lack of tables and desks to support reading 

from open scrolls while writing. These physical limitations help explain why Josephus, 

Jerome, Paul, and the authors of the Gospels sometimes confused their sources.
129

 Source 

confusion can indicate different versions of sources used, but most often suggest the 

                                                 
127

 Knoppers, I Chronicles 1-9, 118. 

128
 Najman, Mosaic Torah. 

129
 For example, Mark 1:2 identifying a quote as being from Isaiah when quoting Mal 3:1 and Isa 40:3, 

mentally harmonizing the two. 
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physical limitations of composition in the ancient world. Ben Siraôs use of harmonization 

and paraphrase can be viewed within the light of these wider scribal habits. What is 

interesting is that Ben Sira could be using paraphrase because of the size of his sources 

compared to the few lines he wished to dedicate to Hezekiah, Isaiah, and Josiah. 

Alternatively, he could also be harmonizing because he is in fact aware of contradictions 

in the text. He might be doing both, in fact. It is unclear that Ben Sira would have seen 

them as contradictions at all, but it is apparent that he recognized they were long and 

distinct texts that needed careful treatment. The way in which he treated them as one story 

suggests he saw them as complementary. 
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3.e. Chapter Three Conclusions 

 

There were two main aims for this chapter: 1) to gather more data in order to better 

characterize Ben Siraôs scribalism, particularly about how he handles multiple large 

sources, 2) to explore issues of Temple-focus and leadership in Ben Siraôs portrayals of 

Hezekiah and Josiah. Specific textual findings have shown Ben Siraôs acquaintance with a 

copy of Isaiah perhaps closer to the MT than the type represented by 1QIsa
a
, and an even 

and balanced use of all three major sources for Ben Siraôs Hezekiah-Isaiah and Josiah due 

to a high proportion of paraphrase (making detecting one source over the others more 

difficult) and harmonization. In the case of Sir 48:17-25 and Sir 49:1-3, Ben Sira 

harmonized and condensed long varying narratives into a short few lines. 

 Ben Siraôs harmonization of sources is less detectable when the sources agree and 

have very similar passages (such as Sir 48:22ab), but much more noticeable when they 

disagree (Sir 48:20cd). Since the focuses of 2 Chronicles (Temple and ritual) and 2 Kings 

and Isaiah (Sennacherib and Hezekiahôs illness) are so distinct, these results tell us much 

about Ben Siraôs scribal method: that he tended towards harmonization and paraphrase as 

his tools of textual reuse in cases where 1) his sources were too long and large compared 

to the few lines he wished to dedicate to their subjects, and 2) his sources vary between 

each other significantly. In the second case, this use of paraphrase is needed only in one 

known example here (Sir 48:20cd). Both of these are predictable results of habits of 

composition. Therefore this chapter finds that Ben Sira readily uses paraphrase and 

harmonization for either or both of these cases, though the exact reasons why cannot 

always be isolated. Ben Siraôs creativity and text reuse is primarily through these two 

techniques, but he does not expand or contradict his sources. 

 The source handling evident in Ben Siraôs Hezekiah-Isaiah and Josiah is clearly 

not a process of writing while copying directly from multiple scrolls laid out on a table. 

Rather, Ben Siraôs process requires some degree of internalization, with writing 

unaccompanied by scrolls during the exact moment of compositional activity. This 

process is compatible with literary and material culture evidence of ancient literacy 

covered in Chapter One. On the other hand, we cannot prove by harmonization alone that 

Ben Sira never consulted these works at any point in time before or after composition. In 
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other words, a sole dependence on memory alone cannot be proved either. Harmonization 

and paraphrase do not by themselves indicate a total dependence on memory. 

Alternatively, these strategies can still be the result of careful reading and thought prior to 

composition, and continue into the editing process. Like Virgil, Ben Sira may have 

composed freely from memory in the mornings and spent the afternoon and evening 

editing his drafts. Alternatively, he might have done his reading before composition like 

Pliny the Elder. We know that scribes did not use desks or tables, since this practice did 

not arrive in Western civilization until late antiquity. Thus this chapterôs findings on Ben 

Siraôs scribalism match what we know already about ancient composition habits.
130

 

 The second aim of this chapter was to explore Ben Siraôs focus on Temple 

activities in a section about Judahôs kings. This study concludes that qualities of rulers 

(infrastructure, leadership, piety) are emphasized because Ben Sira is directing focus on 

Simon the High Priest. These considerations add a sociocultural sphere of operation in 

Ben Siraôs Hezekiah-Isaiah and Josiah: Ben Siraôs political awareness of Simonôs role as a 

ruler and a priest turns his focus towards infrastructure (Sir 48:17) and Temple-worship 

metaphors (Sir 49:1ab). It is not clear that Ben Sira would have distinguished between 

kings and priests in terms of leadership qualities, given Simonôs leadership duties or those 

of his predecessors under the Ptolemies and Seleucids before him. Thus, Ben Sira feels 

comfortable including kings and attributing their virtues and piety to point towards Simon. 

 

                                                 
130

 See Chapter One for initial discussion of scholarship. Final remarks on this area are covered in Chapter 

Seven. 
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Chapter Four 

 

Ben Siraôs Use of Job and Psalms in Sir 43:11-19: Literary Models and Textual 

Quotation 

 

 

 

4.a. Introduction 

 

This chapter explores Sir 43:11-19, selected from Ben Siraôs Hymn to Creation (Sir 42:15-

43:33). The Hymn, a psalm of nature (or creation), is worth attention since it is the second 

largest unit besides the Praise of the Fathers. In the Hebrew Bible, poems and psalms that 

list Godôs created works of nature (collectively termed here as nature-lists) can be found in 

Job 36:24-37:24; 38-41 and Psalms 104, 147, and 148.
1
 Previous studies have focused on 

the sun, moon, and stars section (Sir 43:1-10) of the Hymn.
2
 Therefore this chapter will 

direct attention to a different part of the Hymn that has not received as much scholarly 

attention, Ben Siraôs words on weather (Sir 43:11-19). Some scholars regard Sir 43:13-19 

as a unit, or Sir 43:13-20,
3
 although Reymond regards Sir 43:1-26 as the main unit of the 

Hymn. We will pay attention to the textual reuse in Sir 43:11-19 rather than sub-division. 

 Smend and Di Lella each interpret Ben Siraôs weather patterns as phenomena 

acting directly on Godôs commands, with God as ruler of nature.
4
 This theme is in Sir 

                                                 
1
 Calling these poems and psalms nature-lists instead of either nature psalms or nature poems prevents 

misclassification of poems as psalms or vice versa: psalms of nature would be sung in liturgyðand poetic 

writings of nature should not be confused with psalms. 

2
 Collins, óEcclesiasticus,ô 105. Collins does, however, focus attention on the scriptural allusions in Sir 

42:13-43:33 on Job 26, 38-41 and Psalms 104 and 148 (óEcclesiasticus,ô 104). Argall, 1 Enoch, 142-65, 

focuses discussion on whether Ben Sira also divides creation into opposites like 1 Enoch, and concludes they 

come from a common framework while favouring different calendars. Núria Calduch-Benages, óThe Hymn 

to the Creation [Sir 42:15-43:33]: A Polemic Text?ô in The Wisdom of Ben Sira: Studies on Tradition, 

Redaction, and Theology, eds. Angelo Passaro and Giuseppe Bellia (Berlin: de Gruyter, 2008), 119-38. 

3
 For Sir 43:13-19 see Smend, and for Sir 43:13-20 see Segal, ˫˪˷ˢ, and E.D. Reymond, Innovations in 

Hebrew Poetry: Parallelism and the Poems of Sirach, Atlanta: SBL, 2004, 69-70. 

4
 Smend, Erklärt, 395. Skehan and Di Lella, 493. 
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39:12-35,
5
 which focuses on elements of nature as instruments of Godôs wrath. Like Sir 

43:11-19, Sir 39:12-35 also mentions Godôs storehouse (Sir 39:30: ˶ ˴ˣ˞˟,   ˣ˶˴ˣ˞˟in B
mg

) 

and likewise praises Godôs works. By comparison, however, the tone of Sir 43:11-19 

draws attention to the ways in which nature speaks of Godôs power of creation, like Psalm 

148 or Job 37-41. Ben Sira asks the reader to óbeholdô nature and praise the Creator 

through the beauty and wonders of nature. 

 Job 38-39 has been likened to Egyptian onomastica, or scribal lists of occupations, 

places, or nature.
6
 Much smaller lists of nature are also found in the Hebrew Bible, for 

example Nah 1:2-10; Isa 40:21-24 or Job 9:4-10. Small nature-lists are also in Second 

Temple literature such as 1 En. 69:16-24, 2 Bar. 59:5, and 4 Ezra 4:5, 5:26.
7
 Ben Siraôs 

Hymn of Creation will be compared with these and other nature lists in Chapter Four. Lists 

can thus help characterize Ben Siraôs place as a scribe in the ancient world, but the 

categorization is itself too ambiguous to tell us much more about Ben Siraôs individual 

method of composition. The way in which Ben Sira uses lists, though, is best seen in light 

of the texts he directly uses. 

 The selection of Sir 43:11-19 presents useful data of textual reuse outside the 

Praise of the Fathers. Di Lella has argued that Sir 43:11-19ôs literary form is drawn from 

Psalm 29 with reference to Psalm 104 and 147, Gen 9:13, and Isa 29:6, with some 

similarities to Job 37-41
8
 and P.Insinger.

9
 Smend directs attention mainly to Psalm 29, and 

to Psalm 147 only in reference to Sir 43:17-19.
10

 Another underappreciated source of 

nature-lists are Isa 40:21-24 and Nah 1:2-10. The use of prophetic literature will be 

discussed in detail. The case of Sir 43:11-19 is thus important because there are these 

many examples of long nature-lists for Ben Sira to use in Job and Psalms, but also some 

echoes of prophetic literature. Ben Sira is thus calling on a range of different texts across 

                                                 
5
 CUL Or. 1002 (MS B, IXr.-IXv.), which is badly damaged and faded. 

6
 Skehan and Di Lella, 491, citing R.J. Williams, óWisdom in the Ancient Near East,ô IDB Supplementary 

Volume (Nashville: Abingdon, 1976), 950 (949-52). Williams also mentions Gen 1, Prov 30:15-16, 18-20, 

and 24-31. 

7
 M.E. Stone, óLists of Revealed Things in the Apocalyptic Literature,ô in Magnalia Dei: The Mighty Acts of 

God: Essays on the Bible and Archaeology in Memory of G. Ernest Wright, eds. F.M. Cross, W.E. Lemke, 

and P.D. Miller, Jr.; Garden City, NY: Doubleday, 1976), 414-52. 

8
 Skehan and Di Lella, 493-94. 

9
 Sanders, Demotic, 79. Cited also in Skehan and Di Lella, 492-95. 

10
 Smend, Erklärt, 406; 408. 
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the Hebrew Bible. It should be noted that the Syriac version leaves out Sir 43:11-33 

entirely, so comparison can only be made with the Greek and Latin.
11

  

 The key aim of this study is to better understand a piece of Ben Siraôs text which 

has both 1) strong direct textual reuse in quotations or allusions and echoes, and 2) 

sustained use of a literary convention such as nature-lists as a literary model. The 

relationship between which texts are direct reused in quotations and allusions, and which 

texts are used as literary models, will be a different case from the other chapters so far. 

Chapter Two looked at textual reuse in short sections of text, Chapter Three handling of 

multiple large texts in harmonization and paraphrase. Therefore Chapter Four will follow 

by looking at the relationship between a pervasive popular theme and the textual reuse of 

multiple large texts.  

  

                                                 
11

 Calduch-Benages, Ferrer, and Liesen, Sabiduría, 240-41. Smend, Erklärt, 404. Skehan and Di Lella, 489. 
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4.b. Primary Texts for Sir 43:11-19 

 

 

 

Mas1
h
 VI, l. 4-13

12
 

 

 

MS.Heb.e.62
13

 

 

 

11˝43
        ˢ˧˷˰ ˨˶˟ˣ ˸˷˵ ˢ˞˶      )4 .l IV(  

            [ˣˡˣ˟˩ ˢ]˶ˡˢˮ ˡ˞ˬ ˧˩ 

  
43:12
        ˢˡˣ˟˩˟ [ˢ˲˧˵ˢ] ˠˣ˥ 

            ]ˠ˟ ˢ˸˦ˮ ˪˞ ˡ˧[ˣ]ˢ˶ˣ˟[  

13˝43
      ˡ˶˟ ˢ[ˣ˸˸] ˣ˸˶˰ˠ 

              ˦˲˷ˬ ˸ˣ˵˧ˤ ˥˴ˮ˸ˣ 

43:14
        ˶˴ˣ˞ ˰˶˲ ˣˮ˰ˬ˪ 

                         ˦˧˰˩ ˫˧˟˰ ˱˰˧ˣ 

   
15˝43

      
14

 ˭ˮ˰ ˵ˤ˥ ˣ˸˶ˣ˟ˠ 

                         ˡ˶˟ ˧ˮ˟˞ ˰ˡˠ˸ˣ 

˝43
    ˪˧˥˧ ˣˬ˰˶ ˪ˣ˵ ˣ˴˶˞ 

17a
 

               ˫˧˶ˢ ˱˧ˮ˧ ˣ˥˩˟ˣ
43:16a

 

   
16˝43

       ˭ˬ˧˸ ˱˧˶˥˸ ˣ˸˶ˬ˞
b
 

b 17˝43
          ˢ˶˰˯ˣ ˢ˲ˣ˯ ˪ˣ˰ ˪˰ 

        ˣˠ˪˷ ˥˶˲˧ ˱˷˶˩
43:17c

 

d17˝43
          ˣ˸ˡ˶ ˭˩˷˧ ˢ˟˶˞˩ˣ 

   
18˝43

     ˫˧ˮ˧˰ ˠˢ˧ ˣˮ˟˪ ˶ˣ˸ 

                    ˟˟˪ ˢ˧ˬ˸˧ ˣ˶˦ˬˬˣ 

  
19˝43

    ˨˲˷˧ ˥˪ˬ˩ ˶ˣ˲˩ [˫ˠˣ] 

                      ˫˧˴˴ ˢˮ˯˩ ˥ˬ˴˧ˣ 

 

(5b l. 13  
11˝43

         
ˢ˷ˣ˰
  ˢ˧˷ˣ˰ ˨˶˟ˣ ˸˷˵ ˢ˞˶  

                            ˝ ˡˣ[   ] ˢˡ˶˞ˮ ˡ˞ˬ ˧˩
ˢˡ˶ˢˮ
     

12˝43     ˣˡˣ˟˩˟ ˢ˲˧˵ˢ ˡˣˢ
 ˢˡˣ˟˩˟ ˢ˲˧˵ˢ ˵ˣ˥ ̋     

                                 [    ] ˢ˸˦ˮ ˪˞ ˡ˧ˣ
       ˞˪

 

              
13˝43

                    ˵˶˟ ˢˣ˸˸ ˣ˸˶ˣ˟ˠ 

                               [     ] ˸ˣ˵˧ˤ ˥˴ˮ˸ˣ
˵˧ˤ ˥[    ]˫˧
  

     
14˝43

           
ˣˮ˰ˬ˪
   [ ]˴ˣ˞ ˞˶˟ ˭˰ˬ˪  

                                       [         ] ˱˰˧ˣ 

                     [                      ]      
43:15

 

                                    [                 ] 

                        
15
  ˪ˣ˥[    ] ˪ˣ˵

ˣ˴˶˞ 43:17a
 

a16˝43
                      ˝ ˢ˶˰˯ˣ ˢ˲ˣ˯ ˭[    ]˶˲˰˪ˤ  

 (6a l. 1)        
c17˝43

            
˼˶˩
  ˣˠ˪˷ ˱˧ˮ˧ ˱˷˶[ ] 

d 17˝43                          
      ˶ˡ ˭ˣ˩˷˧ ˢ˟˶˞˩ˣ  

          
18˝43

           
ˢˠˢ˧
  ˫˧ˮ˧˰ ˢˢˠ˧ ˢˮ˟˪ ˶˞ˣ˸ 

                                    ˝ ˟˟˪ ˢˬˢ˧ ˣ˶˦ˬˬˣ 

19˝43
          

˨˲˷˧
  ˭ˣ˩˷˧ ˥˪ˬ˩ ˶ˣ˲˩ ˫ˠˣ          

                               ˝ ˫˧˴˧˴ ˶˧˲˯˩ ˳˧˴˧ 

 

 

                                                 
12

 Images of Mas1
h
: IAA, óImages of Mas1

h
ô; IAA, óMas VI,ô bensira.org. Yadin, Masada VI, 206-7; 222-23. 

13
 MS.Heb.e.62, 5b (MS B XII v.) l. 13-18 to 6a (XIIIr.), l. 1-3. 

14
 A preposition ˟ should be here, as in Greek and Latin, so that verb and noun are both masculine. 

15
 B

mg
 on three vertical lines: ̋  ˢ˶˰˯ˣ ˢ˲ˣ˯ ˪ˣ˰ ˪˰ | ˭˧ˬ˧˸ ˱˶ˢ˸ ˸ˣˬ˧˞ | ˝ ˫˧˶ˢ ˫˧˰ˤ˧ ˣ˥ˣ˩˟ˣ | ˣ˥˶˞ ˪˧˥˧ ˣˬ˰˶ ˪ˣ˵. 
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Translation of Mas1
h
 

 

43:11
  Behold the rainbow and bless its Maker | For it is exceedingly majest[ic in His 

glory]
16

 

43:12
  The sphere (of the sky) [it encompasses] in its glory, | [And] the hand of God 

extends her in p[ower]. 

43:13
  His rebuke mark[s out] the hail, | And makes bright the flashes of (His) judgement. 

43:14
  For His purpose he lets loose the storehouse,

17
 | And he causes the dark-clouds to 

fly about like birds of prey. 

43:15
  (By) His might he strengthens rain-clouds, | And He hews hailstones. 

43:17a-16a
 The sound of His thunder anguishes His earth, | And with His power He agitates 

the mountains.
18

 

43:16b-17b
 His word causes the south wind to be angry, | Against injustice: the storm-wind 

and the tempest. 

43:17cd
  Like sparks His snow scatters, | And like locusts it settles (in) its descent; 

43:18
  The beauty of its whiteness makes the eyes amazed, | And its raining causes the 

heart to be astounded. 

43:19
  [And also] the hoarfrost He pours like salt, | And it sprouts like a thorny-bush of 

blossoms. 

 

Greek 

 

43:11
  ŭ Űɝɞɜ əŬ Ůɚɔɖůɞɜ Űɜ ˊɞɘůŬɜŰŬ ŬŰ  

          ůűŭɟŬ ɟŬɞɜ ɜ Ű ŬɔůɛŬŰɘ ŬŰɞĀ 

43:12
  ɔɟɤůŮɜ ɞɟŬɜɜ ɜ əɡəɚůŮɘ ŭɝɖɠ,  

          ɢŮɟŮɠ ɣůŰɞɡ ŰɜɡůŬɜ ŬŰ. 

                                                 
16

 I have reconstructed the Hebrew here as ˣˡˣ˟˩ in light of the Greek ŬŰɞ, against B
text

 ˡˣ[˟˩]. 

17
 The verbs in Sir Sir 43:14 can theoretically be piel or qal. Piel makes the most sense because the tone is 

that God, or his aspects are the subject. These aspects are Godôs glory (Sir 43:11), rebuke (Sir 43:13), 

purpose (Sir 43:14), might (Sir 43:15), power (Sir 43:16a), and word (Sir 43:16b). 

18
 Note that the unusual verse ordering in Mas1

h
 is due to the Greek and Latin versions changing the order of 

verses. The Hebrew numbering reflects this so that the verses can be more easily compared between 

versions. 
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43:13
    ɄɟɞůŰɔɛŬŰɘ ŬŰɞ əŬŰůˊŮɡůŮɜ ɢɘɜŬ  

          əŬ ŰŬɢɜŮɘ ůŰɟŬˊɠ əɟɛŬŰɞɠ ŬŰɞĀ 

43:14
  ŭɘ ŰɞŰɞ ɜŮɢɗɖůŬɜ ɗɖůŬɡɟɞ,  

          əŬ ɝˊŰɖůŬɜ ɜŮűɚŬɘ ɠ ˊŮŰŮɘɜĀ 

43:15
  ɜ ɛŮɔŬɚŮ ŬŰɞ ůɢɡůŮɜ ɜŮűɚŬɠ,  

          əŬ ŭɘŮɗɟɓɖůŬɜ ɚɗɞɘ ɢŬɚɕɖɠĀ 

43:16
  əŬ ɜ ́ŰŬů ŬŰɞ ůŬɚŮɡɗůŮŰŬɘ ɟɖ,  

          ɜ ɗŮɚɛŬŰɘ ŬŰɞ ˊɜŮůŮŰŬɘ ɜŰɞɠ. 

43:17
  űɤɜ ɓɟɞɜŰɠ ŬŰɞ ɜŮŭɘůŮɜ ɔɜ   

          əŬ əŬŰŬɘɔɠ ɓɞɟɞɡ əŬ ůɡůŰɟɞű ˊɜŮɛŬŰɞɠ. 

43:18
  ɠ ˊŮŰŮɘɜ əŬɗɘˊŰɛŮɜŬ ˊůůŮɘ ɢɘɜŬ,   

          əŬ ɠ əɟɠ əŬŰŬɚɞɡůŬ  əŬŰɓŬůɘɠ ŬŰɠĀ   

          əɚɚɞɠ ɚŮɡəŰɖŰɞɠ ŬŰɖɠ əɗŬɡɛůŮɘ űɗŬɚɛɠ,  

          əŬ  ́Űɞ ŮŰɞ ŬŰɠ əůŰůŮŰŬɘ əŬɟŭŬ. 

43:19
  əŬ ˊɢɜɖɜ ɠ ɚŬ ́ ɔɠ ɢŮɘ, 

          əŬ ˊŬɔŮůŬ ɔɜŮŰŬɘ ůəɞɚˊɤɜ əɟŬ. 

 

Latin 

 

43:12
  vide arcum et benedic qui fecit illum  |  

         valde speciosus est in splendore suo 

43:13
  gyravit caelum in circuitu gloriae suae  | 

         manus Excelsi aperuerunt illum 

43:14
  imperio suo adceleravit nivem   |   

         et adcelerat coruscationes emittere iudicii sui 

43:15
  propterea aperti sunt thesauri   |    

         et evolaverunt nebulae sicut aves 

43:16
  in magnitudine sua posuit nubes  |    

         et confracti sunt lapides grandinis 

43:17
  in conspectu eius commovebuntur montes   |  

        et in voluntate eius adspirabit notus 

43:18
  vox tonitrui eius exprobravit terram    

        tempestas aquilonis et congregatio spiritus 

43:19
  sicut avis deponens ad sedendum aspargit nivem   
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        et sicut lucusta demergens descensus eius 

43:20
  pulchritudinem coloris eius admirabitur oculus   

        et super imbrem eius expavescet cor 

43:21
 gelum sicut salem effundet super terram 

        et dum gelaverit fiet tamquam cacumina tribuli 

 

 

Note: The Syriac lacks Sir 43:11-19.  
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4.c. Textual Commentary on Sir 43:11-19 

 

Sir 43:11 

The use of   ˸˷˵and   ˢ˞˶together (Sir 43:11a) echoes Gen 9:13-14, 16
19

 and Ezek 1:28, the 

latter of which reads ˸ ˷˵ˢ ˢ˞˶ˬ. Ezek 1:28 may be alluded to since Ezekiel 1 describes the 

vision of the   ˢ˶˰˯ ˥ˣ˶(see Sir 43:16b). The usual meaning of  ˸˷˵in the Hebrew Bible is 

the archerôs bow apart from Genesis 9 and Ezek 1:28. When  ˸˷˵means órainbowô in 

Second Temple non-biblical literature, it is in allusions to Genesis 9, such as 

4QAdmonFlood (4Q370) 1.7, which reads ˸˧˶˟ ˶ˣ˩ˤ˧ ˭˰ˬ[˪ ˭ˮ˰˟] ˭˸ˮ ˣ˸˷˵.
20

 The rainbow in 

Jubilees by comparison offers the authorôs interpretations of Genesis 9. Jubilees links the 

date of the rainbowôs appearance to the Festival of Shavuot (Jub. 6:15-17) and the creation 

of the solar calendar (Jub. 6:29-32). However, Ben Sira in Sir 43:11 and 50:7 mentions the 

rainbow without clear allusions to Genesis 9.
21

 Compare for instance, Sir 44:17-18, his 

lines on Noah, which mention the Noahide covenant but not the rainbow.
22

 Sir 50:7 

describes Simon II, ˭ˮ˰˟ ˢ˸˞˶ˮ ˸˷˵˩ˣ. Ben Siraôs careful attention to Noah and the post-

flood covenant in Sir 44:17-18 suggests that the Flood and Noahide covenant were 

important to Ben Sira, just not the rainbow as a symbol. 

 The title Maker
23

 for God in Sir 43:11 is well-founded in the Hebrew Bible, and is 

elsewhere in Ben Sira (Sir 32:13). God is called   ˢˑ̆ ˔˰in Job 35:10; 4:17, and   ̐ˢː̆ ˔˰in Isa 

17:7; Ps 78:4, 12; 98:1. In the introduction to the Hymn (Sir 42:15a, 15c, and 16b), Godôs 

work is described as His   ˢ˷˰ˬthree times, which can be compared with  ˣ˪˰˲in the 

introductory line of Elihuôs nature-list speech in Job 36:24.  

                                                 
19

 The Greek reads Űɞɝɞɠ, also found in the LXX of Gen 9:13, 14. 

20
 DJD XIX , 85-97. Carol Newsom, ó4Q370: An Admonition Based on the Flood,ô RevQ 13 (1988): 23-43. 

21
 Sir 50:7 might be argued to be a reference to Gen 9:14 or Ezek 1:8. However, Sir 50:1-7 demonstrates Ben 

Siraôs scribal abilities and is better understood as an echoing of language from the Hebrew Bible, rather than 

actual references as presented in Skehan and Di Lella, 552. 

22
 Ben Sira mentions ˪ˣ˟ˬ once (Sir 44:17), and ˢ˪˩ as a euphemism for the Flood in Sir 40:10 (see Chapter 

Two). 

23
 Mas1

h
 reads s ˧˷˰, B

text
 ˢ˧˷ˣ˰, and B

mg
 ˢ˷ˣ˰. 
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 The final word of the line in Sir 43:11b might be reconstructed as   ˡˣˢrather than 

ˡˣ˟˩,
24

 which would more closely echo Ps 104:1 and the typical pair of   ˶ˡˢand l ˣˢ.
25

 This 

is also likely because of   ˨˶˟and the use of   ˡ˞ˬas modifier in both Sir 43:11 and Ps 104:1. 

On the other hand, a synonymous quotation of Psalm 104:1 is not lost with ˡˣ˟˩. 

Furthermore, the Greek reads ŭɝɖɠ. These passages are compared below. 

 

SIR 43:11 (MAS1
H
) PS 104:1 

 

[xl ˣ˟˩ ˢ]˶ˡˢˮ l˞ ˬ˧˩ ˚ ˢ˧˷˰ ˨˶˟ˣ ˸˷˵ ˢ˞˶ 

 

 l ˣ sl˞ ˬ˸˪ˡˠ ˧ˢ˪˞ ˢˣˢ˧ ˢˣˢ˧˘˸˞ ˧˷˲ˮ ˧˩˶˟

 ˸˷˟˪ ˶ˡˢˣ 

 

 In the Hebrew Bible, nature-lists typically begin by mentioning the glory and 

majesty of God: Job 36:24 (˫ ˧˷ˮ˞ ˣ˶˶˷ ˶˷˞ ˣ˪˰˲ ˞˧ˠ˷˸˘˧˩ ˶˩ˤ),
26

 Job 37:22-23 (s ˸˞ and 

ˡˣˢ; ˥˩ and ˦ ˲˷ˬ), Ps 29:1 (ʕ ˰ˣ ˡˣ˟˩), and 104:1 (˶ ˡˢˣ ˡˣˢ ˡ˞ˬ). Nature-lists can also begin 

with the request to praise God for his power and majesty, such as Job 36:24, Ps 29:1-2, and 

Ps 148:1-6. Ben Sira does both in mentioning the glory and majesty of God as well as 

requesting the reader to bless God for his work. Sir 42:15-17, similarly, declares Godôs 

works, glory, and majesty to introduce the Hymn. The convention suggests as well that Sir 

43:11 begins a new sub-section distinct from that of the sun, moon, and stars.  

 

Sir 43:12 

In Mas1
h
, the final word in this line appears to be [ˢ˶ˣ]˟ ˟.

 27
Most scholars read this final 

word as óin power.ô
28

 The Greek and Latin versions both leave out this word. The letter 

following   ˘ˠ˟could be a square-ish   o˰r a ,˟ but  ˟ seems more likely, as most scholars 

                                                 
24

 B reads l ˣ[.]. Yadin and others reconstruct the word as ˡˣ˟˩. Yadin, Masada VI, 189. Ben- ayyim, 51. 

25
 Ben- ayyim, 125-26. For example Sir 43:9, ˟ ˩ˣ˩ ˡˣˢˣ ˫˧ˬ˷ ˡˣˢ. The reason for my suggested reconstruction 

is also due to the deterioration of Mas1
h
 VI, which has room for l ˣˢ, while ˡˣ˟˩ would be a squeeze. In B, 

however, the trace of ˟ can be seen, which could be construed as a mistake for .˩ 

26
 óRemember to magnify his work, which men have sung about.ô 

27
 Smend, Hebräisch, 46; 2:405. 

28
 Ben- ayyim, 51, reads ˠ˟ [ˢ˶ˣ]˟ for Mas1

h
 and ...ˠ˟ for B. Skehan and Di Lella, Yadin, and Beentjes read 

é˟ˠ˟. Skehan and Di Lella, 489. Yadin, Masada VI, 222. Beentjes, Ben Sira in Hebrew, 119; 171.  
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argue.
29

 Another possibility would be [ˢ˶]˰ˠ˟, which is how Smend reads the first word of 

the next line, Sir 43:13.
30

 

 The word ˠ̐˥ means the circle or vault. There are only three occurrences of the 

word in the Hebrew Bible: Isa 40:22 (˳˶ ˞ˢ ˠˣ˥),
31

 Prov 8:27 (˫ ˣˢ˸ ˧ˮ˲˘˪˰ ˠˣ˥), and Job 22:14 

(˫˧ˬ˷ ˠˣ˥). Isa 40:22 is important to note since Isa 40:22-24 describes the heavenly abode 

of God from where he stretches out the heavens (ˢ˦ˮ, found in Sir 43:12b) and sends forth 

his ˢ˶˰˯ (found in Sir 43:17b). Job 22:14 also describes the heavenly location of God.
32

  

 Sir 43:12a remains the only extant use of ˠˣ˥ in Ben Sira, but another may be in Sir 

24:5a (Greek only).
33

 In both Ben Sira means a vault of heaven, like the óexpanseô (˰˧˵˶) 

of heaven of Genesis 1 and Ezek 1:22-26. Interestingly,   ˠˣ˥is also found in 1QM 10:13 

(˫˧ˬ˧ ˠˣ˥), which is another short nature-list only a few lines in length.
34

  The hiphil of ˱˵ˮ 

is also found in Sir 24:5 (the vault of heaven), 45:9 (Aaron encircled with pomegranates), 

and 50:12 (Simon surrounded by his priests).
35

 

 The use of   ˢ˦ˮin Ben Sira is always found in qal with ˡ˧ , and here in Sir 

43:12b ˦ˮ ˸ˢ is qal.
36

 Smend notes that the use of  ˢ˦ˮfurther signifies it is a rainbow since 

the verb   ˢ˦ˮis not used with archerôs bows.
37

 As noted above, s ˦ˮ can equally echo 

language in Isa 40:22 or Job 9:8, two small nature-lists. God stretching out the heavens is a 

recurring phrase in Isaiah (Isa 40:22; 42:5; 44:24; 51:13, 16).
38

 In each of these cases, the 

phrase is used to reassure the reader by illustrating Godôs power over creation. Isa 40:22 is 

part of a short-nature list, but the consistent use of the phrase ˢ˦ˮ + ˫˧ˬ˷ in Isaiah is 

                                                 
29

 IAA, óImages of Mas1
h
.ô 

30
 Smend, Hebräisch, 46; 2:405. 

31
 ˢ ˫˧˟ˠ˥˩ ˢ˧˟˷˧ˣ ˳˶˞ˢ ˠˣ˥˘˪˰ ˟˷˧ˢ˝˸˟˷˪ ˪ˢ˞˩ ˫˥˸ˬ˧ˣ ˫˧ˬ˷ ˵ˡ˩ ˢ˦ˣˮ (Isa 40:22 MT) 

32
 Eliphaz replies to Job that God sees and judges all affairs of man from the heavens fairly. 

33
 ɔɟɞɜ ɞɟŬɜɞ əəɚɤůŬ ɛɜɖ. Smend, Index, 44. 

34
 1QM 10:12-16. See §4.e for further discussion. 

35
 In the Hebrew Bible, ˱˵ˮ is used in the context of battles (Josh 6:3, 11; 2Kgs 6:14, 11:8). This is the case in 

the Qumran non-biblical texts as well (such as 1QpHab 4:7). Clines, 5:754. BDB, 668-69. Ben- ayyim, 223. 

36
 Ben- ayyim, 218. 

37
 Smend, Erklärt, 405. 

38
 Note also that Isa 51:9 mentions Rahab (Sir 43:23). Collins, óEcclesiasticus,ô 105, also suggests Sir 45:23 

should read óRahabô instead of óGreatô (the ógreat deepô), in light of Isa 51:9 and Job 26:1. 
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perhaps more significant. Therefore the use of the verb here might not be a direct quotation 

but perhaps an awareness of the language used throughout Isaiah to describe Godôs control 

over the heavens. It should be noted that both Isa 40:22 and Job 9:8 use   ˢ˦ˮfor God 

stretching the heavens out (˫˧ˬ˷), while Ben Sira uses it to describe not the sky but the 

rainbow. Job 9:4-10 lists Godôs control of the mountains, constellations, and other aspects 

of nature. Another possibility is Ps 104:2 (again   ˢ˦ˮwith ˫˧ˬ˷).
39

 Likewise in the Qumran 

non-biblical texts, the verb   ˢ˦ˮis conventionally reserved for stretching the heavens, as in  

11QPs
a
 26:14, 1QH 9:9, and also 11QPs

a
 Hymn 8 (see below on Sir 43:13 and §4.e). Ben 

Sira remains alone in using   ˢ˦ˮfor the rainbow and not for the heavens. 

 

Sir 43:13 

There is a scribal error in MS B in Sir 43:13a of   ˣ˸˶ˣ˟ˠfor ˣ˸˶˰ˠ. By comparison, the Greek 

reads ́ ɟɞůŰɔɛŬŰɘ ŬŰɞ, and the Latin imperio suo. As mentioned,   ˢ˶˰ˠis also in Ps 

104:7. It is also in Nah 1:4, one of the shorter nature-lists in prophetic literature. Later, Ben 

Sira switches from   ˣ˸˶˰ˠto ˣ˸˶ˬ˞, in all cases making the weather patterns listen to Godôs 

spoken command. This idea is found plainly in Job 37:1-6 (see below on Sir 43:16b-17b). 

 Another reconstruction problem, past scholarship agrees generally with the reading 

of Sir 43:13a in B as ˵ ˶˟, instead of   ˡ˶˟as in Mas1
h
. The Greek version also might have 

read ˵ ˶˟ since it translates ɢɘɜŬ.
40

 The use of   ˢˣˢ˸is unusual as a way to describe either 

hail or lightning.
41

 Mas1
h
, by comparison, however, has l˶ ˟.

42
 Conversely, the Latin 

translates by nivem (snow). Thus B and the versions have made distinct choices that do not 

completely agree either, and thus cannot be easily attributed to a scribal error in Mas1
h
. 

 The next term   ˦˲˷ˬ ˸ˣ˵˧ˤrequires unpacking. It is interesting that of the three 

occurrences of ófirebrandsô, in Isa 50:22 (twice) the word is feminine, while in Prov 26:18 

it is ˫˧˵˧ˤ, the form found in B
mg

.
43

 In 1 En. 8:3, 14:8 there is an angel called Ziqel who is 

in charge of the shooting stars. However, none of these passages help contextualize 

ófirebrandsô in nature and only show that Ben Sira uses the feminine. The solution here is 

                                                 
39

   ˢˬ˪˷˩ ˶ˣ˞˘ˢ˦˰ˢ˰˧˶˧˩ ˫˧ˬ˷ ˢ˦ˣˮ(Ps 104:2) 

40
 These editions go with ˵˶˟: Smend, Hebräisch, 46, 2:405, 3:244; Segal, ˫ ˪˷ˢ, 296; Ben- ayyim, 51; 112. 

The Greek for hail is ɢɎɚŬɕŬ. Skehan and Di Lella, 485, translates óhailô at Sir 43:13. 

41
 The verb ˢˣ˸˸ is in hiphil (from s ˣ)˸ meaning óto mark.ô Another possibility is piel, as in 1Sam 21:14. 

42
 IAA, óImages of Mas1

h
.ô 

43
 Smend, Erklärt, 405. 
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to look for synonymous language, particularly with other weather patterns. We find that 

Sir 39:29 mentions ófire and hailô (ˡ˶˟ˣ ˷˞) as instruments of Godôs wrath. In the Hebrew 

Bible, ˟ˡ  ˶is found compared with thunder (Exod 9:26, 28), fire (Exod 9:22, 24; Ps 148:8), 

and with fiery-bolts   ˸ˣ˟ˢ˪ ˷˞(Ps 29:7; Isa 29:6, 30:30, 66:15). In Ps 18:13, God sends 

forth hail and coals of fire (˷ ˞˘˧˪˥ˠ) from his clouds. Ps 29:7 also matches well with Ben 

Siraôs emphasis on Godôs command bringing forth the weather patterns ( ˸ˣ˟ˢ˪ ˟˴˥ ˢˣˢ˧˘˪ˣ˵

˷)˞. Equally, however, Job 38:22 mentions storehouses of snow and storehouses of hail 

(more below). The closest match with the sequence of weather patterns in Sir 43:1-19 

overall, however, is with Ps 148:8: ófire and hail, snow and frost, stormy wind fulfilling his 

command.ô From these examples, we can better understand how Ben Sira understood  ˸ˣ˵˧ˤ

˦˲˷ˬ.
44

  

 The examples presented demonstrate that ófirebrandsô refers to lightning. The 

pairing of hail and lightning is also in Sir 32:10,   ˵˶˟ ˥˴ˮ˧ ˡ˶˟ ˧ˮ˲˪(óBefore hail, lightning 

flashesô). Note that in Sir 32:10,  ˥˴ˮis used with ˵ ˶˟, just as with   ˸ˣ˵˧ˤin Sir 43:13b. The 

word   ˥˴ˮcan also mean óto be gloriousô,
45

 which might be why he chose the verb, as 

well.
46

 

 To compare Ben Siraôs language with Qumran non-biblical texts, ˡ˶˟ is paired with 

ˠ˪˷ in 4QapPs
b
 (4Q381) frag. 14:2.

47
 Another mention of lightning and heavenly 

storehouses (Sir 43:14) is in the Hymn to the Creator (11QPs
a
 Hymn) 8-9, which is a 

quotation of Ps 135:7. The most substantial example of óstorehousesô in Second Temple 

literature is 1 En. 69:16-24, narrated by Enoch, on the oath by which God controls the 

natural universe.
48

 Enoch lists storehouses of the sound of thunder, lightning, hail and 

hoarfrost, mist, rain, and dew. 

 

Sir 43:14 

                                                 
44

 Outside the Hebrew Bible˵ ˤ  is found in 1QH 1.12 paired with ˵˶˟. In 1QM 6:3, though ˸ˣ˵˧ˤ  describes 

blood. Clines, 3:129. 

45
 BDB, 663-64. 

46
 There will be a range of verbs with appropriate double meanings throughout Sir 43:11-19. 

47
 Text: 1  [....].[...]2  [...].˪˩ˣ ˡ˶˟ˣ ˠ˪˷ ˫˧˟˰ ˫˧ˮˮ˰ ˫˧.[...]3  [...]˷˟ ˸ˣ˥ˣ˶ ˰˟˶˞ ˣˢ˧˲ ˶ˣ˟˰˪ ˭˧˞ˣ ˣˢ[...]4  [...].... ˭ˣ˞˪ [...]

 Florentino García Martínez and Eibert J.C. Tigchelaar, The Dead Sea Scrolls Study Edition, 2 vols. (Leiden: 

Brill, 1997-1998), 2:755. 

48
 There are óstorehouses of blessingô in 1 En. 11:1-2. 
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In Sir 43:14, this is the only use of   ˣˮ˰ˬ˪in Ben Sira; all others are ˭˰ˬ˪.
49

 The word ˫˧˟˰

should be distinguished from  ˭ˮ˰(Sir 43:15a) in translation, as   ˭ˮ˰is generally a nimbus 

rain-cloud
50

 and   ˟˰is a dark-cloud, a distinction which is held in the Latin (aves | nubes) 

but not the Greek (ɜŮűɚɖ only). 

 The   ˶˴ˣ˞draws from a variety of sources. As mentioned, Job 38:22 mentions 

storehouses of snow and of hail (l ˶˟ ˸ˣ˶˴˞ˣ ˠ˪˷ ˸ˣ˶˴˞). Moreover, Job 37:9 describes the 

chamber (˶ ˡ˥) from which come the storm-wind (s ˲ˣ˯) and cold north-winds (s ˶˵ ˫˧˶ˤˬˬ). 

In Ps 135:7, God brings forth lightning for the rain, and brings forth wind from His 

storehouses.
51

 Similarly, Ps 104:3, 13 mention divine   ˸ˣ˧˪˰(chambers) from which God 

waters the mountain. Also, in Ps 33:7, God puts the deep in storehouses (˸ˣ˶˴˞). Ben Siraôs 

˶˴ˣ˞ is similar to these contexts. Significantly, Ben Sira only mentions a single  ˶˴ˣ˞and 

does not mention what the storehouse contains precisely.  

 The storehouses of heaven are also found in other Second Temple literature, in two 

examples already mentioned above (Sir 43:13): 11QPs
a
 Hymn 8-9 (quoting Ps 135:7) and 

in 1QM 10:12. In Mesopotamian mythology, there were storehouses of the seven winds.
52

  

 The use of   ˰˶˲for God physically setting loose is unusual since the verb is almost 

always reserved for moral unrestraint or moral revolt.
53

 The double meaning cannot have 

been missed since elsewhere Ben Sira only uses the órevoltô meaning.
54

 óRevoltsô in my 

translation conveys the violence of loosening heavenly storehouses. 

 Sir 43:14b shows strong assonance: ˦˧˰˩ ˫˧˟ ˰˱˰˧ˣ.
55

 Ps 104:3 and Isa 19:1 both 

describe   ˫˧˟˰as Godôs chariot, while  ˫˧˟˰described as   ˦˧˰is in Isa 18:6.
56

 The swaying of 

                                                 
49

 Ben- ayyim, 203-4 

50
 Except for the pillar of cloud: Exod 13:21-22 (see also Num 10:34, 14:14), and for incense: Ezek 8:11 and 

Lev 16:13. 

51
 ˝ˣ˧˸ˣ˶˴ˣ˞ˬ ˥ˣ˶˘˞˴ˣˬ ˢ˷˰ ˶˦ˬ˪ ˫˧˵˶˟ ˳˶˞ˢ ˢ˴˵ˬ ˫˧˞˷ˮ ˢ˪˰ (Ps 135:7). 

52
 Marvin H. Pope, Job, 3rd ed, AB 15 (London: Yale University Press, 2008), 281. 

53
 BDB, 828-29. 

54
 Sir 10:3, 34:1-2, 38:20, 47:23; 1QS 6.26; CD 8.8; 4QInstr

a
 2.2.4. Clines, 6:772-73. 

55
 Note: the word ˫˧˟˰ is a collective singular. 

56
 In Isa 60:8  ˟˰ and ˱ˣ˰ (qal) occur together. Clines, 6:311, records the use of ˱˰˧ˣ in Sir 43:12b as hiphil. 
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dark clouds is found in Job 37:16 ( ˲ˬ˪˟˰˘˧˷). With these considered, it is only in Ben Sira 

that clouds fly about.
57

 

 Ben Sira pairs   ˫˧˟˰with rain-clouds (˭ ˮ˰) in Sir 43:15a. The parallelism of   ˫˧˟˰

with ˭ˮ˰ occurs many times in the Hebrew Bibleðmany occurrences of which are in 

nature-lists (Job 37:11, 15-16; Ps 104:3).
58

 There are other examples of the pairing in Ben 

Sira
59

 and Qumran non-biblical literature.
60

 This frequency implies that the parallelism is 

not an echo of one particular source. Instead, the use of the pair demonstrates Ben Siraôs 

familiarity with the literary convention and with the language of nature-lists. 

 While they are found in several nature-lists in the Hebrew Bible, clouds might also 

belong because of their role in prophetic literature. Some clouds in prophetic visions 

describe Godôs approval or disapproval (˭ˮ˰ in Zeph 1:15, Ezek 30:3, and elsewhere;  ˟˰in 

Isa 18:4). A prophetic tone of revelation and divine justice would be appropriate 

considering   ˢ˶˰ˠand ˦ ˲˷ˬ in the previous line, Sir 43:13. Furthermore, the place of  ˸˷˵in 

Ezek 1:28 would also fit in to this theme of nature as revelations of Godôs power. 

 

Sir 43:15 

The two verbs in this line   ˵ˤ˥and ˰ ˡˠ, do not have any usage or straightforward equivalents 

in the nature-lists of the Hebrew Bible. The word   ˰ˡˠ(hew) is used by Ben Sira to 

emphasize a word play on hail-stones. Ben Sira uses   ˰ˡˠonce elsewhere (Sir 32:23, B): 

 ˰˷˶ ˢ˦ˬˣ˰ˡˠ˧ ˰ˣˡˠ, óAnd the staff of the wicked person (i.e., ruler) he will indeed chop up.ô 

To compare, in the Hebrew Bible   ˰ˡˠis only used as óto tear downô idolatry and to 

punish,
61

  for example at Ezek 6:6 and Zech 11:10.
62

 Another interesting choice is that Ben 

Sira does not use here the more common word for cutting rock, ˟˴˥. The creative choice 

shows that Ben Sira chose  ˰ˡˠinstead because of its connections with punishing idolatry 

                                                 
57

 Birds are mentioned in Ps 104:12 (˱ ˣ˰) and Ps 104:17 (˫˧˶˲˴). Ben Sira uses ˱ˣ˰ elsewhere only in Sir 11:3, 

20, to describe óflying creaturesô and not of clouds. Ben- ayyim, 235. 

58
 Elsewhere, for example Job 26:8-9. Note that Job 38:37 mentions clouds, as well, except they are ˫˧˵˥˷. 

59
 Sir 32:20-21; 50:6-7. Ben- ayyim, 231. The example of Sir 50:6-7 is part of a list of nature metaphors 

describing Simon, another literary convention found in the Hebrew Bible. 

60
 For the nominal pair ˟  ˰/ ˭ˮ˰, see Clines, 6:208. For example, 4Q286 3:4; 1QM 10:12, 12:9; 4Q381 14:2. 

61
 Usually of stone, but also of wood in Ps 74:5. 

62
 The word continues to be found in the other Minor Prophets, Isaiah, and Chronicles in the context of 

idolatry. BDB, 154. 
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and prophetic literature. With ˥˴ˮ, ˰˶˲, ˶ˡˢ, and now ˰ ˡ,ɣ Ben Siraôs connotations of glory, 

divine justice, and prophetic revelation is beginning to emerge. 

 The phrase óhail-stonesô (ˡ˶˟ ˧ˮ˟˞) is only found once in the Hebrew Bible at Josh 

10:11.
63

 This is notable because the only other mention of hailstones in Ben Sira is in the 

lines on Joshua in the Praise of the Fathers (Sir 46:5). Normally hail is ˡ˶˟, as in Sir 

43:13a. Ezekiel contains a similar phrase   ˷˧˟ˠ˪˞ ˧ˮ˟˞(Ezek 13:11, 13; 38:22).
64

 Sir 46:5c-d 

(Heb) reads [˷˧˟ˠ]˪[˞ˣ ˡ˶˟] ˧ˮ˟˞, which is interesting to compare with   ˷˧˟ˠ˪˞ ˧ˮ˟˞in 

Ezekiel.
65

 While Ben Sira later in Sir 45:6 quotes vocabulary from Josh 10:11, here   ˧ˮ˟˞

ˡ˶˟ could echo either Joshua or Ezekiel. Both of these, crucially, are instances where God 

uses hail as divine punishment. Another case of hail as divine punishment (with fire) is Sir 

39:29. This evidence again suggests divine revelation as a theme: elements of nature being 

used as instruments of Godôs power, justice, and majesty. 

 

Sir 43:17a-16a 

Ben Siraôs description of the movements of the earth and mountains (Sir 43:17a-16a) 

should be compared with Ps 104:32, in which the earth shakes and mountains smoke 

(ˣˮ˷˰˧ˣ ˫˧˶ˢ˟ ˰ˠ˧ ˡ˰˶˸ˣ ˳˶˞˪ ˦˧˟ˬˢ).
66

 Once again, the biblical order or sequence of 

phenomena plays a stronger role than Ben Siraôs choice of description, verbs, or 

metaphors. 

 The phrase   ˫˰˶ ˪ˣ˵in this line, Sir 43:17a, closely resembles Ps 104:7 (˨ ˬ˰˶ ˪ˣ˵). 

The phrase also should be compared with similar vocabulary in Job 37:2-3 (ˣ˪ˣ˵ ˤˠ˶; ˘ˠ˞˷˧

ˣˮˣ˞ˠ ˪ˣ˵˟ ˫˰˶˧ ˪ˣ˵). There is another possible source in Isa 29:6, which resembles Ben 

Siraôs order of catastrophes in this line and the next (thunder, earthquake, storm-wind, and 

tempest). 

 

 

                                                 
63

 Note the effort of the Greek: ɚɗɞɘ ɢŬɚɕɖɠ. The words are also found once in Rabbinic Hebrew (Mikw. 

8:1). Jastrow, 190. 

64
 The word ˷˧˟ˠ˪˞ by itself is found in 4QJub

a
 (4Q216) 5.7 together with ˥˶[˵], [˪˒˦], and [l ˶˟] listing the 

order of creation as found in Genesis 1. Note the next verse: 4QJub
a
 5.8: and the angels of the winds (˸ˣ˥ˣ˶) 

é ˳ ˧˵˪ˣ ˱˶˥˪ˣ ˫ˣ˥˩˪. 

65
 The Greek reads ɜ ɚɗɞɘɠ ɢŬɚɕɖɠ ŭɡɜɛŮɤɠ əɟŬŰŬɘɠ. 

66
 Smend, Erklärt, 406, mentions Ps 65:7. Skehan and Di Lella, 494, mentions Ps 18:8, 16 and 2Sam 22:8, 16 

only, which are also useful to compare with the connection between Sir 43:13a, 15b and Josh 10:11 earlier. 
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SIR 43:17A-16B (MAS1
H
) ISA 29:6 (MT) 

 

   ˫˧˶ˢ ˱˧ˮ˧ ˣ˥˩˟ˣ ˚ x˴˶˞ ˪˧˥˧ xˬ˰˶ ˪ˣ ˵

ˢ˶˰˯ˣ ˢ˲ˣ˯ ˪ˣ˰ ˪˰ ˚ ˭ˬ˧˸ ˱˧˶˥˸ ˣ˸˶ˬ˞ 

 

    ˷˰˶˟x ˫ ˰˶˟ ˡ˵˲˸ ˸ˣ˞˟˴ ˢˣˢ˧ ˫˰ˬ 

 ˢ˪˩ˣ˞ ˷˞ ˟ˢ˪ˣ s˶˰˯ˣ ˢ˲ˣ˯ ˪ˣˡˠ ˪ˣ˵ˣ  

 

 A third comparison may be made with the nature-list in Nah 1:2-10. Nah 1:5 

mentions the mountains quaking and the hills melting. Nah 1:2-10 lists elements of nature 

that demonstrate Godôs wrath, beginning with whirlwind and tempest (see Sir 43:17b). 

 The order of these verses in Mas1
h
 is Sir 43:17a|16a, 16b|17b. This ordering is 

because B, the Greek, and Latin switched the order of the lines. The order of phenomena in 

Isa 29:6 above also reinforces the Hebrew verse order in Masada and MS B, against the 

order in the Greek and Latin. Additionally, the use of similar phrases in Sir 16:19 further 

suggests the sequence in Sir 43:17a-17b is drawn from Isa 29:6. Ben Sira only uses the 

noun ˫˰˶ here in Sir 43:17a.
67

 

 The use of   ˪˧˥(hiphil in Sir 43:17a) can be also seen in light of Ps 29:8, ˪˧˥˧ ˢˣˢ˧ ˪ˣ˵

 ˷ˡ˵ ˶˟ˡˬ ˢˣˢ˧ ˪˧˥˧ ˶˟ˡˬ, considering that Ps 29:7 also mentions ˷˞ ˸ˣ˟ˢ˪, as does Isa 29:6. 

The   ˷˞ (˸ˣ)˟ˢ˪in these passages are similar to Sir 43:13 above. Ben Sira only uses  ˪˧˥

rarely (Sir 3:27, 48:19).
68

 However, in the Qumran non-biblical literature, the hiphil of   ˪˧˥

is found in, for example, 1QH 3:8 and 4Q393 3:8, employed in the context of Godôs 

wrath.
69

 Nah 1:2-10, as mentioned, also describes Godôs wrath through a list of nature. 

 The verb   ˱ˣˮcontinues the trend of verbs in Sir 43:11-19 that do not normally find 

inclusion in nature-lists in the Hebrew Bible.
70

 Elsewhere in Ben Sira,   ˱ˣˮis used of 

waving hands (Sir 12:18, 33:3, 37:7, 46:2, 47:4), the same as its meaning in the Hebrew 

Bible. In Judg 9:9, however,  ˰ˣˮ (óto shakeô or óto wanderô) may be translated as either óto 

shakeô or óto rule.ô
71

 Sir 43:16a is therefore the only extant example of  ˱ˣˮin reference to 

                                                 
67

 Ben- ayyim, 281. 

68
 That is,  ˒˥˪ˏ˧. Ben- ayyim, 140. 

69
 Clines, 3:212. 

70
 Here in hiphil (˱˧ˮ˧). 

71
 The olive tree refuses to either sway (shake) or hold sway (rule) over the other trees in Judg 9:8-9. BDB, 

631. 
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mountains, implying earthquake.
72

 In fact, whenever Ben Sira mentions mountains, they 

are shaking or moving in some way, such as Sir 16:19 (MS A reads ˫ ˧˶ˢ ˧˟˴˵), 39:28 (B
text

 

[ˣ˵]˧˸˰˧ ˫˧[˶ˢ]),
73

 43:4 (B
text

 ˫˧˶ˢ ˵˧˪ˡ˧; B
mg

 ˥ˣ˪˷), and 43:21 (B ˫ ˧˶ˢ ˪ˣ˟˧).
74

 By contrast, in 

the Hebrew Bible verbs describing moving or shaking of the earth or mountains are 

typically ˷˰˶, ˷˰ˠ, ˦ˣˮ, or ʕ ˠ˶. Only one of these verbs Ben Sira uses in the second half of 

Sir 16:19: x ˷˰˶˧ ˷˰˶ ˫ˢ˧˪˞ ˣ˦˧˟ˢ˟. It is therefore a surprising and significant find that Ben 

Sira actively resists using these same typical verbs used for earthquakes, not just here but 

throughout his entire text. 

 

Sir 43:16b-17b 

In past scholarship, the first letters of Sir 43:17b are transcribed without exception as 

˪ˣ˰˪˰, that is without a space. Smend reads this as a word found in the Targumim, ˪ˣ˰˪˰,
75

 

but the word is regarded by later commentators as a scribal error for   ˪ˠ˪ˠ(whirlwind).
76

 

The Greek (Sir 43:17b Gr) and Latin (Sir 43:18b Lat) witnesses both have only the 

equivalent of s ˶˰˯ˣ ˢ˲ˣ˯, without an added whirlwind. When inspecting Mas1
h
, I found 

that the entire line of Sir 43:16-17b suffers from a lack of spaces between words.
77

 

Furthermore, the phrase ˪ˣ˰ ˪˰ should be clearer in light of Job 36:33, a passage from of 

the nature-lists,
78

 which includes the phrase ˢ˪ˣ˰˘˪˰ in reference to lightning.
79

 This makes 

the only case of ˪ˣ˰ ˪˰ in Ben Sira. However, Job 36:33 has similar language which Ben 

Sira is likely echoing here. 

                                                 
72

 Note B
mg

 reads  ˫˧˶ˢ ˫˧˰ˤ˧ (óHe makes the mountains angryô). By comparison, the Greek, by translating 

ɔɠ, makes the meaning of an earthquake clear. 

73
 Just before ˡ˶˟ˣ ˷˞ in Sir 39:29. Smend reconstructs  ˫˧[..]as ˫ ˧[˶ˣ˴], however, but the Greek does not 

mention hail. Ziegler, Sapientia, 304. Smend, Hebräisch, 37; 2:365. 

74
 With one exception: when Hezekiah digs a channel through the mountains for the spring in Sir 48:17 

(ˢˣ˵ˬ ˫˧˶ˢ ˫ˣ˯˥˧ˣ, B). 

75
 Smend, Erklärt, 407. The word ˪ ˣ˰˪˰ is found several times in the Targumim. Jastrow, 137. I suggest this 

is due to the reception history of Ben Sira since there are no examples of this word in the Hebrew Bible. 

76
 Yadin, Masada VI, 190. Skehan and Di Lella, 486; 490; 494. 

77
 IAA, óImages of Mas1

h
.ô 

78
 Job 36:32-33 concerns God commanding lightning, jealous with anger óagainst iniquity.ô 

79
 B

mg
 also displays a space in between these words. I therefore disagree with Smend, Hebräisch, 46; 

Vattioni, Ecclesiastico, 233, which records B
mg

 as ˪ˣ˰˪˰ as well. Yadin, Masada VI, 223; and Skehan and Di 

Lella, 486; 490, translate ówhirlwind, hurricane and tempest,ô arguing it is not ˪ˣ˰ ˪˰ but ˪ ˠ˪ˠ. B, conversely, 

reads ˢ˶˰˯ˣ ˢ˲ˣ˯ ˭[ˣ˲˴ ˸]˲˰˪ˤ. óRaging heat of the north-wind,ô however, does not make sense either because 

the north wind should be cold. 
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 Ps 147:15, 18 (x ˸˶ˬ˞ ˥˪˷ˢ, x ˶˟ˡ ˥˪˷ˢ) is a possible source for óGodôs wordô (ˣ˸˶ˬ˞) 

in Sir 43:16b. In other nature-lists, Ps 104:7 reads that the waters obey Godôs rebuke 

(˨˸˶˰ˠ), while God commands (s ˣ˴) weather in Ps 148:5, Job 9:7 (˶ˬ˞ˢ), and 37:1-6 (˶ ˬ˞˧).  

 The use of the hithpael of   ˱˶˥in this line is identifiable as another verb with 

connotations of prophetic revelations (divine wrath) and other ranges of meaning that are 

also not typically found in nature-lists in the Hebrew Bible.
80

 There is a possibility, 

suggested in Clines, that here   ˱˧˶˥˸could be piel imperfect (óto make coldô).
81

 While the 

south wind (˭ ˬ˧˸) in the Mediterranean and Levant occurs in the autumn and early winter, 

it is in fact a hot wind. In the Eastern Mediterranean, the south wind seasonally brings 

warm storms in the autumn and early winter. This explains its association with storms in 

Ben Sira. 

 The   ˭ˬ˧˸(southern wind) is found together with   ˢ˶˰˯in Zech 9:14, but with   ˭ˣ˲˴in 

Ps 89:13 (˭ ˧ˬ˧ˣ ˭ˣ˲˴). As mentioned earlier (Sir 43:14), in Job 37:9 the ˶ˡ˥ releases the   ˢ˲ˣ˯

and the cold north-winds (s ˶˵ ˫˧˶ˤˬˬˣ). The winds (˸ ˣ˥ˣ˶) are also described in Ps 104:3-4. 

By comparison, the south-wind brings heat and calm in Job 37:17 (˫ˣ˶ˡ instead of 

˭ˬ˧˸/˭˧ˬ˧).
82

  

 This line is also Ben Siraôs only use of ˭ˬ˧˸, which makes sense in a wisdom text.
83

 

Significantly, the Qumran non-biblical texts do not ever mention ˭ˬ˧˸, even in the short 

nature-lists discussed above. Instead,  ˥ˣ˶is the usual term for wind, and   ˭ˣ˲˴is sometimes 

found.
84

  

 As noted above the sequence of thunder and earthquake (Sir 43:17a-16a) followed 

by storm-wind and tempest (Sir 43:16b-17b) is drawn from Isa 29:6. The inclusion of the 

winds, however, draws more broadly from the literary convention of nature-lists. The 

parallelism of s ˶˰˯ˣ ˢ˲ˣ˯ is found in many places in the Hebrew Bible, including Isa 29:6 

and Nah 1:3. These two have already been mentioned previously in this commentary. The 

                                                 
80

 BDB, 357. The hiphil of ˱˶˥ means óagitate,ô while the piel, found regularly also in Qumran non-biblical 

literature, means óreproach,ô such as in 4QapLam
b
 (4Q501) 5. In Ben Sira, Sir 43:16b is the only hiphil case 

of ˱˶˥; all others are piel (Sir 34:21, 41:22, 42:14). Clines, 3:320. 

81
 Clines, 3:321. The noun ˱ ˑ˶ ˔˥ (harvest | autumn | winterðthat is, after Rosh HaShanah) is found once 

4QapLam
a
 (4Q179) 1.2.8: óthe sons are desolate because of the winter when their hands are weak.ô Note that 

Clinesô Dictionary records 4QapLam
a
 1.2.6, but it is 1.2.8. óWinterô as ˱˶˥ is not found in Ben Sira. 

82
 It probably refers to the south-eastern Sirocco wind, which brings warmth and calm from the Sahara. 

83
 Ben- ayyim, 305. 

84
 Clines, 7:146; 428-30. 
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use of nature as metaphor in prophetic literature is a vast topic. Here we are more 

interesting in how Ben Sira uses prophetic texts as well as the sources in Psalms and Job, 

demonstrating familiarity with these texts. The similarities with language in Isaiah 

(stretching the heavens in Sir 43:11) and Nahum (the wrath of God in weather) could also 

indicate Ben Siraôs tone. 

 There are several other relevant examples of these words  ˢ˲ˣ˯and s ˶˰˯, significant 

because they come from texts already mentioned thus far in this study. There are two 

genres these are most located: prophetic literature and nature-lists. Isa 40:24 describes God 

blowing out the s ˶˰˯, which is significant since Isa 40:22 includes the   ˳˶˞ˢ ˠˣ˥(see Sir 

43:12). Besides Isaiah, Amos 1:14 mentions the s ˲ˣ˯ ˫ˣ˧, while in Jer 23:19, 30:23   ˢ˲ˣ˯

ˢ˶˰˯ˣ again occurs, and Jon 1:4,12  ˶˰˯(n.m.). The storm-winds of the south wind,   ˸ˣ˶˰˯

˭ˬ˧˸ also appear in Zech 9:14, out of which God will march. Zech 9:13-14 includes 

references to the rainbow (˷ ˵˸ ), lightning (˵ ˶˟), as well. In the nature-lists, the   ˢ˲ˣ˯in Job 

37:9 comes forth from the heavenly ˶ˡ˥, and in Ps 148:8   ˢ˶˰˯together with ófire and hail, 

snow and frostô all fulfil Godôs command. Another possibility from the nature-lists is from 

the two divine introductions out of the ówhirlwindô, which are in fact the storm-wind   ˢ˲ˣ˯

(Job 38:1) and the tempest   ˢ˶˰˯(Job 40:6). The likeliest source remains Isa 29:6 because 

of the order of weather mentioned in the verse, indicating the presence of a quotation.
85

  

Yet it would appear that the s ˶˰˯ˣ ˢ˲ˣ˯ clearly play an important role in prophetic 

metaphor as well as in nature-lists.  

 

Sir 43:17c-d 

Ben Sira changes tone in these next few lines from the divine wrath and justice of hail, 

storms, thunder, quakes, and winds, turning back to majesty and beauty (as with Sir 43:11-

12). In fact, Sir 43:18-22 cover weather patterns that have both good and bad sides.
86

 

Perhaps what holds these weather patterns together: the majestic and the wrathful, is not 

                                                 
85

 The only use of ˢ˲ˣ˯ in Ben Sira is here. By comparison, ˢ˶˰˯ is found as well in Sir 36:2 and Sir 48:9 

(Elijah). Ben- ayyim, 228; 229. In Sir 47:17 the form is actually the hiphil of the verb ˶ ˰˯. In Sir 39:28, 

winds are made by God to punish the earth, ˊɜŮɛŬ in the Greek. Smend, Index, 193. In the Qumran non-

biblical texts, neither ˢ˶˰˯ nor ˶˰˯ are found with ˢ˲ˣ˯ (4QInstr
d
 (4Q418) 34:2 ˰ ˪˟ ˶˰˯ (storm of slander), 

1QH fr. 3.6 [ˢ˶]˰˯ ˥ˣ˶ (rushing storm). Clines, 6:135. 

86
 It is surprising that Ben Sira dos not include discussion of ˶˦ˬ itself anywhere in Sir 42-43, although he 

mentions the raining (x ˶˦ˬˬ) of snow in Sir 43:18. It is also surprising that given the themes of Sir 43:18-22 

as renewal of the earth that Ben Sira does not quote from the Shema (Deut 6), let alone elsewhere in 

Deuteronomy at Deut 32, which refers to rain (Deut 32:2) and plague (˱˷˶) (Deut 32:24). 
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their respective moods or tones, but that through their creation, the weather can be 

considered revelations of divine judgement. 

 In Sir 43:17c   ˱˷˶as a metaphor requires some unpacking. In Deut 32:24  ˱˷˶

means óplague,ô though it can also mean ósparks.ô In Rabbinic Hebrew,   ˱˷˶means óbird,ô 

which explains the choice of the Greek (ˊŮŰŮɘɜ) and Latin (avis).
87

 The meaning óbirdô 

works because then the line would contain two animal metaphors: bird and locust. 

Furthermore, the meaning of   ˥˶˲(the line begins, ˥˶˲˧ ˱˷˶˩) is óflies away,ô often used for 

birds and insects.
88

 In Ps 147:16, God scatters (˥˶˲) hoarfrost like ashes (see Sir 43:19).
89

 

 There are three occurrences of   ˱˷˶in the Hebrew Bible: Job 5:7, Cant 8:6, and Hab 

3:5. The context of Job 5:7 gives another clue as to possibilities of ambiguity: the  ˱˷˶in 

Job 5:7 fly upwards (˱ ˣ˰). Along the same lines, Cant 8:6 uses  ˱˷˶as ósparksô with  ˱ˣ˰in 

the context of fire. The line in Sir 43:17c makes sense with snow described as either: 

sparks scattering or birds flying upwards. 

 The ambiguities over   ˱˷˶continue in Qumran non-biblical literature.
90

 There is no 

strong evidence in the Dead Sea Scrolls of  ˱˷˶without a doubt meaning óbirdô, but there 

are examples of óplagueô and ósparks.ô The other use of   ˱˷˶by Ben Sira is in a verbal form 

in Sir 16:6, with fire being kindled, which again suggests ósparks.ô
91

 Indeed, there would 

be a good juxtaposition of metaphor in contrasting hot sparks and snow. Therefore this 

kind of deliberate ambiguity would be a form of wordplay, akin to the unusual verbs thus 

far.  

 Snow is included not just because it is part of the climate in Israel, especially in the 

mountains, but also because it too is typically incorporated in the nature-lists, as well. In 
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 Jastrow, 1502. 

88
 BDB, 827. Ezek 13:20. 

89
 Another small possibility for translation could be: óLike a plague his snow breaks out.ô Since ˱˷˶ can be 

plague (Deut 32:24, 4QInstr
d
 127.3, 4QJub

d
 21:20), and ˥˶˲ can mean óto break outô in the context of a 

plague. Yet this meaning is not likely, since all other uses by Ben Sira and Qumran non-biblical texts mean 

to sprout or flourish. Ben Sira has five other uses of ˥˶˲ as óto sproutô or óto flourish.ô Ben- ayyim, 258. In 

Qumran, ˥˶˲ is similarly óto sproutô (4Q185 1.1.10; 1QH 14.15; 16.6,10; 18:31; 4QJub
g
 fr. 3.2; 4QInstr

c
 

4.2.3). Clines, 6:762-63. Ben- ayyim, 258. 

90
 In 4QInstr

d
 (4Q418) 127.3, ˱˷˶ means plague by which the body is eaten up. 4QBeat (4Q525) 15:5, more 

ambiguously, can be either plague of death or sparks of death (˸ ˣˬ ˧˲˷˶), though the following verse 15:6  ˧ˡˣ˯

 ˸˧[˶˲]ˣˠ ˧˟ˢ˪ (óflames of sulphur are his foundationô) suggests ósparks.ô Clines, 7:563-64. Snow in the 

Qumran literature is rare, found just in 4QTheTwoWays (4Q473, 1QS III:13- IV) frag. 2.6:  ˥˶˵ ˠ˪˷ ˭ˣ˵˶˧ˣ

ˡ˶˟ˣ. Clines, 8:363-64. 

91
 Ben- ayyim, 284. 
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Ps 147:16, snow is ógiven like wool.ô In addition, Ps 148:8 snow fulfils Godôs command, 

and in Job 37:6, God commands the snow to fall to the earth.  

 Locusts are not found in the nature-lists in the Hebrew Bible or Second Temple 

examples. This is Ben Siraôs only use of ˢ˟˶˞, but he does use the word in a typical 

fashion by using it with ˭ ˩˷, which is the verb most used to describe the movement of 

locusts.
92

  

 For the behaviour of locusts in nature, we may note Nah 3:17, which compares the 

military guards and marshals of the enemies of Israel to locusts (s ˟˶˞): ˫ˣ˧˟ ˸ˣ˶ˡˠ˟ ˫˧ˮˣ˥ˢ

˫˧˞ ˣˬˣ˵ˬ ˰ˡˣˮ˘˞˪ˣ ˡˡˣˮˣ ˢ˥˶ˤ ˷ˬ˷ ˢ˶˵.
93

 This behaviourðthat locusts become dormant in the 

coldðis probably why Ben Sira associates the cold snow with locust activity. 

 Likewise,   ˣ˸ˡ˶(from ˡ˶˧) in Sir 43:17d echoes vocabulary in Psalm 104. In Ps 

104:8 the waters descend (l ˶˧). Most significantly, however, snow is described as falling in 

Job 37:6, albeit with the verb ˞x ˢ. 

 

Sir 43:18 

In Sir 43:18   ˶ˣ˸can mean either óformô or óbeautyô (from ˶˞˸).
94

 The same word, spelled 

˶˞ˣ˸, is seen earlier in the Hymn of Creation in Sir 43:1, with a meaning óform.ô  

 There are several cases of the metaphor ówhite as snow,ô such as Ps 51:9 and Isa 

1:18. Snow in mentioned in the nature-lists (Job 36:6, 38:22; Ps 148:8). However, snow is 

given a larger description in Ben Siraðtwo whole lines. Ben Sira describing snow as 
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 BDB, 1014-15 (entry on ˭ ˩˷, piel 4.b). 

93
 My translation: ówhich settle on fences on a frosty day, when the sun comes they flutter off, and where 

they are nobody knows.ô Ancient armies would indeed have to be inactive during winter months, when it was 

colder and sea travel was unsafe. John P. Cooper, óNo Easy Option: The Nile Versus the Red Sea in Ancient 

and Mediaeval North-South Navigation,ô in Maritime Technology in the Ancient Economy: Ship-Design and 

Navigation, ed. William V. Harris and K. Iara (Portsmouth, RI: Journal of Roman Archaeology, 2011), 189-

210. 

94
 Yadin suggests it should be ˶x ˞˸. See, Yadin, Masada VI, 222. There are two possible explanations for ˶ˣ˸ 

in Mas1
h
, which in B is ˶ ˞ˣ˸. The problem is whether ˶ˣ˸ should be spelled ˶˞ˣ˸, or whether it means óto 

extend/to searchô ˶ˣ˸, a verb found in Sir 51:14.  Skehan translates ˣ˟˟˪ ˶˞ˣ˸/˶ˣ˸ as óits shining whiteness,ô 

reading ˠˢ˧ in Mas1
h
 as s ˵˧, in Skehan and Di Lella, 490, ódazzles (lit. ópiercesô)ô although ˢ˧ˠ˧ is also 

possible. When Ben Sira uses ˶˞ˣ˸ he sometimes spells it ˶x ˸, for example in Sir 43:9, though it is much 

more common in Mas1
h
 to find ˶˞˸. This means there are two occurrences of ˶ˣ˸ in Sir 43:9, 18 in Mas1

h
, 

suggesting they are variant spellings. By contrast, MSS B and C (such as Sir 36:27) consistently spell it ˶˞ˣ˸. 

The Greek and Latin both read óbeautyô with əŬɚɚɞɠ and pulchritudinem. Conversely though,   ˶ˣ˸is a 

possible construct form of ˶˞˸/˶˞ˣ˸, so it could be correct but were considered to be in the construct, which 

is possible for both Sir 43:9 and 43:18. Orthography is not always perfectly consistent even throughout a 

single scroll. Tov, Scribal Practices; Textual Criticism. 
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white is not at all unusual by itself, but the ways in which he gives attention to snow 

(below) is distinct from sources in the Hebrew Bible. 

 There is some disagreement in translation over the meaning of ˠˢ˧, from s ˠˢ, which 

in scholarship of Ben Sira is translated as óastoundedô or ódazzled.ô
95

 The other cases of the 

verb ˢˠˢ in Ben Sira mean óponder,ô
96

 and the verb appears many times in Qumran 

literature, also as óponder.ô
97

 This would then be the exception, but this exception is 

possible for two reasons. Firstly, the Greek here uses əɗŬɡɛůŮɘ (ómarvels 

exceedinglyô).
98

 And secondly, considering the nature-lists as sources,   ˢˠˢis also found in 

Job 37:2, in which it implies more than casual pondering in respond to thunder.
99

 Job 37:1, 

the verse before it, describes the heart quaking. 

 In the second half of Sir 43:18, Ben Sira describes snow as raining, which is seen 

best in light of several examples in the Hebrew Bible. In Exod 9:23 hail is said to órain.ô In 

the nature-lists, snow and rain are often paired together in the same line, for example Job 

37:6 and over several lines Job 38:28-29, albeit with   ˥˶˵and ˫ ˧ˬ˷ ˶˲˩. Ben Sira is the only 

case anywhere in BH or non-biblical Second Temple texts of   ˶˦ˬˬbeing used to describe 

snow fall specifically, and it is Ben Siraôs only use of the metaphor, too.
100

 Perhaps 

because of including   ˶˦ˬˬhere, Ben Sira does not later mention rain by itself in his Hymn 

of Creation. 

 Ben Sira normally uses   ˢˬ˸only two other times at Sir 11:13, 21.
101

 This leaves 

two verbs employed to describe appreciating nature, one of which does not feature in 

nature-lists and the other which does (ˢˠˢ in Job 37:2). In the nature-lists such as Job 36-41 

or Psalms 29, 104, 147, 148, and in Ben Siraôs two nature-lists (Sir 42:15-25, 43:27-33) 

the reader is invited at beginning and end to appreciate the works of God. Hence, the 

appreciation of the snow is part of the literary convention and stream of tradition. 
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 Smend, Hebräisch, 77; 2:407. Skehan and Di Lella, 486; 490. 

96
 Sir 6:37, 14:20, and 50:28. Clines, 2:488, records Sir 43:18 as the only case of it meaning óto dazzle,ô 

which would be the only case of its kind.  

97
 CD 10:6, 13:2, 14:8, 1QH 11:21, 4Q418 43:4, 4Q525 3.2.6, and others. Clines, 2:487. 

98
 The verb əɗŬɡɛůɤ has a strengthened meaning of ɗŬɡɛɕɤ. 

99
 ˝˞˴˧ ˣ˧˲ˬ ˢˠˢˣ ˣ˪˵ ˤˠ˶˟ ˰ˣˬ˷ ˣ˰ˬ˷ (Job 37:2). 

100
 Ben Sira uses˶ ˦ˬ  only once elsewhere in Sir 40:16, in which the reedsðthe children of the ungodly (Sir 

40:15)ðby the bank of a river will be dried up before any rain. 

101
 Ben- ayyim, 306. 
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Sir 43:19 

Sir 43:19 mentions hoarfrost (˶˲ ˩/˶ˣ˲˩), a noun found only three total times in the Hebrew 

Bible, two of these times in the nature-lists.
102

 In Job 38:29, hoarfrost (˫˧ˬ˷ ˶˲˩) is used in 

comparison with ˥ ˶˵. In Ps 147:16 hoarfrost is scattered like ash. The likelihood of Ben 

Siraôs direct dependence on these sources is also probable because in the Qumran non-

biblical texts   ˶ˣ˲˩is never used; instead   ˥˶˵is used.
103

 Ben Sira also mentions hoarfrost 

one other time in Sir 3:15; in MS A óhoarfrostô is ˶ˣ˲˩ but C reads ˥ ˶˵.
104

 

 The second example, Ps 147:16, reads ˶ ˤ˲˧ ˶˲˞˩ ˶ˣ˲˩. In contrast, Ben Sira says it is 

scattered like salt.
105

 Ben Sira compares hoarfrost to salt instead of ash because, perhaps, it 

is already described as ash in Psalm 147 and a different metaphor. His familiarity with the 

psalm has been so strongly demonstrated that the possibility of a lapse of memory seems 

insufficient as a reason. Rather, Ben Siraôs creativity appears here in his choice of words, 

which does not stop with óash.ô Ben Sira continues, likening frostôs growth to a thorny-

bush of blossoms. 

 Interestingly, the word for blossoms, ˫˧ ˴˴, is found usually with ˥˶˲, as in Num 

17:23 or 1QH 14:15.
106

 Earlier,   ˥˶˲was found above in Sir 43:17c (xɣ ˪˷ ˥˶˲˧). Here 

instead, Ben Sira uses ˥ˬ ˴, which significantly is found   ˥ˬ˴in Job 38:27, Ps 104:14, and 

Ps 147:8. These three cases all refer to sprouting grass. Yet Ben Sira uses   ˥ˬ˴for frost 

because, perhaps, of the metaphor of blossoms. The multiple contrasts of frost and snow 

with verbs that refer to green things growing indicates the juxtaposition is intentional. 
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 In Exod 16:14, manna is as thin as hoarfrost (˶˲˩˩ ˵ˡ). 

103
 Clines, 7:322. 

104
 óAs hoarfrost in fair weather, your sins will melt away.ô 

105
 The verb here in Mas1

h
 is written ˨ ˲˷˧, while B is ˭ ˣ˩˷˧. The form ˨˲˷˧ may be qal, though niphal ˨ː˲˓̟ ˏ˧ is 

also possible, although though the verb is active in Greek and the verb in the second half of the line ˥ˬ˴˧ (B 

is ˳ ˧˴˧) is either hiphil with God as subject or qal (óit sproutsô). Ben- ayyim, 263. 

106
  See Sir 40:4 and 45:12, both times as óshining thing,ô that is, a crown. Ben- ayyim, 262. However, most 

cases in the Hebrew Bible are óblossoms.ô BDB, 847. 
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4.d. Summary of Textual Findings 

 

This section summarizes the key findings of the textual commentary with some added 

analysis concerning overall theme and issues. Because of the long length of Sir 43:11-19, 

this section will be useful for gathering together data before moving on to comparisons 

with other sources in the ancient world.
107

 

 The main aim of the study is to discern any relationship between literary models 

and direct textual use (quotation and allusion). Sir 43:11-19 reveals much about the way in 

which Ben Sira treats quotation, allusion, and style when he has several literary models in 

the Hebrew Bible upon which he draws. A second issue underlying Sir 43:11-19 is the 

balance of harmonizing these multiple nature-lists. 

 Overall, consistent textual reuse of Job 36-41 and Psalms 29, 104, 147, and 148 

was found throughout. There were also many echoes of language in prophetic literature in 

Isaiah (stretching the heavens) and Nah 1:2-10. Hail and hail-stones in Sir 43:13a, 15b 

echo God hurling stones at the retreating Amorite kings in Josh 10:11. This episode in 

Joshua, demonstrating Godôs use of weather for divine wrath, is alluded to again in Sir 

46:6. 

 Ben Siraô ability to harmonize texts is accompanied by a strong tone of prophetic 

revelation through weather patterns as signs of Godôs judgement, positive and negative. 

This is interesting because in Isaiah, Godôs control of creation reassures the reader of 

Godôs power, while in Nah 1:2-10, Godôs control of creation is employed for divine wrath. 

In Sir 43:17a-17b, the order of weather patterns are drawn from Isa 29:6 primarily, but also 

can be seen in Ps 29:8, Ps 104:7, and Job 37:2-5. Ben Siraôs use of ˢ˶˰˯ˣ ˢ˲ˣ˯ echo the 

nature-lists in Psalms and Job but also Zech 9:13-14, Nah 1:3, and Isa 29:6. 

 The metaphors for snow in Sir 43:17cd-19 are unusual. There is a synonymous 

quotation with hoarfrost (Ps 147:16). In Sir 43:18, snowôs movement is imagined as 

raining, perhaps echoing Job 38:25-26 or Job 37:6, especially while Ben Sira does not 

mention rain in his nature-list. 
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 Chapter Five will also have a section of this kind, but not Chapter Six. Despite its length, the textual reuse 

to examine in Chapter Six is not as extensive as Chapters Four and Five. 
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 Throughout Sir 43:11-19, a heavy use of metaphor can be detected. Ben Sira uses 

many more metaphors than can be seen in the nature-lists of Job or Psalms; he has at least 

one metaphor for more than half of the weather items in Sir 43:11-19, while in Job and 

Psalms metaphors are much more sparse.  

 The pattern to be noticed is that while the nature-lists in Psalms 29, 104, 147, 148 

and Job 36-41 are used as a literary model, there is a consistent echo of weather patterns 

and unusual verbs with connotations in Isaiah and the other prophets or else not typically 

found in nature-lists. These literary features set Ben Siraôs tone as one of a nature-list of 

divine revelation, strongly influenced by the roles that weather elements (in poetic 

metaphor, prophecy, and miracles) play in the Hebrew Bible as indicators of divine 

pleasure or displeasure. 

 The use of Psalms 29, 104, 147, 148 and Job 36-41 is throughout the Hymn of 

Creation, not just Sir 43:11-19.
108

 This has been illustrated with two tables. Table 1 shows 

the textual reuse of these texts in Sir 43:11-19. The order remains as found in these nature-

lists in order to show how Ben Sira uses variety. One should not look for matching 

elements across rows in order, but for overall textual reuse. Shading indicates shared 

elements of nature in both tables. 

 

TABLE 1: SIR 43:11-19 COMPARED TO JOB AND PSALMS 

NATURAL 

WORKS IN 

ORDER IN 

SIR 

43:11-19 

DESCRIPTIONS 

APPLIED IN SIR 43:11-

19 

JOB 36:24-

37:24 

JOB 38:1-

41:26 

PS 104 PS 147 PS 148 

˸˷˵  ˢ˧˷˰ ˨˶˟ˣ ˸˷˵ ˢ˞˶

(43:11a) 

 ˡˣ˟˩ ˢ˶ˡˢˮ ˡ˞ˬ ˧˩ 

(43:11b) 

 ˢˡˣ˟˩˟ [ˢ˲˧˵ˢ] ˠˣˢ

(43:12a) 

 [˭ˣ˞]˟ˠ˟ ˢ˸˦ˮ ˪˞ ˡ˧[ˣ]

(43:12b) 

- - - - - 

ˡ˶˟  ˡ˶˟ ˢ[ˣ˸˸] ˣ˸˶˰ˠ

(43:13a) 

˦˲˷ˬ ˸ˣ˵˧ˤ ˥˴ˮ˸ˣ 

(43:13b) 

-  ˡ˶˟ ˸ˣ˶˴˞ˣ

 ˢ˞˶˸(Job 

38:22) 

 ˧˸˩̆ˢ˘˶˷˞

- -  ˠ˪˷ ˡ˶˟ˣ ˷˞

 ˥ˣ˶ ˶ˣ˦˧˵ˣ

 ˢ˷˰ ˢ˶˰˯ˣ

 ˣ˶˟ˡ  
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 For example, ships are mentioned in Ps 104:25-26. 
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 ˫ˣ˧˪ | ˶˴˘˸˰˪

 ˢˬ˥˪ˬˣ ˟˶˵  

(Job 38:23) 

(Ps 148:8) 

˶˴ˣ˞  ˶˴ˣ˞ ˰˶˲ ˣˮ˰ˬ˪ 

(43:14a) 

 ˞ˣ˟˸ ˶ˡ˥ˢ˘˭ˬ

 ˢ˲ˣ˯  

(Job 37:9) 

 ˸ˣ˶˴˞˘˪˞ ˸˞˟ˢ

 ˡ˶˟ ˸ˣ˶˴˞ˣ ˠ˪˷

 ˢ˞˶˸  

(Job 38:22) 

- - - 

˫˧˟˰  ˦˧˰˩ ˫˧˟˰ ˱˰˧ˣ 

(43:14b) 

  ˭˧˟˧˘˫˞ ˱˞

 ˟˰˘˧˷˶˲ˬ

 ˣ˸˩˯ ˸ˣ˞˷˸ 

(Job 36:29) 

 ˟˰ ˥˧˶˦˧ ˧˶˟˘˱˞

 ˣ˶ˣ˞ ˭ˮ˰ ˳˧˲˧

(Job 37:11) 

˘˪˰ ˰ˡ˸ˢ

 ˟˰˘˧˷˪˲ˬ (Job 

37:16) 

 ˨˪ˣ˵ ˟˰˪ ˫˧˶˸ˢ

(Job 38:34) 

 ˣ˟ˣ˩˶ ˫˧˟˰˘˫˷ˢ

(Ps 104:3) 

- - 

˭ˮ˰  ˭ˮ˰ ˵ˤ˥ ˣ˸˶ˣ˟ˠ (43:15a)  ˟˰ ˥˧˶˦˧ ˧˶˟˘˱˞

 ˣ˶ˣ˞ ˭ˮ˰ ˳˧˲˧

(Job 37:11) 

 ˣˮˮ˰ ˶ˣ˞ ˰˧˲ˣˢˣ

(Job 37:15) 

 ˣ˷˟˪ ˭ˮ˰ ˧ˬˣ˷˟

(Job 38:9) 

- - - 

ˡ˶˟ ˧ˮ˟˞  ˡ˶˟ ˧ˮ˟˞ ˰ˡˠ˸ˣ 

(43:15b) 

- - - -  ˠ˪˷ ˡ˶˟ˣ ˷˞

 ˥ˣ˶ ˶ˣ˦˧˵ˣ

 ˢ˷˰ ˢ˶˰˯ˣ

 ˣ˶˟ˡ  

(Ps 148:8) 

 ˪ˣ˵

ˣˬ˰˶109  

 ˣ˴˶˞ ˪˧˥˧ ˣˬ˰˶ ˪ˣ˵

(43:17a) 

 ˤˠ˶˟ ˰ˣˬ˷ ˣ˰ˬ˷

 ˣ˧˲ˬ ˢˠˢˣ | ˣ˪˵

 ˞˴˧  

(Job 37:2) 

 | ˪ˣ˵ ˠ˞˷˧ ˣ˧˶˥˞

 ˣˮˣ˞ˠ ˪ˣ˵˟ ˫˰˶˧

(Job 37:4) 

 ˣ˪ˣ˵˟ ˪˞ ˫˰˶˧

 ˸ˣ˞˪˲ˮ  

(Job 37:5) 

 ˨˪ˣ˵ ˟˰˪ ˫˧˶˸ˢ

(Job 38:34) 

 ˣˢˬ˩ ˪ˣ˵˟ˣ

 ˫˰˶˸ (Job 

40:9) 

 ˨ˬ˰˶ ˪ˣ˵˘˭ˬ

 ˭ˣˤ˲˥˧  

(Ps 104:7) 

- - 

˫˧˶ˢ  ˫˧˶ˢ ˱˧ˮ˧ ˣ˥˩˟ˣ 

(43:16a) 

- - ˘ˣˡˬ˰˧ ˫˧˶ˢ˘˪˰

 ˫˧ˬ  

(Ps 104:6) 

 ˣˡ˶˧ ˫˧˶ˢ ˣ˪˰˧

 ˸ˣ˰˵˟  

- ˘˪˩ˣ ˫˧˶ˢˢ

˰ | ˸ˣ˰˟ˠ  ˳

 ˫˧ˤ˶˞ ˪˩ˣ ˧˶˲

 (Ps 148:9) 
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 However, see also Psalm 29 mainly. Also Ps 147:15, 19. 
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(Ps 104:8) 

 ˫˧˶ˢ ˢ˵˷ˬ

 ˣ˧˸ˣ˧˪˰ˬ  

(Ps 104:13) 

˭ˬ˧˸  ˭ˬ˧˸ ˱˧˶˥˸ ˣ˸˶ˬ˞

(43:17a) 

- ˘˶˟˞˧ ˨˸ˮ˧˟ˬˢ

 ˣ˲ˮ˩ ˷˶˲˧ | ˳ˮ

 ˭ˬ˧˸˪(Job 

39:26) 

-  - 

ˢ˲ˣ˯  ˢ˶˰˯ˣ ˢ˲ˣ˯ ˪ˣ˰[*]˪˰

(43:16b) 

 ˞ˣ˟˸ ˶ˡ˥ˢ˘˭ˬ 

 ˢ˲ˣ˯  

(Job 37:9) 

 ˟ˣ˧˞˘˸˞ ˼ˢ˘˭˰˧ˣ

 ˶ˬ˞˧ˣ ˢ˲ˣ˯ˢ ˮˬ

(Job 38:1) 

- -  

ˢ˶˰˯  ˢ˶˰˯ˣ ˢ˲ˣ˯ ˪ˣ˰[*]˪˰

(43:17b) 

-  ˟ˣ˧˞˘˸˞ ˼ˢ˘˭˰˧ˣ

 ˶ˬ˞˧ˣ ˢ˶˰˯ˢ ˮˬ

(Job 40:6) 

- -  ˠ˪˷ ˡ˶˟ˣ ˷˞

 ˥ˣ˶ ˶ˣ˦˧˵ˣ

 ˢ˷˰ ˢ˶˰˯ˣ

 ˣ˶˟ˡ  

(Ps 148:8) 

ˠ˪˷  ˣˠ˪˷ ˥˶˲˧ ˱˷˶˩

(43:17c) 

 ˣ˸ˡ˶ ˭˩˷˧ ˢ˟˶˞˩ˣ

(43:17d) 

 ˫˧ˮ˧˰ ˠˢ˧ ˣˮ˟˪ ˶ˣ˸

(43:18a) 

 ˟˟˪ ˢ˧ˬ˸˧ ˣ˶˦ˬˬˣ

(43:18b) 

 ˶ˬ˞˧ ˠ˪˷˪ ˧˩

 ˫˷ˠˣ| ˳˶˞ ˞ˣˢ

 ˸ˣ˶˦ˬ ˫˷ˠˣ ˶˦ˬ

 ˣˤ˰(Job 37:6) 

 ˸ˣ˶˴˞˘˪˞ ˸˞˟ˢ

 ˡ˶˟ ˸ˣ˶˴˞ˣ ˠ˪˷

 ˢ˞˶˸  

(Job 38:22) 

- -  ˠ˪˷ ˡ˶˟ˣ ˷˞

 ˥ˣ˶ ˶ˣ˦˧˵ˣ

 ˢ˷˰ ˢ˶˰˯ˣ

 ˣ˶˟ˡ 

(Ps 148:8) 

˶ˣ˲˩  ˨˲˷˧ ˥˪ˬ˩ ˶ˣ˲˩ [˫ˠˣ]

(43:19a) 

 ˫˧˴˴ ˢˮ˯˩ ˥ˬ˴˧ˣ

(43:19b) 

- - -  ˶˲˞˩ ˶ˣ˲˩

 ˶ˤ˲˧  

(Ps 147:16) 

- 

 

 

 The significance of Ben Siraôs echoing of Psalms 104, 147, and 148 in particular 

thus far has not been fully set in context. Ben Siraôs use of these three psalms has a notable 

impact on how we understand the textual history of the Psalms. The debate over the 

Psalms Scroll is over whether the different order of Psalms 91-150 in 11QPs
a
 is evidence 

of 11QPs
a
 not being a Psalms Scroll but something secondary, or whether it is evidence of 

a separate textual tradition of the Psalms.
110

 Using manuscript evidence of many different 

                                                 
110

 M.H. Goshen-Gottstein, óThe Psalms Scroll (11QPs
a
). A Problem of Canon and Text,ô Textus 5 (1966): 

22-33. Menaem Haran, ó11QPs
a
 and the Canonical Book of Psalmsô in M. Brettler and Michael Fishbane, 

eds., MinỠah le-Nahum (Sheffield: JSOT, 1993), 193-201. Manfred R. Lehmann, ó11QPs
a
 and Ben Sira,ô 

RevQ 11:2 (1983): 239-251. Shemaryahu Talmon, óPisqah Beôemsaó Pasuq and 11QPs
a
,ô Textus 5 (1966): 

11-21. Patrick W. Skehan, óQumran and Old Testament Criticism,ô in Qumrân: sa piété, sa théologie et son 

milieu, ed. M. Delcor (Paris: Duculot; Leuven: Leuven University Press, 1978), 163-82. Emanuel Tov, 
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Psalms scrolls, Flint conclusively shows that in the mid-first century BCE, the order of 

Psalms 91-150 was still not as close to being fixed as Psalms 1-90.
111

 

 The order of the relevant psalms as found in 11QPs
a
 is 104 (or 103), 147, 105, 146, 

148.
112

 The last lines of Psalms 103 and 104 are the same, so the psalm preceding 147 

could be either. In the rearrangement of the 11QPs
a
 edition of Psalms, it is immediately 

clear that at least Psalm 147 and 148 remain in close proximity, even if Psalm 104 is 

actually 103. This is why it is important to corroborate with other manuscripts. 4QPs
d
 

contains Psalms 106, 147, and 104 only.
113

 This means that in at least 4QPs
d
, Psalm 104 

was found next to 147, and in 11QPs
a
, Psalms 147 and 148 were close together. The 

textual history of Psalms is complex, and scholarship has sought to explain this complexity 

with a number of theories. What remains is that in variant Psalms editions, these psalms 

tend to appear near one another. 

 The placement of Psalm 106 near these nature-lists is also significant because, if 

Col 1, line 5 of 4QPs
d
 is in fact Ps 106:48,

114
 it would provide a good reason why Ben Sira 

places the Praise of the Fathers and the Hymn of Creation directly beside one another. 

Psalm 106 is a list of patriarchs and the protective actions of God in the history of Israel. 

By comparison, the Praise of the Fathers is also a list of patriarchs, albeit more complete 

                                                                                                                                                    
Textual Criticism, 109; 190n; 220. Ulrich Dahmen, Psalmen- und Psalter-Rezeption im Frühjudentum: 

Rekonstruktion, Textbestand, Strukur und Pragmatik der Psalmenrolle 11QPs
a
 aus Qumran (Leiden: Brill, 

2003). Eva Jain, Psalmen oder Psalter? Materielle Rekonstruktion und inhaltliche Untersuchung der 

Psalmenhandschriften aus der Wüste (Leiden: Brill, 2014). Dahmen concludes that 11QPs
a
 is a completely 

detached separate redaction of the MT-Psalter. Dahmen, Psalmen- und Psalter-Rezeption, 315. Jain also 

maintains 11QPs
a
 is a secondary collection, arguing that the manuscripts themselves are far too diverse to 

maintain a hypothesis which would encompasses them as a whole. Jain, Psalmen oder Psalter, 300. 

However, Wilson has shown that editorial choices do not themselves demand a collection is secondary. 

Gerald H. Wilson, óThe Qumran Psalms Manuscripts and the Consecutive Arrangement of Psalms in the 

Hebrew Psalter,ô CBQ 45 (1983): 377-388; óEvidence of Editorial Divisions in the Hebrew Psalter,ô VT 34 

(1984): 337-352; óThe Qumran Psalms Scroll Reconsidered: Analysis of the Debate,ô CBQ 47 (1985): 624-

42; The Editing of the Hebrew Psalter (Chico, CA: Scholars Press, 1985); óThe Qumran Psalms Scroll 

(11QPs
a
) and the Canonical Psalter: Comparison of Editorial Shaping,ô CBQ 59 (1997): 448-464. 

111
 Flint, Psalms Scrolls, especially 136-149; 213-14. Note that not all of the Qumran Psalms manuscripts 

follow the 11QPs
a
-Psalter edition order, such as 4Q84 which follows the MT order for Psalms 91-118. Flint 

shows that there are two separate traditions and both can be found at Qumran. 

112
 DJD IV, 5. Abegg, Flint, and Ulrich, Dead Sea Scrolls Bible, 553-54. 

113
 DJD XVI, 65-71. 

114
 The note in DJD XVI, 66, gives several convincing reasons why the line cannot be the other options of Ps 

146:10 (the final   ˭is where in Ps 146:10 ˶ˡˣ would be, and it is clearly not a ˶) or the final line of Psalm 134 

(Psalm 134 does not have ˢ˧ˣ˪˪ˢ). Psalm 106 is not found in the surviving text of 11QPs
a
, in which Psalm 

104(?) is preceded by Psalm 102. See DJD IV, 20; Plate III. IAA, óMultispectral and Infrared Images of 

4QPs
d
 Frag Cô (Courtesy of the Leon Levy Dead Sea Scrolls Digital Library; Israel Antiquities Authority; 

Photo: Shai HaLevi, Image taken 24 April 2015). 
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and focusing attention on priests (Aaron and Simon II), yet still running through Israelôs 

history chronologically.
115

 The fact that Psalm 106 is thought of together with our nature-

list psalms shows why Ben Sira placed his nature-list next to the Praise. The placement is 

therefore another example of rationality behind the structure underlying the text of Ben 

Sira. 

 The orders found in 11QPs
a
 and 4QPs

d
 can suggest two possibilities. The first 

option is that Ben Sira knew an edition of Psalms that looked similar to those found at 

Qumran, which would have aided his research before composition and encouraged him to 

think of them together. The other possibility is that Ben Sira could have simply read these 

psalms separately in a proto-MT edition and conceptually thought of them as belonging 

together. 11QPs
a
 and 4QPs

d
 demonstrate that other people besides Ben Sira also thought of 

these psalms together, and thus did in some editions of Psalms place them together. Ben 

Siraôs use of these psalms is thus new evidence besides the Psalms Scrolls themselves that 

can be brought to the debate.   

                                                 
115

 Though Ben Sira mention Enoch, Joseph, Shem, Seth, and Adam again at the end (Sir 49:16), this in fact 

is a literary strategy of making comparisons between patriarchs (Sir 45:25, 48:22) and does not necessarily 

mean he is interrupting the chronological order. 
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4.e. Sir 43:11-19 Compared with Other Sources 

 

 

 

Second Temple Sources 

 

While list-making is a fundamental scribal strategy since the earliest Akkadian vocabulary 

lists, the nature-lists in the Hebrew Bible (Psalms 29, 104, 147, 148 and Job 36-41) play a 

strong textual role at the forefront of Ben Siraôs Hymn of Creation, with direct quotations 

or allusions, similar order, and literary features such as metaphor.  

 There are much smaller catalogues of nature comprising a single verse or several 

lines in 1 En. 69:16-24, 2 Bar. 59:5, 4 Ezra 4:5, 5:26, Wis 7:17-21, 11QPs
a
 Hymn 1-9, 

1QM 10:11-16. The most relevant comparison is with 1 Enoch since it predates Ben Sira 

(1 Enoch 1-36, 72-82, and probably 83-90), apart from the Book of Similitudes (1 Enoch 

37-71) which is absent from Qumran and is thought to be first century BCE to first century 

CE.
116

 The prominence of the storehouses and the sequence of thunder, lighting, hail, 

hoarfrost, rain and dew (as in Job 37-41) is indeed very significant as evidence of a literary 

pattern which is clearly based on the nature-lists in the Hebrew Bible. Thus 1 Enoch and 

Ben Sira are clues of a common stream of tradition in imitating the genre of nature-lists, 

which is continued in later Second Temple texts.
117

 Significantly, for example, 2 Baruch 

and Wisdom both echo Job.
 118

 The other examples tend to allude to Isa 40:22 and other 

                                                 
116

 G.W. E. Nickelsburg, 1 Enoch 1: A Commentary on the Book of 1 Enoch (Minneapolis, MN: Fortress, 

2001), 7. 

 
117

 Also mentioned Sir 43:13, 4QapPs
b
 (4Q381) frag. 14:2. Next, as in Sir 43:14, 4QBer

a
 (4Q286) frag. 3:4 

(the angels é ó˧˟˰ ˫˧ˬ ˧˪˲˶˰[ˣ] ˶˦ˬ ˧[ˮˮ]˰) and frag. 5 (the earth, living things, produce, and the abyss), and 

1QM 12:9 (army of spirits, our horsemen are  ˳˶˞ ˸ˣ˯˩˪ ˪˦ ˧˟˰˩ˣ ˫˧ˮˮ˰˩ ólike dark-clouds and like clouds of 

dew that cover the earth.ô Additionally, as in Sir 43:15: Jub 5:7-8. For ˷˧˟ˠ˪˞ by itself = 4QJub
a
 (4Q216) v 7 

with ˥˶[˵], [˪˒˦] (dew), and [l ˶]˟. And 5.8 óand the angels of the [winds],ô (˸ˣ˥ˣ˶) ˳˧˵˪ˣ ˱˶˥˪ˣ ˫ˣ˥˩˪. In this 

reference, it is just the list of what God created. Finally, in 4QTheTwoWays (4Q473) frag. 2:6 God will 

destroy you if you walk upon the evil way, ˡ˶˟ˣ ˥˶˵ ˠ˪˷ ˭ˣ˵˶˧ˣ. Hebrew and English from García Martínez 

and Tigchelaar, Dead Sea Scroll Study Edition, 1:132-33 (1QM), 460-61 (4Q216); 2:644-47 (4Q286), 754-

55 (4Q381), 954-55 (4Q473). Also note in the New Testament: the sun, moon, and stars are listed in that 

order in Matt 24:29. 

118
 M.E. Stone, óLists of Revealed Things,ô 431-35, compares 2 Baruch 59:5 and Sir 1:1-3 (cannot number 

the raindrops) with Job 28:23-26, and 2 Bar 48:4 and 4 Ezra 4:5, 5:36 (the order of fire, wind, and 
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shorter nature-lists from prophetic literature. Therefore a main distinction in Ben Siraôs 

nature-list is his use of the Psalms, Job, and prophetic literature harmonized together, and 

the much longer length of his nature-list comparatively. With his Hymn of Creation and 

his other nature-list at Sir 39:12-35, Ben Sira has mastered the nature-list far beyond his 

literary contemporaries. 

 Another key difference between Ben Sira and the non-biblical literature, mentioned 

briefly above, is tone. The tone of divine revelation is a resounding message. Another 

element of Ben Siraôs tone in the Hymn, however, is also human wisdom. Wis 7:17-21 

stresses how much Solomon has learned already about nature and the universe. 

Conversely, Ben Sira addresses the knowledge of the universe as something only God 

knows, along the lines of God and Elihu in Job 36-41. Ben Sira concludes in Sir 43:32, 

saying, óMany things greater than these lie hidden, for we have seen few of his works.ô 

 

 

 

Sources from the Near East, Egypt, and Mediterranean 

 

Second Temple literature, including Ben Sira, appears to be alone in generating such an 

established genre of nature-lists. To some extent the Greek and Roman interest in 

geography and natural history can be seen as an appreciation of nature.
119

 Much later, in 

Greek and Roman literature there are Virgilôs Georgics 1.393-423 and Lucretiusô De 

rerum natura 6.495-534. 

 In Egypt and the Near East, there are many lists of medicinal plants and catalogues 

of elements of nature for vocabulary purposes. Again, here comparisons with Near Eastern 

and Egyptian examples can be made only at the lowest common denominator of list-

makingðby comparison, there are several long nature-list poems in the Hebrew Bible 

which are much better comparisons with Sir 42:15-43:33. One example of an Egyptian 

nature-list are the four Hymns of Isidorus, but the Hymns are dated to the first-century BCE. 

                                                                                                                                                    
abyss/raindrops) with Job 38, but he does not mention Sir 43. He concludes that there are no direct parallels, 

and that thematically apocalyptic lists are different from the biblical as the former are óprimarily of the 

declarative typeô while Jobôs lists are óinterrogative in formulation.ô  

119
 Aristotle, Plato, Herodotus, Eratosthenes (the óFather of Geography,ô author of óGeographikosô ca. 276-

194 BCE, Alexandria), Scymnus (180s BCE), Pliny the Elder (77 CE), and Ptolemy (first to second centuries 

CE). 
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There are no known direct textual parallels with the Hymns.
120

 Another possibility, 

discussed above in the commentary, are suggestions by Sanders of overlapping sentiments 

in P.Insinger.
121

 These are Sir 43:6 with P.Insinger 32:2 and Sir 43:22 with P.Insinger 

32:6. In fact, the tone of P.Insinger 32 is concerned with things that are made for manôs 

survival, similar to the Hymns of Isidorus, and is not a praise of natureôs creator. It does 

not resemble other nature-lists. Rather, these overlaps should be compared more with Sir 

39:26, which indicates a wider literary pattern of listing the necessities of human life. 

These overlaps are also not strong enough evidence of direct textual use as much as 

overlapping common streams of tradition in ancient wisdom literature, since by 

comparison Ben Sira in his nature-list draws on Psalms and Job with such consistent 

familiarity. 

 

 

 

Weather in Geographic and Historical Context 

 

Just like today in Israel, late third-century BCE Judea had many occurrences of hail and 

earthquakes. Hail is dangerous particularly from April to May and October to November, 

but occurs throughout the winter season. The order of Ben Siraôs weather phenomena is 

seasonally ordered, not random or based entirely on literary models (which themselves 

could be based on seasonal order, too). Beginning with Rosh HaShanah in September-

October, the rainy season begins, as do hail, thunder, seasonal winds, snow, and ice (Sir 

43:20). The summer months bring fires and heat (Sir 43:22) as well as safe travel on the 

sea (Sir 43:23-24). Ben Sira also mentions the cold north-wind (Sir 43:20). Cold north 

winds reach Israel from the northwest from the Mediterranean. From Greece, these winds 

first come from the Alps.
122

 In the Mediterranean region, the north wind was equivalent 

with to Greek god Boreas, which arrives in the winter. In sum, there is therefore a good 

                                                 
120

 The text can be compared easily. V.F. Vanderlip, ed., The Four Greek Hymns of Isidorus and the Cult of 

Isis (Toronto: A.M. Hakkert, 1972). The Hymns (I and IV especially) sing of Isisô and Horusô power over the 

earth, sky, Nile, and various nations of the world. The emphasis is on elements of nature that provide for 

manôs livelihood, and divine control of nature as an expression of power. The tone is distinct from Hebrew 

nature-lists which emphasize examining how divine glory is visible within the natural elements (Ps 104:1; Ps 

147:1-7; Ps 148:1-12; Job 36:24-24; Sir 42:15-16; 43:2, 9; 43:11, 28-33). 

121
 Sanders, Demotic, 79. 

122
 Viewable at http://earth.nullschool.net/. 
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possibility that in Sir 43:11-19, Ben Sira cycles seasonally through the weather. A cycle 

from summer to winter can be seen to some extent in Ps 147:1-17. 

 The south wind is found parallel with the storm-wind and tempest (Sir 43:17b-

16b). In Greek mythology, the god Notus, the south-wind equivalent to the modern Ostro, 

was the bringer of storms and the warm south-wind. In Israel and Middle East, the 

Khamsin wind (which blows south and southeast, biblically referred to as the ˫˧ˡ˵ ˥ˣ˶) 

brings terrible storms, sand-storms, and warm air. In dry arid regions of North Africa, the 

Levant, and Near East, sand storms are common and are caused by seasonal winds, such as 

the Sharav wind in Israel. Israelôs weather and winds are unpredictable and changeable 

year-round. Thus the reasons why Sir 43:11-19 has such a tone of divine revelation of 

judgement (winds and storms) or benevolence (rainbows, snow)ðand perhaps why storms 

and winds appear so frequently in the Hebrew Bibleôs prophetic literature is emphatically 

shown by the features of the regionôs climate. 
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4.f. Chapter Four Conclusions 

 

This study has demonstrated several new findings for characterizing Ben Siraôs scribalism, 

for underlying structure behind the arrangement of Ben Siraôs whole text, and presented 

some possibilities concerning Ben Siraôs edition of Psalms.  

 The aim of this chapter was to examine the relationship between literary 

convention or genre with direct textual reuse by quotation, echo, allusion, or similarity of 

vocabulary and phrases. We have found there is indeed a strong association between direct 

textual reuse and the literary models used in Sir 43:11-19. Where Ben Sira closely imitates 

nature-lists, he also has a high proportion of direct textual reuse of those same nature-lists 

through direct textual reuse. 

 Secondly, as shown by previous chapters, Ben Siraôs creativity has a distinct role in 

the selection of his sources, and in his use of synonymous quotations and echoes rather 

than, for instance, a use of ócopy and pasteô quotation. This studyôs results from Sir 43:11-

19 show that in order to set a particular tone Ben Sira employs his creativity in his unusual 

choices of verbs. This chapter also shows that Ben Sira utilizes a prophetic tone by listing 

miraculous weather (Josh 10:11) and weather elements that function as symbols or 

metaphors in prophetic literature (Ezek 1; Isa 40:21-24; Nah 1:2-10; Hab 3:5). 

 The next finding was that comparison with other Second Temple sources sets Ben 

Sira apart from his contemporaries in composing such a long nature-list so full of 

metaphor, allusions, and echoes of Job and Psalms. This is also shown by his shorter 

nature-list in Sir 39:12-35.  The importance of the Psalms in the first century BCE is shown 

by the high number of manuscripts found near Qumran. Despite this, Ben Sira uses the 

nature-list psalms extensively, and he is alone in doing so, compared to the use of Isaiah 

and Job by other Second Temple sources. Ben Siraôs harmonization of these sources 

together is also evident. 

 Additionally, a glimpse of what Ben Siraôs version of the Hebrew Bible looked like 

was discovered from his attention to Psalms 104, 147, and 148. These findings help us 

understand the text Ben Sira was using in preparation of his composition. 

 Yet another discovery was that with the order of Psalms, the closeness of Psalm 

106 to the nature-list psalms as they are found in 4QPs
d
 illustrates why Ben Sira placed the 
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Praise of the Fathers and Hymn of Creation next to one another in his text. The orders in 

11QPs
a
 and 4QPs

d
 show that Ben Sira either had a similar edition of Psalms or at least 

conceptually thought of these nature-lists and Psalm 106 as belonging together. The 

possibilities exist but textual reuse cannot prove definitively that Ben Sira had an 

arrangement in his edition of Psalms that was similar to 11QPs
a
 and 4QPs

d
, since the reuse 

could be the result of mental arrangement. This evidence can therefore offer these new 

considerations to the Psalm Scroll debate, and tell us more about the possible shape of Ben 

Siraôs Hebrew Bible. These issues and their implications for Ben Sira and the Psalms 

Scroll Debate are discussed in an article by the present author.
123

 

 

                                                 
123

 Lindsey A. Askin, óThe Qumran Psalms Scroll Debate and Ben Sira: Considering the Evidence of Textual 

Reuse in Sir 43:11-19,ô Dead Sea Discoveries 23:1 (2016): 1-24. The Psalms Scrolls and MT-Psalter texts 

are compared to Ben Siraôs textual reuse in cases where quotation may be from Psalms 104, 147, or 148, and 

the study concludes that we cannot yet rule out either MT or 11QPs
a
-Psalter in the case of his edition of 

Psalms. 
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Chapter Five 

 

Sir 41:1-15: Echoes of Job, Qohelet, and Ancient Perspectives on Death and the Body 

 

 

 

5.a. General Introduction 

 

 

is chapter will explore textual reuse present in Sir 41:1-15, and explore what Sir 41:1-15 

tells us about Ben Siraôs relationships with his contemporary world. e key issue of this 

exploration is how to make precise distinctions between sociocultural ideas held in 

common in the ancient world and direct textual connections between texts. ere is also 

the problem of describing how these two spheres, sociocultural and textual, work together 

in Ben Sira. Schwartz argues that Ben Siraôs concern for glory and a lasting name (found 

also in Sir 41:1-15) is evidence for Ben Siraôs adoption of Mediterranean society values.
1
 

Conversely, Di Lella sees Sir 41:8-10 as an attack on Hellenized Jews, and thus a reaction 

against contemporary Mediterranean culture.
2
  

 Popular ideas about death in the ancient world can be explored through the evidence 

of funerary stelae and vases, inscriptions, tombs, and funerary rites. Comments and 

proverbs on death are also found throughout Mediterranean and Near Eastern literature, 

epigraphy, and philosophy. Beginning in ýfth-century BCE Athens, funeral orations 

became a more common practice in the Greek world, such as the works of Pindar.
3
 us 

analysis of Sir 41:1-15 is more complicated than identifying textual parallels in wisdom 

literature or Classical high philosophy (such as Epicureanism), since there are many types 

                                                 
1
 Schwartz, Mediterranean, 66-74. Schwartz cites Sir 14:10-13, also on death, but not Sir 41:1-15. Schwartz, 

Mediterranean, 63. 

2
 Skehan and Di Lella, 474. 

3
 See §5.f. 
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of expressions of death: public, material, and literary. is wider evidence will be 

discussed in Ä5.f-g. 

 e present study will also address debates on the structure of Sir 41:1-15, which has 

been seen for a long time as actually composed of several smaller units. Scholars divide 

Sir 41:1-15 into smaller units because it treats two themes that do not seem related on ýrst 

inspection: death and the fate of the wicked.
4
 is issue will be explored through 

consideration of Ben Siraôs textual reuse. 

 

 

  

                                                 
4
 Sir 41:1-4, 5-13, 14-15 (Smend, Hebräisch, 40-41; 72, and Lévi, Lô£cclesiastique, 32-39); Sir 41:1-4, 5-15 

(Skehan and Di Lella, 464-65; 469; 477-78; 480); Sir 41:1-4, 5-9, 10-15 (Jeremy Corley, óSearching for 

structure and redaction in Ben Siraô in The Wisdom of Ben Sira: Studies on Tradition, Redaction, and 

Theology, eds. Angelo Passaro and Giuseppe Bellia (Berlin: de Gruyter, 2008), 39 (21-47)); Sir 40:3-41:1-13 

(Collins, óEcclesiasticus,ô 103). 
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5.b. Introduction to Death and the Body in Ben Sira 

 

Ben Siraôs attitudes to death are a valuable insight into Second Temple understanding of 

the Hebrew Bibleôs references to death, Sheol, and attitudes to the body during life and 

after death. Sir 41:1-15 refers to death as the fate of all, Sheol as the fate of the wicked 

speciýcally, and having a good name and good children as opportunities of surviving 

death. ese ideas are all explored in the Hebrew Bible, as well, and many of them share 

strong similarities with ideas in Mediterranean world and the Near East.  

 In his study of death and afterlife in the Hebrew Bible, Johnston shows that while 

Sheol is sometimes portrayed as the fate of all, it is primarily known as the fate of the 

wicked.
5
 us Sheol is lamented and feared in psalms particularly when the subject is in 

distress or fears judgement.
6
 An afterlife for the righteous and wise in some form of 

communion or rest with God is referred to with ambiguity in Psalms 16, 49, and 73.
7
 

Likewise, Matthewson argues that Job has a wide range of attitudes towards death: death is 

justice, a test, and relief for the weary.
8
 Ben Sira, too, has similar opinions. Death is rest 

for the old and good (Sir 41:1cd-2ab) with oneôs ancestors (Sir 41:3b) but also judgement 

for the wicked (Sir 41:5-11). e fear of death (Sir 41:3a) also resonates with Psalm 23. 

Another text is Hezekiahôs writing after his illness (Chapter Two). Isa 38:18 reads, óSheol 

cannot thank you, death cannot praise you, those who go down to the pit cannot hope for 

your faithfulness.ô e following verse Isa 38:19 juxtaposes the silent dead with the living 

and the passing of pious knowledge from father to children (cf. Sir 41:5-9; 14-15).
9
 

 Ben Sira remains close to examples in Hebrew prophetic literature of individual 

resurrection (Sir 48:9), particularly cases of resurrection in prophecy as a powerful 

                                                 
5
 P.S. Johnston, Shades of Sheol: Death and the Afterlife in the Old Testament (Downers Grove: InterVarsity, 

2002), 81-85. 

6
 Ps 6:5; 28:1; 69:15; 88:3; 130:1; 143:7. Cited in Johnston, Sheol, 88; discussed 88-97. 

7
 Johnston, Sheol, 199-217. 

8
 Don Matthewson, Death and Survival in Job (London: T&T Clark, 2006), 17. Matthewson is responding to 

Zuckermanôs claim that the rhetorical value of death in Job is for parody. Bruce Zuckerman, Job the Silent: A 

Study in Historical Counterpoint (Oxford: Oxford University Press, 1991), 118-35. 

9
 See textual commentary below on Sir 41:1, 4, 14-15. 
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metaphor of the power of God over life and death (Sir 48:5).
10
 Corley notes that although 

Ben Sira does not believe in an afterlife, he leaves some openness to the cases of Enoch 

and Elijah.
11
 For the rest of humanity, Ben Siraôs afterlife for the good is rest and reunion 

with oneôs ancestors. 

 Attitudes to the body in Ben Sira are critical and negative, which sounds similar to 

physical su ering in Job. Erickson argues that Job rejects his physical body as part of a 

legal metaphor to prove his innocence,
12
 although it must be noted that many mentions of 

Jobôs body is due to symptoms of his illness. However, Job also wishes for justice in this 

life (Job 19:25-27), that is, with his body intact,
13
 and Jobôs health is restored to him at the 

end (Job 42:10-17). With Ben Sira, the body is criticized because it is impermanent and 

becomes old, sick, and tired. Ben Sira focuses on the bodyôs shortcomings, the ýnality of 

death, and divine justice (Sir 8:7; 10:9-18; 14:11-19; 38:16-23). Sir 10:9a reads, óHow can 

he who is dust and ashes be proud?ô in comparison to God.
14
 Sir 38:1-15 advises sacriýce 

and ritual purity before seeking medicine (see Chapter Six), and Sir 38:16-23 o ers 

reasons why mourning for the dead (beyond burial responsibilities) is useless since death is 

universal.
15
  

 

  

                                                 
10

 Johnston, Sheol, 221-28, discusses both national (Hosea 6, Ezekiel 37) and individual resurrections in 

prophecy (Isaiah 26, 53; Daniel 12; Psalm 16). 

11
 Corley, óSir 44:1-15 as Introduction to the Praise of the Ancestors,ô in Studies in the Book of Ben Sira, ed. 

József Zsengellér and Géza G. Xeravits (Leiden: Brill, 2008), 180-81 (151-182). Klawans finds Ben Sira a 

common ancestor to Sadducean thought (universal death, free will) that may have been read with approval 

by later Sadducees. Jonathan Klawans, óSadducees, Zadokites, and the Wisdom of Ben Sira,ô in Israelôs God 

and Rebeccaôs Children, eds. David B. Capes et al. (Waco, TX: Baylor University Press, 2007), 261-76. 

12
 Amy Erickson, óñWithout My Flesh I Will See Godò: Jobôs Rhetoric of the Body,ô JBL 132:2 (2013): 295-

313. 

13
 Johnston, Sheol, 209. 

14
 MS A. 

15
 MS B. 
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5.c.1. Primary Texts for Sir 41:1-15 

 

 

Hebrew
16

 

 

 

Mas1
h
 II, l. 24-25 to III, l. 1-17

17
 

 

MS.Heb.e.62, 1b (MS B Xv.) l. 7-18 to 2a 

(XIr.) l. 1-7 
 

(II, l. 24)        41:1
   

Ƈ
  ˨ ˶ ˩[ˤ ˶ˬ ˢˬ ˸ˣˬ] ˪ [˧] ˣˢ 

          ˣ˸ˮˣ˩ˬ ˪˰ ˦˵˷ ˷˧˞ ˪ 

          ˪˩˟ ˥ ˧ ˪ ˴ˬˣ ˣ ˪ ˷ [˷˧˞] 

          ˠˣˮ˰˸ ˪˟˵˪ ˥˩ ˣ˟ ˡˣ˰ 

(III, l. 1)            
41:2
     [˨˵] ˥ ˟ˣ˦ ˢˬ ˸ˣˬ˪ ˰ ˢ 

          ˫˧ˮ˧ˣ˞ ˭˧˞[˪]
18

  ˢˬ˴˰ ˶˯˥ˣ(!)     

 

˧ˣ˥
    ˨˶˟˧ ˶[ˬ] ˢˬ ˸ˣˬ˪ ˫˧˧˥

21
  )7 .l ,bl(  

         41:1 

                                   ˝ ˣ˸ˮˣ˩ˬ ˪˰ ˦˵ˣ˷ ˷˙˧˞˪   

                             ˥˧˪[˴]ˬˣ ˣ˧˪˷ ˷˧˞
22
 ˪˩˟        

                              ˡˣ˰ˣ
23

   ˝ ˠˣˮ˰˸ ˪˟˵˪ ˪˧[˥ ˣ]˟  

 
     
2̋41

  
ˣ˵ˣ˥ ˵ˤ˥  ˵ˣ˥
  ˨˧˵˥ ˟ˣ˦ ˧˩ ˸ˣˬ˪ ˥˞ˢ  

                             ˝ ˢˬ˴˰ ˶˯˥ˣ ˫˧ˮˣ˞ ˷˧˞˪       

                                                 
16

 Mas1
h
 and MS B are both in dual hemistitch layout in the manuscripts but are shown side by side in single 

stitches for easier comparison. Mas1
h
 will be consulted alongside the Greek, Latin, and Syriac versions. 

Masada is damaged in places and is also not free of some scribal errors, but due to its antiquity it is still 

preferable to B. This chapterôs suggested reconstructions in MS B largely follow Mas1
h
. This is the case 

except in lines where the medieval manuscript differs significantly from Mas1
h
, such as 41:1d, 2d, 12b, or 

15a. Most of MS Bôs marginal readings align with Mas1
h
 (Sir 41:1a, 2a, 2c/d, 6a, 9a/b, 9d, 11a, 12b, 13b, 

14a/b), though not all (Sir 41:4d, 5a, 6a, 9d, 10a, 13b). MS Bôs main text differences here are synonymous 

variants, such as Sir 41:3b, 4a. There is also ˪˧˥ for ˥˩ (Sir 41:1d), and ˟˶˯ for ˢ˶ˬˢ ˯˲˞ (Sir 41:2d). Other 

changes are orthographic: ˵˥ for Masadaôs ˵ˣ˥, ˫˪ˣ˰ for ˫˪˰. There are some other changes, such as ˫˧˧˥ (B) 

for ˧ˣˢ (Mas1
h
) at Sir 41:1a and ˢ˞˥ (B) for the scribal error of ˰ˢ (Mas1

h
) at Sir 41:2a. Peters, Liber Iesu, 98, 

actually transcribes ˧ ˣˢ for Sir 41:1 B
text

 instead of ˫ ˧˧˥, based on the Greek and Syriac. Note that B uses the 

plene spelling in   ˵ˣ˥(Sir 41:3a) while Mas1
h
 uses ˵ ,˥ and elsewhere Mas1

h
 uses the shorter spelling of ˫˪˰ 

(Sir 41:9c). Tov has observed that, while stressing a lack of universal consistency, the scribal tendencies of 

the Qumran scrolls (as with others of the Second Temple period) is towards the inclusion of matres lectiones. 

See Tov, Textual Criticism, 222-28.  

17
 Images of Mas1

h
: IAA, óImages of Mas1

h
ô; IAA, óMas IIô; óMas III,ô bensira.org. Yadin, Masada VI, 198; 

200. Critical editions consulted: Yadin, Masada VI, 227-31, and notes on the reading by Qimron in Yadin, 

Masada VI, 228; Smend, Hebräisch, 40-42; Skehan and Di Lella, 462-81; Ben- ayyim, 44-46; Beentjes, 

Ben Sira in Hebrew, 71-72; 114-15; Eric Reymond, óTranscription of Mas II-III,ô bensira.org. 

18
 As found in Mas1

h
 there is a missing space, labelled here by (!). 

21
 Segal, ˫ ˪˷ˢ, 273, reads ˨ ˶˩ˤ. 

22
 Note that Lévi, Hebrew Text, 50-51 reports no damage at Sir 41:3 (˥˧˪˴ˬˣ), 41:   

23
 Peters, Liber Iesu, 98, reports no deterioration in this line a century ago. 
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           ˪˷˩ ˷˧˞
˷˵ˣˮˣ
 [˪˩]˟  

          ˢˣ˵˸ ˡˣ˟˞ˣ ˢ˶ˬˢ ˯˲˞ 

41:3
      ˨˵ ˥ ˸ˣˬˬ ˡ˥˲˸ ˪˞ 

            ˨ˬ˰ ˭ˣ˶˥˞ˣ ˭ˣˬˡ˵ ˶˩ˤ 

41:4
     ˞ˬ ˶˷˟] ˪˩ ˳ ˵ ˢ ˤ˪x ˢ[  

          [˭] ˣ ˧ ˪ ˰ [˸˶ˣ˸˟ ˯˞ˬ˸ ˢˬˣ] 

          ˫˧ˮ˷ ˱ ˪ ˞ˣ ˢ˞ˬ ˶˷˰˪ 

           [˫˧˧˥ ˪ˣ˞˷˟ ˸ˣ˥˩ˣ˸ ˭˧˞] 

41:5
      ˫˧˰˶ ˸ˣ[ˡ˪]˸ ˯˞ˬˮ ˭˧ˮ 

           ˪˧ˣ˞ ˡ˩ˮˣ]˟ˬ˰ ˷[˶ ˧˶ˣˠ  

41:6
       ˢ[˪]˷ˬˬ ˡ˟˞˸ ˪[ˣ˰ ˭˟ˬ] 

          ˢ˲˶ ˥ [ˡ] ˧ ˬ ˸[ ˰˶ˤ ˫˰ˣ] 

41:7
      ˡ˪˧ ˟˵˧ [˰˷˶ ˟˞] 

          ˤˣ˟ ˣ˧ˢ ˣ˪ ˪ ˠ[˟ ˧˩] 

41:8
      [ˢ˪] ˣ ˰ ˧˷ˮ˞ [˫˩˪ ˧ˣˢ] 

          ˭ˣ˧˪˰ ˸˶ˣ˸ ˧˟ˤ ˰ 

41:9
     [˭ˣ˯˞ ˡ˧] ˪[˰ ˣ˶˲˸ ˫˞] 

          ˢ˥ˮ˞˪ ˣˡ˧˪ˣ˸ ˫˞ˣ 

          ˫˪˰ ˸˥ˬ˷˪ ˣ[˪˷˩˸ ˫˞] 

          ˢ˪˪˵˪ ˣ˸ˣˬ˸ ˫˞ˣ 

41:10
    ˟ˣ˷˧ ˯˲˞ ˪˞ ˯˲˞[ˬ ˪˩] 

          ˣˢ˸ ˪˞ ˣˢ˸ˬ ˱ˮ˥ ˭˩ 

41:11
     ˙˫ [˸˧ˣˠ˟ ˫ˡ˞ ˧ˮ˟] ˪˟ˢ 

          ˞˪˪ ˡ ˙˯ ˥ ˫˷ [˨˞]
19
 ̇˶ ̣˧  

41:12
    ˨ˣ˪˧ ˞ˣˢ ˧˩ ˫˷ [ˡ]˥˲ 

          (?) ˢˡˬ˥ [˸ˣˬ˧˷] ˧˲ ˙˪ ˙˞ ˬ 

41:13
    ˫˧ˬ˧ ˶˲˯[ˬ] ˧˥ ˸˟[ˣ˦ˣ] 

          ˶˲˯ˬ ˭˧˞ [˧ˬ˧ ˫˷ ˸˟]ˣ˦ˣ 

41:14
    ˸˶˸ˣ˯ˬ ˢˬ˧˷ˣ ˢˮˣˬ˦ ˩ˬ[˥]

20
 

 
      

                ˷˵ˣˮˣ
       ˪˩˟ ˷˵ˮ˧ ˪˷ˣ˩ ˷˧˞

24
            

                                  ˝ ˢˣ˵˸ ˡ˟˞ˣ ˟˶˯ 

         41:3    
                  ˨˧˵ˣ˥ ˸ˣˬˬ ˡ˥˲˔˸ ˪˞ 

                              ˨ˬ˰ ˫˧ˮ˶˥˞ˣ ˫˧ˮ˷˞˶ ˧˩ ˶[˩]ˤ 

         41:4 
                              ˪˞ˬ ˶˷˟ ˪˩ ˵˪˥ ˢˤ 

                                   [˭ˣ]˧˪˰ ˸˶ˣ˸˟ ˯˞ˬ˸ ˢˬˣ 

                             ˣ ˢ˞ˬ ˫˧ˮ˷ ˱˪˞˪˰          ˶˷  

                               ˝ ˫˧˧˥ ˙˪ [ˣ˞] ˙˷ ˟ ˸ˣ˥˩ˣ˸ ˷˧˞
˭˧˞

 

         5̋41       
           

25
  ˫˧˰˶ ˶˟ˡ ˯˞ˬˮ ˭˧ˮ 

                                  ˝ ˰[˷˶ ˶ˣˡˬ˟] ˪˧ˣ˞ ˡ˩ˮˣ 

    6̋41    ˶˰ ˭˧˟ˬ ˪  ˫˷˧˶
                ˰˶ ˸˪˷ˬˬ ˪ˣ˰ ˭˟ˬ 

                            ˢ˲˶˥ ˡ˧ˬ˸ ˰]˶ˤ [˫˰ˣ][
26

       

         41:7 
                 [ˡ]˪[˧ ˟]ˣ˵˧ ˰˷˶ ˟˞    

                            [ˤˣ˟ ˣ˧ˢ ˣ]˪˪[ˠ˟] ˧˩
27

              

         41:8
                          [ˢ˪ˣ˰ ˧˷ˮ˞ ˫˩]˪[ ˧ˣˢ] 

                                            ˭ˣ˧[˪˰ ˸˶ˣ˸ ˧˟ˤ ˰] 

         9̋41                 ˣ˶˲˸
  ˭ˣ˯˞ ˧ˡ˧[˪˰ˬ ˣ˶˲˸] ˙˫ ˞

28
        

                                         ˝ ˢ˥ˮ˞ ˣˡ˧˪ˣ[˸ ˫˞ˣ] 

˫˪ˣ˰ ˸˥ˬ˷˪ ˣ˪˷˩˸ ˫[˞]      )1 .l ,a2(              

                   ˢ˸˪˪˵˪
        ]ῒῒ˫˞[ˣ

29
               ˪˵˪ ˣ˸ˣˬ˸ 

        41:10 
             

30
        ˟ˣ˷˧ ˯˲˞ ˪˞ ˯˲˞ˬ ˪˩  

                
˭˟
       

31
ῒ˩         ˝ ˣˢ˸ ˪˞ ˣˢ˸ˬ ˱ˮ˥˳ 

        11˝41        ˧ˮ˟ 
               ˣ˸˧ˣˠ˟ ˫ˡ˞ ˪˟ˢ 

                                     ˝ ˸˶˩˧ ˞˪ ˡ˯˥ ˫˷ ˨˞ 

        41:12
                        ˨ˣ˪˧ ˞ˣˢ ˧˩ ˫˷ ˪˰ ˡ˥˲ 

                           ˝ ˢˬ˩˥ ˸ˣ˶˴ˣ˞ ˧˲˪˞ˬ    
   ˸ˣˬˣ˯ ˢˡˬ˥

 

  13˝41   ˫˧ˬ˧ ˶˲˯ˬ ˧˥ ˟ˣ˦
                 ˶˲˯ˬ ˧ˬ˧ ˧˥ ˸˟ˣ˦ 

                                ˶˲˯ˬ ˭˧˞ ˧ˬ˧ ˫˷ ˸˟ˣ˦ˣ
   ˟ˣ˦ˣ

 

  41:14
   

˸˶˸ˣ˯ˬ ˢˬ˧˯ˣ
        ˶˸˯ˣˬ ˶˴ˣ˞ˣ ˢˮˣˬ˦ ˢˬ˩˥ 

                                                 
19

 Note that footnotes appear in present order due to column layout. Although ˞ ˪˪ is perhaps a scribal error, 

in the MT  ˞˪˪is found eleven times. Elisha Qimron suggests that the ˪ in ˞˪˪ is part of the preceding word 

because there is a space between both lameds. The facsimile of the manuscript (Page III of Mas1
h
) does not 

show clearly the space between lameds that Qimron claims. See notes by Qimron in Yadin, Masada VI, 228. 

20
 Qimron notes this is a plene spelling of ˸ ˶˸˯ˬ. See notes by Qimron in Yadin, Masada VI, 228. 
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          ˫ˢ˧˸˷˟ ˢ˪˰˸ ˢˬ 

41:15
    ˣ˸˪ˣ˞ [˭]ˬ˦ˬ ˷˧˞ ˟ˣ˦ 

          ˣ˸ˬ˩˥ ˭˲˴[ˬ] ˷˧˞ˬ  

                                   ˝ ˫ˢ˧˸˷˟ ˢ˪˰ˣ˸ ˢˬ
   ˢ˪˰˸

 

         41:15    
                    ˣ˸˪˙ˣ˞ ˭˧˲˴ˬ ˙˷ [˧]˞ ˟ˣ˦ 

                                  ˝ ˣ˸ˬ˩˥ ˭˧˲˴ˬ ˷˧˞ˬ
   ˭ˣˡ˞ˬ  

 

 

Translation of Mas1
h
 

 

41:1ab
   Alas, Death, how bitter is the remembrance of you | For one who is at rest on his 

estate. 

41:1cd
   One who is at ease and successful in everything | And still has strength to receive 

dainties. 

41:2ab
   [Behold,] Death, how good is your statute | For him without vigour and lacks 

strength, 

41:2cd
   One who stumbles and trips over everything | Having lost sight and hope 

destroyed. 

41.3ab
   Do not dread Death, your destiny | Remember, those who came before and who 

will come after are with you. 

41:4ab
   is is the end of all þesh from God | And how can you reject the law of the Most 

High? 

                                                                                                                                                    
24

 Vertically along the left-hand bottom corner of MS B 2a (Xv.) are two lines: ˵ˣˮ ˷˧˞ ˢ˞˶ˬˢ ˯˲˞ ˪˩˟ ˪˷ˣˬˣ ˷

ˢˣ˵˸ ˡ˟˞ˣ˷ˣ˩ ˷˧˞ ˝ˢˣ˵˸ ˡ˟˞ˣ ˢ˞˶ˬˢ ˯˲˞ ˪˩˟ ˷˵ˣˮˣ ˪˝ . 

25
 B

mg
: ˫˧˶˰ ˸˟ˡ ˯˞ˬˮ ˭˩ ˧˩ 

26
 Segal reconstructs as ̋[ˡ˧ˬ˸ ˣ˰˶ˤ ˫˰ ˷˧]˶ˣ, judging the   ˶ˤ/˶ˣletters to be the start of the hemi-stitch. Yadin 

and Beentjes rightly propose there were missing characters before it was scratched out. Yadin reconstructs 

based on the Greek and Syriac. Yadin, s ˡ˴ˬˬ ˞˶˧˯˘˭˟ ˸˪˧ˠˬ (Jerusalem: Israel Exploration Society and the 

Shrine of the Book, 1965), 18. 

27
 Segal reconstructs as ̋[˱˶˥˧ ˣ]˪˪[ˠ˟] ˧˩. Peters interestingly transcribes [˳˞ˮ˧ ˣ]˪˪ˠ˟ ˧˩, Liber Iesu, 100, 

showing deterioration of B over time. This is why Peters, Smend, Lévi, Schechter, Cowley and Neubauer are 

still important for transcriptions and reconstruction of text, since small holes of damage will deteriorate 

larger over time and small fragments will disintegrate completely, as was devastating to observe that Sir 

44:17 is no longer extant in Mas1
h
 (IAA, óImages of Mas

h
ô). 

28
 Vertically, to the left of the other vertical marginal note is ˸ ˫˞ˢ˥ˮ˞˪ ˣˡ˧˪ˣˬ ˫˞ˣ ˭ˣ˯˞ ˡ˧ ˪˞ ˣ˶˲˝ . 

29
 Illegible marks here, possibly deliberate. 

30
 B

mg
: 

˫˧ˮˣ˞ ˪˞ ˫˧ˮˣ˞ˬ ˪˩
 

˫ˮˣ˞ ˼˞ ˫ˮˣ˞ˬ
 

31
 There are scratch marks for correction between  a˩nd ˳ . Beentjes reads this as  ˭˩in B. From viewing the 

manuscript, I argue that Mas1
h
 has   ˭˩here (IAA, óImages of Mas1

h
ô). 
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41:4cd
   For ten, a hundred, or a thousand years | ere are no discourses in Sheol (about) 

life.
32

 

41:5ab
   e progeny of the rejected are the generations of the evil ones, | And foolish 

o spring are in the homes of the wicked. 

41:6ab
   From a son of iniquity, (his) dominion will perish, | And with his seed will 

continually be contempt. 

41:7ab
   A child will curse a wicked father, | For on his account they will be an object of 

contempt. 

41:8ab
   Alas to you, men of iniquity | Forsakers of the law of the Most High. 

41:9ab
   If you reproduce (it is) by the hand of mischief | And if you bear children, (it is) 

for groaning.   

41:9cd
   If you  stumble, (it is) for continual joys. | And you die (it is) as a disgrace. 

41:10ab
  All that is from nothingness to nothingness returns | us too the impious from 

emptiness to emptiness. 

41:11ab
  e breath of the sons of Adam (is) in their bodies | Surely a pious name he will 

not destroy. 

41:12ab
  Fear a name, for it will stand (with) you | (Worth) more than thousands of 

delightful treasures. 

41:13ab
  A good life is numbered (in) days | But a good name for days without number. 

41:14ab
  Hidden wisdom and concealed treasure,

33
 | What advantage is there in their two 

things? 

41:15ab
  Better is one who hides his folly, | an one who treasures up his wisdom. 

 

 

Greek 

 

41:1
 ɋ ɗɜŬŰŮ, ɠ ˊɘəɟɜ ůɞɡ Ű ɛɜɖɛůɡɜɜ ůŰɘɜ 

 ɜɗɟ́ ŮɟɖɜŮɞɜŰɘ ɜ Űɞɠ ́ɟɢɞɡůɘɜ ŬŰɞ, 

                                                 
32

 Yadin does not propose a reconstruction for Masada based on the Greek or Syriac here, probably because 

the entire line is missing. However, it is safe to suggest the line originally resembled what survives in MS B 

in light of the Greek: ɞə ůŰɘɜ ɜ ŭɞɡ ɚŮɔɛɠ ɕɤɠ. The   ˷˧˞for   ˭˧˞is perhaps a mistake of repetition from 

the preceding lines.  

33
 Corley writes that   ˢˬ˧˷(or s ˬ˧˯) is a Persian loanword to Aramaic, but an Aramaic loanword to Ben Siraôs 

Hebrew, and lists several examples of actual Persian loanwords in Ben Sira (˭ ˬˤ, ˭ ˤ, ʕ ˶, ˫ ˠ˸˲, s ˬ˧̆/ˢˬ˧˯). 

Corley, óJewish Identity,ô 8. 
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 ɜŭɟ ́ ŮɟɘůˊůŰ əŬ Ůɞŭɞɡɛɜ ɜ ů́ɘɜ 

 əŬ Űɘ ůɢɞɜŰɘ ˊɘŭɝŬůɗŬɘ Űɟɡűɜ. 

41:2
   ɗɜŬŰŮ, əŬɚɜ ůɞɡ Ű əɟɛŬ ůŰɜ 

 ɜɗɟ́  ́ ɘŭŮɞɛɜ əŬ  ɚŬůůɞɡɛɜ ůɢɘ, 

 ůɢŬŰɞɔɟ əŬ ́Ůɟɘůˊɤɛɜ ́Ůɟ ́ ɜŰɤɜ 

 əŬ ́ ŮɘɗɞɜŰɘ əŬ ́ ɞɚɤɚŮəŰɘ ́ɞɛɞɜɜ. 

41:3
  ɛ ŮɚŬɓɞ əɟɛŬ ɗŬɜŰɞɡ, 

 ɛɜůɗɖŰɘ ˊɟɞŰɟɤɜ ůɞɡ əŬ ůɢŰɤɜĿ 

41:4
  ŰɞŰɞ Ű əɟɛŬ ˊŬɟ əɡɟɞɡ ů́ ůŬɟə, 

 əŬ Ű ́ ŬɜŬɜ ɜ Ůŭɞə ɣůŰɞɡ ; 

 ŮŰŮ ŭəŬ ŮŰŮ əŬŰɜ ŮŰŮ ɢɚɘŬ Űɖ, 

 ɞə ůŰɘɜ ɜ ŭɞɡ ɚŮɔɛɠ ɕɤɠ. 

41:5
  ɇəɜŬ ɓŭŮɚɡɟ ɔɜŮŰŬɘ ŰəɜŬ ɛŬɟŰɤɚɜ

34
 

 əŬ ůɡɜŬɜŬůŰɟŮűɛŮɜŬ ˊŬɟɞɘəŬɘɠ ůŮɓɜĿ 

41:6
  Űəɜɤɜ ɛŬɟŰɤɚɜ ́ɞɚŮŰŬɘ əɚɖɟɞɜɞɛŬ, 

 əŬ ɛŮŰ Űɞ ů ɟ́ɛŬŰɞɠ ŬŰɜ ɜŭŮɚŮɢɘŮ ɜŮɘŭɞɠ. 

41:7
  ˊŬŰɟ ůŮɓŮ ɛɛɣŮŰŬɘ ŰəɜŬ, 

 Űɘ ŭɘô ŬŰɜ ɜŮɘŭɘůɗůɞɜŰŬɘ. 

41:8
  ɞŬ ɛɜ, ɜŭɟŮɠ ůŮɓŮɠ, 

 ŰɘɜŮɠ ɔəŬŰŮɚˊŮŰŮ ɜɛɞɜ ɣɘůŰɞɡĿ 

41:9
  ɜ ɔŬɟ ˊɚɖɗɡɜɗŰŮ, Ůɠ ŬˊɤɚŮɘŬɜ, 

 əŬ ɜ ɔŮɜɜɖɗŰŮ, Ůɠ əŬŰɟŬɜ ɔŮɜɜɖɗůŮůɗŮ, 

 əŬ ɜ ́ɞɗɜɖŰŮ, Ůɠ əŬŰɟŬɜ ɛŮɟɘůɗůŮůɗŮ. 

41:10
  ˊɜŰŬ, ůŬ ə ɔɠ, Ůɠ ɔɜ ́ŮɚŮůŮŰŬɘ, 

 ɞŰɤɠ  ůŮɓŮɠ ́ əŬŰɟŬɠ Ůɠ ́ ɚŮɘŬɜ. 

41:11
  ˊɜɗɞɠ ɜɗɟ́ɤɜ ɜ ůɛŬůɘɜ ŬŰɜ, 

 ɜɞɛŬ ŭ ɛŬɟŰɤɚɜ ɞə ɔŬɗɜ ɝŬɚŮɘűɗůŮŰŬɘ. 

41:12
  űɟɜŰɘůɞɜ ˊŮɟ ɜɛŬŰɞɠ, ŬŰ ɔɟ ůɞɘ ŭɘŬɛŮɜŮ 

  ɢɚɘɞɘ ɛŮɔɚɞɘ ɗɖůŬɡɟɞ ɢɟɡůɞɡĿ 

41:13
  ɔŬɗɠ ɕɤɠ ɟɘɗɛɠ ɛŮɟɜ, 

 əŬ ɔŬɗɜ ɜɞɛŬ Ůɠ ŬɜŬ ŭɘŬɛŮɜŮ. 

                                                 
34

 Ziegler makes critical section divisions at 41:6, 11, 14, Sapientia, 317-19. These divisions are also in 

Skehan and Di Lella, 464-65; 476. 
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41:14
  ˊŬɘŭŮŬɜ ɜ Ůɟɜ ůɡɜŰɖɟůŬŰŮ, ŰəɜŬĿ 

 ůɞűŬ ŭ əŮəɟɡɛɛɜɖ əŬ ɗɖůŬɡɟɠ űŬɜɠ, 

 Űɠ űɚŮɘŬ ɜ ɛűɞŰɟɞɘɠ ; 

41:15
  əɟŮůůɤɜ ɜɗɟɤˊɞɠ ˊɞəɟ́Űɤɜ Űɜ ɛɤɟŬɜ ŬŰɞ 

  ɜɗɟɤˊɞɠ ˊɞəɟ́Űɤɜ Űɜ ůɞűŬɜ ŬŰɞ. 

 

 

Latin 

 

41:1
  o mors quam amara est memoria tua  

 homini pacem habenti in substantiis suis 

41:2
  viro quieto et cuius viae directae sunt in omnibus  

 et adhuc valenti accipere cibum 

41:3
  o mors bonum est iudicium tuum  

 homini indigenti et qui minoratur viribus 

41:4
  defecto aetate et cui de omnibus cura est  

 et incredibili qui perdit sapientiam 

41:5
  noli metuere iudicium mortis memento quae ante te 

fuerunt et quae superventura sunt tibi  

 hoc iudicium a Domino omni carni 

41:6
  et quid superveniet in bene placita Altissimi  

 sive decem sive centum sive mille anni 

41:7
  non est enim in inferno accusatio vitae  

41:8
  ýlii abominationum ýunt ýlii peccatorum  

 et qui conversantur secus domos impiorum 

41:9
  ýliorum peccatorum periet hereditas  

 et cum semine illorum adsiduitas obprobrii 

41:10
  de patre impio queruntur ýlii  

 quoniam propter illum sunt in obprobrio 

41:11
  vae vobis viri impii qui dereliquistis legem Domini 

altissimi 

41:12
  et si nati fueritis in maledictione nascemini  

 et si mortui fueritis in maledictione erit pars vestra 

41:13
  omnia quae de terra sunt in terram convertentur  
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 sic impii a maledicto in perditionem 

41:14
  luctus hominum in corpore ipsorum nomen autem 

impiorum delebitur 

41:15
  curam habe de bono nomine  

 hoc enim magis permanebit tibi quam mille thesauri 

magni pretiosi 

41:16
  bonae vitae numerus dierum  

 bonum autem nomen permanebit in aevo 

41:17
  disciplinam in pace conversate ýlii  

 Sapientia enim abscondita et thesaurus occultus  

 quae utilitas in utrique 

41:18
  melior est homo qui abscondit stultitiam suam  

 quam homo qui abscondit sapientiam suam 

 

 

 

Syriac 

 

41:1
 üĖ ýØċĠ↓ üĠ ļėÿ Ľģ¼ ̋þĹĀăĝ þĹĖĽĬ ¾èĽĖÁ ğĬ Ĩěģ↓ÉÃÄ :

þĹĀĂ ĥėĻĬÁ ďĝĵĠÄ ÎĈĭĞěÿ .¾ÄØÄ ĽĖ¼ Ċÿ Ŀėč ĿĀèķġĝ 

ĸėĤįØ↓­®è¼ 41:2
 Ä¼ ýØċĠ↓ üĠ ĈėĻĚ Ľģ¼ ̋þĹĀăĝ ĹėÿØÁ ĹėĪčÄ ĘĻİģ .

þĹĀĂ üĀèĩ  åğĶØĽĠÁ ÎĈĭĞěÿ .ĹėĪčÄ  åüģċġĠ ĽėĝÄ Ċÿ Ŀėč 

ďĞİġĝ.  41:3
 ľ ğčÁØ ĥĠ  åýØċĠ .ğđĠ ċĖÄÃÁ ËèĽĤèĠ .ĹĚÁØ¼ 

ÍĈĶÁ↓üĖ ĉč¼Ä↓ åüĖ ËØċĝ Îċģ¼. 41:4
 ğđåĠ þÁèÃÁ ÉÃ ýØĹč ÎÄĊĞĚÁ 

¾↓Ęģ þĹĪÿ .ÍĈĶ ýĊĝ¼. 41:5
 üĬÖÅ  åüėĞĪĠ ýØĈĝÄØ ċèĬÁ↓ľ .

ýĽÿĹĺÄ ÉÄÁ  å
èĊĝ ýØĈĝÄØ ÆÁ↓üėĐ. 41:6

 ĥĠ þĹÿ  åľċèĬ Ĉÿûģ üĤđĝċĺ .

ĢĬÄ  åĊĬÖÅ Ĺġĭģ üģĹĩċč. 41:7
 üÿľ  åľċèĬ ÃċĤÿ↓É üĚ↓üģ ĊģċĐċĞģ .

 åÃĽĞđĠÁ ÄÄÃ ĉėĪÿ↓¼ üġĞĭÿ. 41:8
 ÉÄ ÎÄĊĝ 

35üĻģľ ċèĬ↓ľ .üģÄÄÁÁ 

ýċĞĠ ÎÄĊĝ .üĠĈĬ üĠċėĝ ÎÄÃØċĠÁ.   41:9
 ýØĽģ¼  åýØĈĞĖ 

ýØÄĈĎĝ  èĊġĬÁ .Î¼Ä Øċġģ üÿ¼  

                                                 
35

 In Codex Ambrosianus this word is missing a seyame (plural marker    ↓). See Calduch-Benages, Ferrer, and 

Liesen, Sabiduría, 234. 
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 åľċèĬ .ċĤÿ↓ÉÃ üĚ↓ åüģ ľ ÎċĞÿ¼Ľģ ÉÃċĞĬ. b 41:10
 üĭėĺÖ ĹėĂ  åÃØĹč 

üģĈÿľ ÉÃ. b 41:11
 üġĺÄ  hĈĀèĬÁÉ āèĐ↓ èýØ ľ  åüĭĐĽģ ĢĞĭĝ.  

41:12
 ıĚ¼ ğĬ Ĝġĺ ÄåÃÁ ĜĖċĞģ .ĥĠ ¼↓üİĝ ĘĩÁ↓ýĽĠ ýĽĬÁ.

36  

     

   

  

                                                 
36

 I end the transcription after the first sentence since the rest of Sir 43:12 Syr is a summary of Sir 43:19-20. 

Calduch-Benages, Ferrer, and Liesen, Sabiduría, 236. 
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5.c.2. Debates about the Structure of Sir 41:1-15 

 

e section markers in Mas1
h
 help us more fully appreciate how Ben Sira was understood 

by his earliest readers in the textôs original language. In Mas1
h
, two Ƈ markers divide Sir 

41:1-15b from the end of Sir 40 and Sir 41:16 (Sir 41:14a ˸˷˟ ˶˯ˣˬ). e marker above Sir 

41:1 is intact and the marker above Sir 41:16 is partially visible yet clear (Mas1
h
 col. III, 

line 18).
37
 ese section markers are viewable in other leaves of the manuscript (Sir 40:18; 

42:9).
38
 is encourages us to think of Sir 41:1-15 as a single poem or structure. Tov says 

that Hebrew paragraphos markers, like those in Mas1
h
, were possibly inþuenced by Greek 

method which designated divisions in the text. Tovôs óýsh-hookô markers in Hebrew 

resemble those of Mas1
h
 and the shape of the Greek ŭɘˊɚ marker.

39
 Paragraph markers 

also exist in the Qumran scrolls but examples are few.
40
 It is reasonable to argue, then, that 

at least the copyist of Mas1
h
 understood Sir 41:1-15 as a uniýed structure.  

 Corley identiýes Sir 41:1-15 as one structure based on the closing lines Sir 41:14-

15.
41
 However, he then divides Sir 41:1-15 into two themes: ódeathô in Sir 41:1-4 and 

óconcern for honourable descendantsô in Sir 41:5-13.
42
 Elsewhere, Skehan and Di Lella 

include Sir 40:28 with Sir 41:1-15, but end the lines on death at 41:13 or 41:10.
43
 Di Lella 

also divides Sir 40:28-41:4 from Sir 41:5-13.
44
 Although Skehanôs translation is of the 

Hebrew, Skehan and Di Lellaôs divisions match Ziegler more closely than Mas1
h
.
45

 

                                                 
37

 IAA, óImages of Mas1
h
ô; IAA, óMas IIô; óMas IIIô; óMas IV,ô bensira.org. Yadin, Masada VI, 198; 200; 

202. 

38
 Pages II and IV, respectively. 

39
 Tov, Scribal, 184. 

40
 Tov, Scribal, 151; Appendix 1.  

41
 Corley, óSearching,ô 39. 

42
 Corley, óSearching,ô 43. 

43
 Skehan and Di Lella, 464-65; 473. 

44
 Skehan and Di Lella, 469. 

45
 Zieglerôs critical edition divides Sir 41:1-4; 5-10; 11-13; 14-15. Ziegler, Sapientia, 317-19. 
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 e section divisions in Greek manuscripts also vary. Codex Sinaiticus has 

paragraph markers (ɟ-ɤ combination sign) projecting onto the left margin at Sir 41:1; 12 

and ó+ô signs at 41:7, 10. Another ó+ô occurs at 41:12b. A ýnal supralineal dot Ę and a new 

line demarcate each verse.
46
 While the Hebrew witness may have seen Sir 41:1-15 as 

dealing with the same topic, it is clear that over time history and transmission altered the 

way Sir 41:1-15 was presented and understood.  

 As a result of all these variations, it is most useful to take the divisions of Mas1
h
 as a 

starting point, since it is the earliest manuscript evidence of Ben Sira. It will be up to this 

chapterôs analysis of textual reuse in Sir 41:1-15 to explore this point further. 

 

 

 

  

                                                 
46

 Codex Sinaiticusô two scribes A and D vary in frequency in their paragraphing choices, and even in their 

use of the name of God. Dirk Jongkind, The Scribal Habits of Codex Sinaiticus (Piscataway, NJ: Gorgias, 

2007), 95; 74. Codex Sinaiticus Project, óCodex Sinaiticus.ô Compare Greek manuscripts found near 

Qumran. See Tov, Scribal, 303-15. 
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5.d. Textual Commentary on Sir 41:1-15 

 

Sir 41:1a 

Sir 41:1a begins with  ˧ˣˢas found in Masada and B
mg
, while B

text
 has ˫˧˧˥.

47
 Ben Sira only 

uses  ˧ˣˢonce elsewhere in the extant Hebrew (Sir 37:3).
48
 e refrain  ˘˪ ˧ˣˢis not too 

common in BH or LBH; only here and in Ezek 13:18 is  ˘˪ ˧ˣˢfound. Biblical Hebrew 

combines  ˧ˣˢwith ˪,˰ ˪˞, ˧˩, or alone as an interrogative.
49
 In Isaiah,  ˧ˣˢrefers to judgement 

(for example Isa 17:2; 28:1), although most commonly it introduces a victim; the case in 

Sir 41:1 is judgement. e similar ˧ˣ˞, however, is regularly combined with the preposition 

,˪ as in ˧˪ ˧ˣ˞ (Isa 6:5) and  ˧ˣ˞ ˧ˬ˪(Prov 23:29). In the Qumran non-biblical literature, the 

word  ˧ˣˢis used a number of times, although never with ˘.˪
50

 

 It is clear both by ˧ˣˢ and the ˨˘ in   ˨˶˩ˤin Sir 41:1a that the ýrst line addresses death 

directly, although the rest of the poem addresses the reader, not death. In Classical Greek 

literature, Homer (Il. 16.681) and later writers (Sophocles, Aeschylus, and Aristarchus) 

death was personiýed as anatos, brother of Hypnos.
51

 

 In B
text
,   ˫˧˧˥may be due to text corruption mistaking  ˧ˣˢfor ˢ˧ˣˢ, but such a meaning 

would be unclear.
52
 Alternatively,   ˶wˬas misinterpreted as ómasterô as in Aramaic and 

Rabbinic Hebrew.
53
 Here,  ˶iˬs most likely óbitterô in light of the other quotations in Sir 

41:1-4 from Job (below) and in light of the Greek. Sir 4:1 also reads ˷˲ˮ ˶ˬ. 

 Concerning ˶,ˬ in Job the phrase  ˷˲ˮ (˧)˶ˬis found (Job 3:20-21; 7:11; 10:1; 21:25). 

In Job 3:20-21 the  ˷˲ˮ ˧˶ˬlong for death. In Job 21:25, one who never tastes goodness dies 

                                                 
47

 Agreeing with Masada and B
mg

, there is  in the Greek andüĖ  in the Syriac. 

48
 Ben- ayyim, 126. 

49
 BDB, 223. 

50
 Clines, 2:503-4. 

51
 Sophocles, Ajax 854; Philoctetes 797. Aeschylus, Fragmenta (Mette) Tetralogy 36 play B. Aristarchus, 

Fragmenta, 3.1. 

52
 Feminine participle of s ˧ˢ, as in Exod 9:3. 

53
 Jastrow, 834. 
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ˢ˶ˬ ˷˲ˮ˟. In Isa 38:9-20, Hezekiahôs writing concerning his illness and recovery, Hezekiah 

refers to resigning himself to Sheol and being sleepless in his desire for health. Isa 38:15 

reads, ˧˷˲ˮ ˶ˬ˘˪˰ ˧˸ˣˮ˷˘˪˩ ˢˡˡ˞.
54
 Moreover, 1Sam 15:32 contains the phrase ˸ˣˬˢ ˶ˬ. By 

comparison, 3 Maccabees describes Hades as bitter and lamentable (3 Macc. 6:31). 

 

Sir 41:1bcd 

 In the Hebrew Bible,  ˢˮˣ˩ˬ(Sir 41:1b) refers to a ýxed foundation or pillar of the Temple 

(1Kgs 8:39) or the basis of something (Ps 89:15, 104:5;  ˢˮˣ˩˸in Job 23:3).
55
 e Syriac has 

ódwelling-placeô, while the Greek has ˊɟɢɞɜŰŬ (possessions / existing circumstances). In 

Psalms 89:15 and 97:2,  ˭ˣ˩ˬrefers to an inner foundation or inner centre. In this case we 

may translated ˢˮˣ˩ˬ as óestateô or ódwelling-placeô owing to the context of the line: death 

would be a bitter reminder more to the person who is comfortable with the material 

thingsðone at peace with his inner self would not be troubled by death. Past scholarship 

has translated Ben Siraôs  ˢˮˣ˩ˬas ópossessionsô in light of the Greek. e word  ˢˮˣ˩ˬis 

found only twice in Ben Siraôs vocabulary, and  ˭ˣ˩ˬtwice as well,
56
 and is not found in 

other Second Temple literature.
57

 

 Sir 41:1b-d resembles language in Proverbs, Qohelet, and Job (as do Sir 41:2b-d 

below). For example,  ˷˧˞˪or   ˷˧˞beginning a line is also found in Prov 17:27-29; 18:24.
58
 

Words with the roots ˦˵,˷ x˪,˷ and  ˥˪˴are found numerous times in Proverbs and Job, and 

in prophetic literature (Isaiah and Ezekiel); these overlaps are cases of Ben Sira using 

conventional language to match the appropriate subject and style. One example may be 

slightly more a case of echo of Qohelethôs thought rather than overlapping vocabulary:  ˣ˪˷

in Sir 41:1c also occurs in Job 21:23, ˣ˧˪˷ˣ ˭ˮ˞˪˷ ˣ˪˩ ˣˬ˸ ˫˴˰˟ ˸ˣˬ˧ ˢˤ.
59
  

 

                                                 
54

 See also commentary on Sir 41:4, 14-15. 

55
 Ps 104:5 is significant to note since Ben Sira uses Psalm 104 in Sir 43:11-19 (Chapter Four). 

56
 Ben- ayyim, 198. 

57
 Clines, 5:267-68. In Rabbinic Hebrew ˢˮˣ˩ˬ is an animal-coop. Jastrow, 781. 

58
 Sir 41:1-2 in the Greek switches between ɜɗɟ́  and ɜŭɟ. 

59
 Sir 41:1d in Mas1

h
 reads ˠˣˮ˰˸ ˪˟˵˪ ˥˩ ˡˣ˰ˣ while B

text
 reads ˪˧˥ instead of ˥ .˩ Both words can mean either 

wealth or strength. The word  ˠˣˮ˰˸is found frequently in Ben Sira as well as in the Hebrew Bible and 

Qumran non-biblical literature. The Greek has Űɟɞű (food) for ɣ ˣˮ˰˸, but Ziegler emends to Űɟɡűɐɜ (luxury, 

delicacy) to match ɣ ˣˮ˰˸. Smend, Index, 229. 
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Sir 41:2a 

 At Sir 41:2a, Ben Sira uses  ˵ˣ˥to describe death as the fortune of all.
60
 Death as a 

universal ˵ˣ ˥is encountered again in Sir 41:3a and earlier in Sir 14:12 (Sir 14:11-19 is 

similar to Sir 41:1-15 as both explore the ýnality of death).  

 Ben Siraôs use of ˵ˣ˥ in Sir 41:2a is similar to  ˢ˶˵ˬ(event) in Qohelet.
61
 Qoh 9:2 

describes how one  ˢ˶˵ˬcomes to all, both righteous and wicked,
62
 and in Qoh 9:5, the 

dead know nothing and their memory is forgotten. e same view is found in Qoh 7:2.
63
 

Job 9:22b has a similar statement to Qoh 9:1-12, while L®vi also cites Job 20:29.
64
 

However, Qoh 7:2 and Qoh 9:1-12 are closest to Ben Sira here in language. Schoors 

argues that all references to ˢ˶˵ˬ mean death in Qohelet, though the same cannot be said 

of ˵ˣ ˥by Ben Sira.
65

 

 Elsewhere Ben Sira uses  ˵ˣ˥in a variety of ways: covenant, statute, and destiny; the 

word  ˵i˥s found again in Sir 41:3a. Interestingly, both are translated as əɟɛŬ in the Greek 

version instead of ŭɘŬɗəɖ.
66
 In Sir 41:3a, the sense is closer to ˢ˶˵ˬ, while  ˵ˣ˥in Sir 

41:2a suggests an allotted portion, similar to Qumran usage and Sir 38:22,
67
 or perhaps a 

statute. Whether it is a deliberate echo of Qohelet language is uncertain, due to Ben Siraôs 

familiarity with Qohelet evident throughout his text. It should be noted that Ben Sira either 

has made a creative choice of words to echo  ˢ˶˵ˬon purpose. Another option is that the 

                                                 
60

 Mas1
h
 has a scribal-error ˰ˢ (the ˰ is unmistakeable) while MS B

text
 writes ˥˞ˢ and there is no B

mg
 note. 

The line would still not make sense if ˰˶ˢ were correct. Sirach (Greek) repeats  ɗɜŬŰŮ in 41:2a. The Greek 

 ɗɜŬŰŮ, Latin o mors, and Syriac Ä¼ ýØċĠ all suggest the Hebrew original (before Mas11
h
ôs scribal error) 

was the same or a similar exhortation as 41:1a. MS B may preserve the original with ˥˞ ˢ. This is different 

from Yadin who translates   ˰ˢas Hail!  but does suggest that Mas1
h
 here is a scribal error for ˰˶ˢ. Yadin, 

Masada VI, 217. 

61
 BDB, 899-900. 

62
 See Qoh 9:2: ˰˷˶˪ˣ ˵˧ˡ˴˪ ˡ˥˞. Same concept in Qoh 9:3; 11-12. Dominic Rudman, Determinism in the 

Book of Ecclesiastes (Sheffield: Sheffield Academic, 2001), 35-36. Anton Schoors, The Preacher Sought to 

Find Pleasing Words: A Study of the Language of Qoheleth: Part II: Vocabulary (Leuven: Peeters, 2004), 

203-5. Schoors argues that Qoheletôs ˢ˶˵ˬ does not reflect Hellenistic use of the concept ůɡɛűɞɟ, Schoors, 

Preacher, 205. 

63
 See commentary on Sir 41:10-11. 

64
 Lévi, LôEcclésiastique, 34. 

65
 Schoors, Preacher, 204. 

66
 The Greek usually translates ˵ˣ˥ and ˸˧˶˟ both with ŭɘŬɗəɖ. Smend, Index, 47-48. 

67
 See Clines, 3:299-302, for Qumran use of ˵ ˣ.˥ In the Greek, əɟɛŬ is used both times in Sir 41:2a; 3a. 
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use of ˵ˣ ˥implies mental or unaided compositional process in using a synonym (˵ˣ)˥ 

instead of ˢ˶˵ˬ. 

 Sir 41:1-3 states that death is the universal fate of all men, using ideas drawn mainly 

from Job (18 and 21) and Qohelet (Qoh 6:6, 7:2, 9:2-5).
68
 In Sir 41:4c, Ben Sira reads óa 

thousand yearsô, also found in Qoh 6:6.
69
 e universality of death is found in other places 

in Ben Sira, such as Sir 8:7: óRemember that we must all die.ô
70

 

 

Sir 41:2b-d 

 ere is another scribal error in Masada here: ˰ sappears to be an error for ˞ s(behold).
71
 

e pair of words ˫˧ˮˣ˞ and   ˢˬ˴˰in Sir 41:2b refer to Isa 40:29,
72
 the only place in the 

Hebrew Bible where ˫˧ˮˣ˞ ˭˧˞ and ˢˬ˴˰ found together in the same passage:  sˬ˴˰ ˫˧ˮˣ˞ ˭˧˞˪ˣ

ˢ˟˶˧.
73
 e words  ˫˧ˮˣ˞and ˢˬ˴˰ or˸ˣˬ˴˰  are found in Job (Job 7:15; 18:7; 12; 40:16; 

20:10)
74
 and in Prov 11:7, but they are not found paired together as they are in Isa 40:29.

75
 

 In Sir 41:2d, we might expect Ben Sira to use ˶ˣ,˰ the more common verb for 

blindness, but instead he uses the unusual periphrastic ˢ(˞)˶ˬˢ ˯˲˞.
76
 By comparison, the 

verb  ˶˯i˥n this line is found numerous times in Ben Siraôs vocabulary.
77
 Yet the 

periphrastic ˢ(˞)˶ˬˢ ˯˲˞ is not a known Biblical Hebrew phrase. 

                                                 
68

 Also Psalm 39. See section on Sir 41:5 below. 

69
 ˝˨˪ˣˢ ˪˩ˢ ˡ˥˞ ˫ˣ˵ˬ˘˪˞ ˞˪ˢ ˢ˞˶ ˞˪ ˢ˟ˣ˦ˣ ˫˧ˬ˰˲ ˫ ˧ˮ˷ ˱˪˞ ˢ˧ ˥ˣ˪˞ˣ (Qoh 6:6 MT). Also see below on child 

mortality (Qoh 6:3) in the section on Sir 41:4cd. 

70
 See also Sir 14:17b; 38:21. 

71
 Reymond, Innovations, 40 (n.45). If it is not in fact a scribal error but a strange alternative spelling, 

phonetically ˢ˶ˬˢ ˯˲˞ would match with death as (ˢ)˶ˬ earlier in the poem, but this is unlikely. Yadin 

noticed this scribal error, since the Greek interprets this line as ˊŮɘɗɞɜŰɘ. Yadin, ˪˧ˠˬˣ˸ , 17. 

72
 The scribal error of ˫˧ˮ˧ˣ˞ with Mas1

h
 is clear in light of the MS B, Greek, and Syriac on this line, as well as 

context (óone without woesô and óone lacking strengthô do not agree with each other). 

73
 Jeremy Corley, óAn Intertextual Study of Proverbs and Ben Sira,ô in Intertextual Studies in Ben Sira and 

Tobit: Essays in Honor of Alexander A. Di Lella, O.F.M. (Washington: CBAA, 2005) 166 (155-82). 

74
 In particular, Job 7:15 reads that Job would rather choose ˸ˣˬ over his ˸ ˣˬ˴˰. 

75
 See ˢˣ˵˸ in commentary on Sir 41:4cd below. 

76
 The words ˶ˣ˰ and ˪˷˩ are found together in Lev 19:14, but in this case Ben Sira is not echoing Lev 19:14, 

due to a lack of context similarity, but arguing that humans with failing bodies (blindness, stumbling, etc.) 

and ill health welcome death. 

77
 Ben- ayyim, 145. 
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 Interestingly, Ben Sira chooses to use the unique  ˢ(˞)˶ˬˢas ó[power of] sight.ô In 

Biblical Hebrew  ˢ˞˶ˬˢusually means óappearanceô, with three exceptions. Crucially these 

exceptions are in Qohelet and Job. Qoh 6:9; 11:9 both call the power of sight ˢ˞˶ˬ, and 

likewise Job 41:9 has  ˣ˧˞˶ˬ(his sight). Ben Siraôs attention to these books in this section 

may explain the use here. Nevertheless,  ˢ(˞)˶ˬˢ ˯˲˞is still a unique phrase in surviving 

examples of BH, LBH, and RH. 

 Lastly, the second phrase in Sir 41:2d, ˢˣ˵˸ ˡˣ˟˞, recalls Job 7:6, which describes 

Jobôs own days as swift and lacking hope, ˢˣ˵˸ ˯˲˞˟ ˣ˪˩˧ˣ ˠ˶˞˘˧ˮˬ ˣ˪˵ ˧ˬ˧. e word ˢˣ˵˸ is 

found often in Proverbs and Job, as well as Isaiah and Ezekiel. e phrase ˢˣ˵˸ ˡˣ˟˞, 

though, is related most closely to Job 7:6 by synonymous expression. 

 

Sir 41:3a-b 

 Sir 41:3a advises the reader not to fear death because it is the fate of all men, which recalls 

certain psalms (Ä5.b). Ben Siraôs construction  ˸ˣˬ + ˭ˬin Sir 41:3a is also found only in 

Ben Sira.
78
 Sir 9:13 advises to keep far from a man with the power to kill and óyou will not 

fear the fear of deathô (˸ˣˬ ˧ˡ˥˲ ˡ˥˲˸ ˪˞ˣ). e fear of death (or distress about dying) does 

appear in the Hebrew Bible (Psalm 23:4, 39:4-6; Isa 38:9-20). Sir 41:3a advises that death 

is not to be feared because it is the fate of all men (Job 14:1, 21:23-26; Qoh 6:6, 7:2, 9:2-

5). On the fear of death see also Sir 40:5. 

 In Sir 41:3b,  ˭ˣˬˡ˵and   ˭ˣ˶˥˞refer to Job 18:20. Ben Sira uses  ˭ˣˬˡ˵to mean óformer 

onesô, a meaning also in Aramaic and 4QInstr
d
 148.ii.6.

79
 Kister writes that in 7QMysteries 

and other texts, uses of  ˸ˣ˧ˮˣˬˡ˵(fem.) are interpreting Isa 43:18-19.
80
 In LBH,  ˭ˣˬˡ˵had 

largely been replaced by ˭ˣ˷˞˶.
81
 In Job 18:20,  ˭ˣˬˡ˵and   ˭ˣ˶˥˞are together:  ˣˬ˷ˮ ˣˬˣ˧˘˪˰

˶˰˷ ˣˤ˥˞ ˫ ˧ˮˬˡ˵ˣ ˫˧ ˮ˶˥˞. is verse can be translated, óWith his day they are appalled, the 

western ones, and the eastern ones are seized with horror.ô
82
 However, given the context of 

                                                 
78

 Clines, 5:202. 

79
 Clines, 7:188. 

80
 Menahem Kister, óWisdom Literature and Its Relation to Other Genres: From Ben Sira to Mysteries,ô in 

Sapiential Perspectives, eds. J.J. Collins, G.E. Sterling, and R.A. Clements (Leiden: Brill, 2004), 46 (13-47). 

81
 Although the plural ˭˧ˬˡ˵ is found only in Targum Onqelos, only refers to óformer days,ô not óformer ones.ô 

Yet the changing meaning of ˭ˣˬˡ˵ and ˭ˣ˷˞˶ in Rabbinic Hebrew may be why B opted for ˭ˣ˷˞˶. 

82
 BDB, 31, translates ˫˧ˮ˶ˢ˞ in Job 18:20 as óthey that come afterô but ˫˧ˮˬˡ˵ in Job 18:20 (BDB, 870) as 

óEasterns.ô Eastern/western ones is the translation in for example the ESV, RSV, NASB, and NIV. The KJV, 

NKJV, and ASV retain the sense of those who came before and after. 
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Sir 41:3b, Ben Sira clearly understood  ˭ˣˬˡ˵in the sense of óformer.ô He may have also 

therefore understood Job 18:20 as speaking about ólatter ones and former onesô rather than 

western and eastern. is reading makes sense of other statements about Ben Siraôs beliefs 

concerning the afterlife of the righteous. In Sir 8:7, 40:28, the righteous die and are 

reunited with their ancestors.
83

 

 e words  ˭ˣ˶˥˞and   ˭ˣˬˡ˵are also perhaps chosen because they have a neat balance: 

those who come after and those who go before. Both have a óprocessionô sense or order. It 

is unclear what is exactly meant by the reassurance that óthose who come after and who 

came before you are with you.ô It could be a reassurance that when people die they join 

their ancestors in Sheol. e meaning of the ólatter onesô is unknown in this context. 

 

Sir 41:4ab 

 With Sir 41:4a, Ben Sira may be echoing Gen 6:3, 13, Jobôs pronouncement on the fate of 

all men alike (Job 21:26), or the óend of all menô in Qoh 3:19-20; 7:2; 9:9. Sir 41:4b 

speaks of the limitation of the human lifespan, which is delineated by God in Gen 6:3. 

Furthermore,  ˪˩˶˷  ˟is a distinct refrain in the Noah account, Gen 6:3-9:15 (see Ä2.b.1-

4).
84
 It may also be noted that Hezekiah refers to God bringing his life to completion 

(˧ ˮˬ˧˪˷˸) in Isa 38:12, 13. 

 In Sir 41:4b Ben Sira refers to the ˧˪˰ ˸˶ˣ˸ ˭ˣ restricting the human lifespan, perhaps 

recalling Gen 6:3. In either case,  ˭ˣ˧˪˰ ˸˶ˣ˸refers to law, either written Torah or divine 

statute (as in Sir 41:2a; 3a).
85
 e ólaw of the Most Highô is also found in Sir 41:8, 42:2, 

and 49:4. e phrase   ˪˞ ˸˶ˣ˸ ˯˞ˬis also found in the Qumran non-biblical literature (for 

example 1QpHab 1:11, CD 8:18, 19:32),
86
 while in Mas1

h
,   ˭ˣ˧˪˰is used instead of ˪,˞ but 

this di erence may be cursory.
87
  

                                                 
83

 Johnston, Sheol, 33. 

84
 The phrase ˶˷˟ ˪˩ is also found in the Qumran non-biblical scrolls as a term for humanity or all living 

things (for example, CD 1:2 and 1QS
b
 3:28), However, ˶˷˟ ˪˩ ˳˵, echoing Gen 6:13, is found only in Ben 

Sira. Clines, 2:277-80. Abegg, Bowley, and Cook, Concordance, 1:164-65. 

85
 There should not be confusion with Jubilees here, however, because Jubilees explains how the written 

Torah came to be through heavenly tablets. 

86
 Abegg, Bowley, and Cook, Concordance, 1:423. Clines, 5:121. 

87
 The Greek has əɟɘɞɠ in Sir 41:4a, and ɗŮɞ ɣůŰɞɠ in Sir 41:8b. By contrast, Mas1

h
 has ˭ˣ˧˪˰ in both 

places. 
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 Ben Sira may have picked up on the meaning of  ˢˬ˴˰as ósubstance (of self)ô from 

Job 21:23, which describes one who dies ˣ˪˩ ˣˬ˸ ˫˴˰˟. Besides this,  ˣ˪˷is found with  ˫˴˰

in Job 21:23 (discussed above). Moreover, in Job 21:24, ˵˷˧ ˣ˧˸ˣˬ˴˰ ˥ˬ s is found. Instead 

of sˬ˴˰, Ben Sira uses  ˣ˸ˮ˩ˬ ˪˰ ˦˵˷to describe being at peace with oneôs own self. Job 

(Job 21:26) and Ben Sira (Sir 41:4a, 10a) both conclude that they all eventually lay down 

in the dust.  

 

Sir 41:4cd 

 Sir 41:4d is damaged in Mas1
h
 but can be supplemented by B

text
, B
mg
, Greek, and Syriac.  

 e numbers of years mentioned in Sir 41:4c reþect Qoh 6:6.
88
 Considering the 

quotation of Gen 6:3, 13, Ben Sira could also be referring to the longevity of the 

antediluvian patriarchs. Longevity is found also in Jubilees.
89

 

 e ýrst number  ˶̆˰(ten) is worth noting.
90
 In a similar context of life and death, 

Qoh 6:3 refers to the stillborn child or miscarriage (˪ˑ˲˓̘˒ˢ),
91
 while Job 3:11, 16, where Job 

laments that he did not die in infancy.
92
 Child mortality was extremely common in the 

ancient Mediterranean and Near East, perhaps as high as one in four. Jewish epitaphs of 

children aged between one and ýve survive from Greco-Roman Egypt.
93

 

 e word  ˸ˣ˥˩ˣ˸is mentioned in Proverbs (6:23, 1:25, 1:30, 27:5, 29:15),
94
 Qoh 9:10, 

and Job 13:6; 23:4.
95
 at Sheol is a place without knowledge, thought, or action is clear in 

Qoh 9:10b.
96
 Sir 41:4d is most similar to Qoh 9:10 and Prov 6:23. ere is a change in 

                                                 
88

 The Greek and Syriac follow the order of years of Mas1
h
. 

89
 D.N. De Jong, óThe Decline of Human Longevity in the Book of Jubilees,ô JSP 21 (2012): 340-65. 

90
 In Sir 41:4c, B reads ˣ ˢ˞ˬ ˫˧ˮ˷ ˱˪˞˪˰ ˶˷  (decreasing order) while Mas1

h
 reads ˫˧ˮ˷ ˱ ˪ ˞ˣ ˢ˞ˬ ˶˷˰˪ 

(increasing order). 

91
 óIf a man fathers a hundred children and lives many years, so that the days of his years are many, but his 

soul is not satisfied with lifeôs good things, and he also has no burial, I say that a stillborn child is better off 

than heô (Qoh 6:3 ESV). 

92
 Though much later than Ben Sira, Wis 14:15 also mentions child mortality. 

93
 JIGRE inscriptions 35, 40, 79(?), 87(?), 93, 96, 102, 103, 104, 132. For child mortality, see JIGRE 35, 

102-104 (all dated mid-second century BCE) from Tell el-Yehoudieh (Leontopolis), which note the children 

as óuntimely deadô (ɤɟɞɠ), as does JIGRE 132 (uncertain origin, third century CE). 

94
 óFor a lamp is the commandment and the law is a light, and the way of the living are arguments of 

disciplineô (Prov 6:23 ESV). 

95
 Job can be called a collection of ˸ˣ˥˩ˣ˸ between Job, his friends, and God. 

96
 ˝ˢˬ˷ ˨˪ˢ ˢ˸˞ ˶˷˞ ˪ˣ˞˷˟ ˢˬ˩˥ˣ ˸˰ˡˣ ˭ˣ˟˷˥ˣ ˢ˷˰ˬ ˭˧˞ ˧˩ (Qoh 9:10b). 
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development of the meaning of ˸ˣ˥˩ˣ˸ in LBH from a two-way discussion to a one-way 

chastisement (for example 1QH 17:24).
97
 In Proverbs and Job,  ˸ˣ˥˩ˣ˸are two-way 

discourses.
98
 Here, Ben Siraôs meaning appears to be closer to the two-way discourse 

 ˸ˣ˥˩ˣ˸ found in the Hebrew Bible because of Ben Siraôs textual reuse of Job and Proverbs. 

is meaning is also due to the context of the line implying discussion on a topic, not 

chastisement for a wrong done. is meaning a ects our reading of the line: that the dead 

are not implied to have a lack of arguments and chastisement in Sheol in a negative 

fashion, but rather they have no philosophical discussions about life.  

 Sheol is a sombre place of silence and sleep (Job 3:13, 7:11, 14:12; Isa 38:18-19). 

Middendorp also suggests Job 20:29 as particularly inþuential in Sir 41:4.
99
 According to 

Ben Sira, there are no joys to seek in Sheol (Sir 14:12) and no luxury (Sir 14:16; Sir 14:11-

19). No one praises God in Sheol (Sir 17:27-28),
100
 and there is no hope of return from 

death (Sir 38:21), except with Elijahôs resurrection of the widowôs son (Sir 48:5; cf. 1Kgs 

17:17-24). ese views are similar to comments about death made in the Hebrew Bible.
101

 

 

Sir 41:5 

 Sir 41:5 does not begin a separate poem but carries on the larger theme of death. e two 

topics in Sir 41:1-15, death and wicked children respectively, seem unrelated on the 

surface, but make sense when Ben Siraôs textual reuse of Job is considered.  

 First, ˧ˮˡ˩ˮˣ ˭ from Job 18:19 is found in Sir 41:5a (ˮ˭˧); 5b (ˡ˩ˮˣ).
102
 In the Hebrew 

Bible the words  ˭˧ˮ(Sir 41:5a) and  ˡ˩ˮ(Sir 41:5b) are only found in combination with each 

other (Gen 21:23, Isa 14:22, Job 18:19). e most relevant passage is Job 18:19, which 

concerns death as the fate of the wicked: the wicked are not remembered after death. Job 

                                                 
97

 The one-way meaning of ˸ˣ˥˩ˣ˸ survives into Rabbinic Hebrew (such as Arakh. 16b.), meaning chastising 

one-way, not arguing back and forth. Jastrow, 1652. 

98
 Clines, 8:603-4. 

99
 Middendorp, Stellung, 76. 

100
 Also cf. Isa 38:18. 

101
 Johnston, Sheol, 28-33. 

102
 B

mg
 reads next to Sir 41:5a ˫˧ ˶˰ ˸˟ˡ ˯˞ˬˮ ˭˩ ˧˩. Sir 41:5b is mostly destroyed in Mas1

h
 but the Greek and 

Syriac both support B
 
and the visible traces in Mas1

h
. Ben Sira writes ˡ˩ˮˣ ˭˧ˮ once elsewhere in Sir 47:22cd. 
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18:19 is therefore signiýcant for the cohesion of Sir 41:1-15.
103
  Furthermore, as 

mentioned above, Sir 11:28; 16:3 also associate survival of death with producing children. 

 Likewise, the word  ˧˶ˣˠˬ([˧˶ˣˠˬ˟] proposed for Sir 41:5 lacuna) is also in Job 18:19, 

which indicates further that the quotation is with Job 18:19 and not Isa 14:22 or Gen 21:23, 

the two passages which also have ˡ˩ˮˣ ˭˧ˮ.
104
 Furthermore,  ˧˶ˣˠˬis rare in Ben Siraôs 

vocabulary, found at only one other place (Sir 16:8) besides Sir 41:5. It is, however, found 

in Qumran non-biblical literature (1QS 6.2; 4QD
b
 2.12; 1QH 5.8), which indicates it might 

be a part of his contemporary vocabulary.
105

 

 In the Hebrew Bible, the word  ˸ˣˡ˪˸is found in genealogies, though it also is the 

opening line of the Flood narrative Gen 6:9, ˥ˮ ˸ˣˡ˪˸ ˢˤ. In this case the word means births 

and deaths, of progeny carrying on oneôs name.
106

 

 e theme of foolish children and how the wicked take root and produce o spring is 

found elsewhere in Job (Job 5:3, 9:22-24, 10:3, 18:5-21, 20:29) and Proverbs (Prov 1:7, 

16:22). Here, though, it is clear that Job 18:5-21 (especially Job 18:21) are at the fore in 

Sir 41:5ab, because the  ˸ˣˮ˩˷ˬof the wicked men is also found in Job 18:21. ere is 

therefore a connection between˟ ˰˷˶ ˧˶ˣˠˬ in Ben Sira, and the  ˪ˣ˰ ˸ˣˮ˩˷ˬin Job 18:21. Job 

18, a speech by Bildad the Shuhite, is not just about wicked men and their children, but the 

threat that they will fall into snares and they will not be remembered after their death (see 

table below). 

 

TABLE: QUOTATION OF JOB 18:19, 21 IN SIR 41:5AB 

 

SIR 41:5AB 

Sir 41:5a
    ˫˧˰˶ ˸ˣ[ˡ˪]˸ ˯˞ˬˮ ˭˧ˮ 

Sir 41:5b   ˰ ˷[˶ ˧˶ˣˠˬ ˟˪˧ˣ˞ l˩ˮx] 

 

JOB 18:19, 21 

    
Job 18:19

   ˝x ˧˶ˣˠˬ˟ ˡ˧˶˷ ˭ˣ˞ˣ ˣˬ˰˟ l˩ˮ̆˞˪ˣ ˣ˪ ˭˧ˮ ˞ ˪  

      Job 18:21   
 ̋ ˪˞˘˰ˡ˧˘˞˪ ˫ˣ˵ˬ ˢˤˣ ˪ˣ˰ ˸ˣˮ˩˷ˬ ˢ˪˞˘˨˞   

 

 

                                                 
103

 A different view is found in Skehan and Di Lella, 469; 474. 

104
 Skehan and Di Lella, 474, cite Isa 14:22 only. 

105
 Clines, 5:133 (˶ ˣˠ˓ˬ I). 

106
 Additionally, this is the only case of Ben Sira using the word ˸ˣˡ˪˸ in the extant Hebrew text. Ben-

ayyim, 304. 
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 Above, the ýnal phrase of Job 18:21 is also found as an idea in Sir 41:9, with those 

who forsake the law of the Most High, and Job 18 is referred to again with Sir 41:10 (see 

commentary below). 

 

Sir 41:6-7 

 In Sir 41:6 a wicked father will destroy his own authority as a parent by producing an 

unrighteous son. With his children will come ˬ˸˧ˢ˲˶˥ ˡ.
107
 Sir 41:6-7 is drawn largely from 

Job 18:5-21 and Prov 18:3. Other sources could be Isa 38:19, Exod 20:5, or Prov 18:3. 

Prov 18:3 contains the words  ˢ˲˶˥and  ˤˣ˟(cf. Sir 41:7b) as the fate of the wicked, who are 

also ˰˷ ˶(Sir 41:7a).
108
 e full verse of Prov 18:3 reads  ˭ ˣ˪˵˘˫˰x ʕ ˣ˟˘˫ˠ ˞˟ ˰ ˷˶̆˞ ˣ˟˟

ˢ˲˶˥.
109
 e root of ˭ˣ˪˵ (Prov 18:3) is ˪˪,˵ which is found in Sir 41:9d. Equally, as shown, 

Isa 38:9-20 bears strong similarities of theme and beliefs about Sheol with Ben Sira. 

 e vocabulary of Sir 41:6-7 contains both words common in Ben Siraôs vocabulary 

and in Qumran non-biblical literature. In the case of ˪˪ˠ˟, however, which is used 

numerous times in Ben Sira. e word  ˪˪ˠis also attested in the Hebrew Bible but only 

once in the Qumran non-biblical literature (4QMMT
e
 1.4.79). en, the verb  ˟˟˵(˟ ˵ ˧in Sir 

41:7a) is found in Job 3:8, 5:3; Prov 11:26, 24:24. Outside Job and Proverbs its other 

major occurrence is in Numbers 22-24. e verb  ˟˟˵was replaced in use by ˪˪ ˵in LBH.
110
 

In Job 5:3, Job curses the dwelling-place of the wicked. 

 

Sir 41:8-9 

 Ben Siraôs preoccupation with the wicked is found also in both Job 18:5-21 and Prov 18:3. 

e theme of the wickedôs fate is strongly linked with the universality of death. Ben Sira 

agrees with Job 18, 22, 27, Prov 18:3 and other places in the Hebrew Bible where a 

discussion of the wicked involves lamenting their earthly prosperity, speaking about their 

deserved death, and discussing the fate of their children. 

                                                 
107

 B
mg

 here has ˟˶˰ ˭˧˟ˬ for B
text
ôs ˪ˣ˰ ˭˟ˬ and ˫˷˧˶ for B

text
ôs ˰.˶ Ben- ayyim, 45. Mas1

h
 has s [˪]˷ˬˬ. 

Yadin, Masada VI, 200-1; 216. The upper traces of a ˪ for ˢ˪˷ˬˬ can be clearly seen on Mas1
h
 Page III, l. 7 

(Sir 41:6). The Greek (Űɏəɜɞɜ) indicates the Hebrew is ˭˟ not ˭ ˧˟, and my translation of óauthorityô follows 

Mas1
h
 with əɚɖɟɞɜɞɛɘŬ, not ópovertyô as in B

mg
 or óevil authoritiesô as in B. óAuthorityô in Mas1

h
 is 

supported by the Latin and Syriac. 

108
 The Greek uses ɜŮɘŭɞɠ for both  ˢ˲˶˥and ˤˣ˟ in Sir 41:6, 7. 

109
 óWhen wickedness comes, also contempt, and with dishonour reproachô (emphasis added). 

110
 Neither is ˟˟˵ common in Ben Siraôs vocabulary. Ben- ayyim, 265. 
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 In Sir 41:9c the combination of  ˪˷˩and   ˥ˬr˷ecalls  ˰˪˴and   ˥ˬi˷n Ps 35:15, a 

passage which contextualizes the inclusion of celebration at the wicked fatherôs stumbling. 

Carrying on, Sir 41:9d remarks that if the evil man dies it is ˢ˪˪˵˪,
111
 which calls to mind 

the judgement on a hanged man (Deut 21:23).
112
 As noted above, Sir 41:9d also shares 

vocabulary and ideas with Prov 18:3. Moreover, Sir 4:8b uses the same expression in its 

normal sense of the Torah. us it cannot be narrowly stated that the ýrst forsakers of the 

law of God are all humanity and that the second are only Hellenized Jews. 

 As argued above, Job 27:7-16 (especially verses 14-16)
113
 provide the model for Sir 

41:9. In the table below, the comparison between Sir 41:9 and Job 27:14-16 is 

summarized. In both cases, the subject is the same: the wicked and their fate. 

 

TABLE: SHARED SYNTAX IN SIR 41:9 AND JOB 27:14-16 

 

SIR 41:9 (MAS1
H
) 

                [˭ˣ˯˞ ˡ˧] ˪[˰ ˣ˶˲˸ ˫˞]         

                       ˢ˥ˮ˞˪ ˣˡ˧˪ˣ˸ ˫˞ˣ  

                   ˫˪˰ ˸˥ˬ˷˪ ˣ[˪˷˩˸ ˫˞]
114

 

                     ˢ˪˪˵˪ ˣ˸ˣˬ˸ ˫˞ˣ 

 

JOB 27:14-16 

        ˝˫˥˪˘ˣ˰˟˷˧ ˞˪ ˣ˧˞˴˞˴ˣ ˟˶˥˘ˣˬ˪ ˣ˧ˮ˟ ˣ˟˶˧˘˫˞ 

            ˝ˢˮ˧˩˟˸ ˞˪ ˣ˧˸ˮˬ˪˞ˣ ˣ˶˟˵˧ ˸ˣˬ˟ ˣˡ˧˶˷ 

              ˝˷ˣ˟˪ˬ ˭˧˩˧ ˶ˬ˥˩ˣ ˱˯˩ ˶˲˰˩ ˶˟˴˧˘˫˞ 

 

 In this case the condemnation of the wicked is part of themes found in Job and 

Proverbs on the ultimate fate of the righteous and wicked. Compared to other polemical 

Jewish texts such as 1 or 2 Maccabees or Jubilees,
115
 Ben Sira lacks comparable polemical 

agenda and language, as Jubilees does.
116
 ere are two examples of Ben Siraôs polemical 

language: Sir 50:25-26, against Shechem, and Sir 36:1-17, his nationalistic prayer.
117
 Yet 

                                                 
111

 In ethical dative. 

112
 The Greek and Syriac both leave out Sir 41:9c in the Hebrew, but include 9d. 

113
 Lévi, LôEcclésiastique, 36. Middendorp, Stellung, 77. 

114
 The scribal error or shortened spelling in Sir 41:9c of ˫˪˰ is the only case of its kind in the Hebrew 

manuscripts of Ben Sira. In B it is spelled ˫˪ˣ˰. 

115
 Milka Rubin, óThe Language of Creation or the Primordial Language: A Case of Cultural Polemics in 

Antiquity,ô JJS 49:2 (1998): 306-33.  

116
 Ben Sira is not secretive or subversive in his vocabulary as seen in Jubilees, 1 Enoch, or 1QM, and 

constantly praises his contemporary political establishment and the Jewish leaders (Simon II) associated with 

them. Aitken, óSeleucid,ô 191-208. Argall, 1 Enoch, 249-55. 

117
 Hengel, Judaism and Hellenism, 1:137; 152-53. 
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Ben Siraôs polemic is sparse and careful compared to texts such as Jubilees. In the case of 

Sir 41:1-15, Ben Siraôs concerns speak of a more universal condemnation of the wicked 

and their o spring with strong echoes of Job 18 and 27. 

 

Sir 41:10 

 Sir 41:10 expands upon Qoh 3:19-20. e structure of the two bicola:  ˟ˣ˷˧ ˯˲˞ ˪˞ ˯˲˞ˬ ˪˩

in Sir 41:10a and ˣˢ˸ ˪˞ ˣˢ˸ˬ in Sir 41:10b closely resemble Qoh 3:20, which reads  ˢ˧ˢ ˪ ˩s

˶˲˰ˢ˘˪˞ ˟  ˷˪˩ˢˣ ˶ ˲˰s̆ ˭ˬ. Moreover, in Qoh 3:19 the word for humanity is ˫ˡ˞ˢ˘˧ˮ˟, which 

can be compared with  ˫ˡ˞ ˧ˮ˟in Sir 41:11a. e phrase  ˫ˡ˞ ˧ˮ˟is not common in Ben Sira 

when compared to  ˷˧˞or ˫l.˞
118
 Ben Siraôs association of the term  ˫ˡ˞ ˧ˮ˟with deathôs 

universality may be due to Job 14:1, the beginning of Jobôs speech on man (˫ ˡ)˞ who is 

born of woman. Another word from Qoh 3:19-20 is  ˪˟ˢ(also Qoh 1:2; 6:12; 9:9; 12:8). 

is word is found only twice in total in Ben Sira, again strongly suggesting this is a 

quotation of Qoh 3:19-20. e meaning of  ˪˟ˢin Sir 41:11a is translated here as óbreathô 

rather than óvanityô, in light of the context of óin their bodiesô, though it can also be 

wordplay. e quotation in the Hebrew is also likely because of  ˟ˣ˷˧in Sir 41:10a (˟ ˷in 

Qoh 3:20). In Ä5.g, Ben Siraôs attitudes towards the physical body will be compared with 

other contemporary sources. 

  e verb  ˯˲˞is found in Job 7:6: óMy days are swifteré and come to their end 

lacking hope.ô
119
 Sir 41:10a would again echo Qoh 3:20 with two uses of  ˯˲˞to match ˶˲˰

(table below).
120
 By comparison, the Greek version has a closer quotation of Qohelet, 

removing  ˯˲˞and using ɔɠ.
121
  

 Ben Sira calls the afterlife of the wicked  ˯˲˞and ˣˢ.˸ In this line, Ben Sira strongly 

echoes the ódustô sayings of Qoh 3:20 and Gen 3:14. Job 15:31 associates  ˪ˣ˞˷with ˣˢ,˸ 

and Job 6:12, 18; 26:7 also give similar afterlife meanings for ˣˢ.˸
122
 Additionally, Ben 

                                                 
118

 Ben- ayyim, 74-75; 81-82. 

119
 The noun ˯˲˞ again is not commonly found in Ben Sira. Ben- ayyim, 96. Its presence here is as a 

synonym for x ˢ˸.  

120
 Skehan and Di Lella, 465; 468; Ben- ayyim, 96; 247. 

121
 Overall, Wright found that the grandson does not have a systematic approach to making quotations closer 

to scripture. B.G. Wright III, No Small Difference: Sirachôs Relationship to its Hebrew Parent Text (Atlanta: 

Scholars Press, 1989), 173-74. 

122
 Also a rare plural form ofx ˢ˸  is in Ps 71:20, ˳ ˶˞ˢ ˸ˣˬˣˢ˸, referring to Sheol. Note that ˸ ˣˬˣˢ˸ is the plural 

of ˫ˣˢ˸. BDB, 1062. 
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Siraôs use of ˣˢ˸ is di erent from the Qumran literature, which use  ˣˢ˸to refer to idolatry 

and waste, not a void or emptiness. is is because in Qumran literature,  ˯˲˞is more often 

used to mean emptiness.
123
 In Job, Jobôs friends argue that the wicked will always perish. 

In many of these cases, these doomed wicked are described as  ˱ˮ˥(Job 8:13, 36:13-14), 

another word which Ben Sira has used here. at it is drawn from Job is likely because 

again  ˱ˮ˥is not frequently used by Ben Sira, nor is ˱ˮ sused frequently in the Qumran non-

biblical literature except for 4QJub
d
 21:19 (hiphil) and 4Q424 1.12 (˱ːˮ˓˥ adj.).

124
 erefore 

there is a mix of both Job (Sheol as emptiness) and Qohelet (all return to nothingness/dust) 

in Sir 41:10. 

 

Sir 41:11 

 In Sir 41:11, Mas1
h
 is partially damaged (including ˪˟)s. e Greek changes  ˪˟ˢto óthe 

mourning [ˊŮɜɗɞɠ] of men is in their bodies.ô B
text
 reads   ˣ˸˧ˣˠ˟ ˫ˡ˞ ˪˟ˢwith B

mg
 adding 

˧ˮ˟.
125
 Altogether, Qoh 3:19-20 is reþected in Sir 41:10-1 as illustrated in the table below. 

 

TABLE: SIR 41:10-11 (MAS1
H
) COMPARED WITH QOH 3:19-20 

 

Sir 41:10a
         [˟ ˣ˷˧ ˯˲˞ ˪˞ ˯˲˞[ˬ ˪˩     

Sir 41:10b
               ˣˢ˸ ˪˞ ˣˢ˸ˬ ˱ˮ˥ ˭˩ 

Sir 41:11a             
  ˙˫ [˸˧ˣˠ˟ ˫ˡ˞ ˧ˮ˟] ˪˟ˢ 

     
Sir 41:11b    ˞˪˪ ˡ ˙˯ ˥ ˫˷ [˨˞]

126
 ̇˶ ̣˧  

 

Qoh 3:19
  ˡ˥˞ ˢ˶˵ˬˣ ˢˬˢ˟ˢ ˢ˶˵ˬˣ ˫ˡ˞ˢ˘˧ˮ˟ ˢ˶˵ˬ ˧˩

˘˭ˬ ˫ˡ˞s ˶˸ˣˬˣ ˪˩˪ ˡ˥˞ ˥ˣ˶ˣ ˢˤ ˸ˣˬ ˭˩ ˢˤ ˸ˣˬ˩ ˫ˢ˪

˝˪ ˟ s˪˩ˢ ˧˩ ˭˧˞ ˢˬˢ˟ˢ 

    Qoh 3:20
           ˝˶ ˲˰ˢ˘˪˞ ˟  ˷˪˩ˢˣ ˶˲˰s̆ ˭ˬ ˢ˧ˢ ˪ ˩s 

 

 Job 18:17 and Qoh 7:1 are drawn upon for the idea of a lasting good name (Sir 

41:11b), as well as Prov 10:7; 18:3: the name of the wicked not lasting. Sanders argues 

that one of the things which separates Ben Sira from Proverbs, however, is his attention to 

the immortality of a personôs name.
127
 It is clear from all these examples, however, that the 

                                                 
123

 Clines, 1:359 (˯ ˑ˲ˑ˞). 

124
 Ben- ayyim, 144-45. Clines, 3:276-77. By Rabbinich Hebrew, ˱ˮ˥ means óto flatter/deceive.ô Jastrow, 

485. 

125
 Yadinôs reconstruction of this line in Mas1

h
 as ˫ˡ˞ ˧ˮ˟ is also supported by Qoh 3:19-20 here. 

126
 See notes on primary texts above for scribal errors.  

127
 Sanders, Demotic, 18-19. 
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immortality of a good personôs name (and a bad name being forgotten) are indeed 

recurring themes in Job, Qohelet, and Proverbs. 

 Another reason Job 18:17 may be echoed is because Job 18:17-21 was already 

quoted above in Sir 41:5-9, and  ˨(˞Sir 41:11b) is in fact also in Job 18:21. Job 18:17-21 

has resurfaced again multiple times, showing how important this passage is for Sir 41:1-

15. 

 

Sir 41:12 

 Earlier the fear of death was ˸ˣˬˬ ˡ˥˲ (Sir 41:3), and elsewhere in Ben Sira it is called  ˡ˥˲

˸ˣ ˬ(Sir 9:13). Here in Sir 41:12a is fear of a name, again with  ˡ˥˲where  ˞˶˧might be 

expected. While  ˡ˥˲seems more appropriate for death, Ben Sira actually reserves  ˞˶˧

exclusively for fear of the Lord. is is due to a development in LBH between  ˡ˥˲and ˞˶,˧ 

visible also in the Qumran non-biblical literature.
128

 

 In Sir 41:12b,  ˸ˣˬ˧˷(s ˬ˧̆) in Mas1
h
 is   ˸ˣ˶˴ˣ˞in B

text
, while B

mg
 agrees with Masada. 

Other commentaries have compared  ˸ˣˬ˧˷to the silver and gold in Prov 3:14 (value of 

wisdom) or  ˭ˬ˷in Qoh 7:1 (value of a name).
129
 e word ˢˬ˧̆, however, is also in Job 

17:3, with an emphatic imperative ˢˬ˧̆˞ˮ˘.
130
 By LBH ˧˷ˢ  ˬmeans ótreasure,ô for example 

4QTobit
e
 2.9 and 4QDibHam

a
 7.9.

131
 is contemporary LBH meaning is the way in 

which Ben Sira is using ˢˬ˧˷.
132
 e reason for its appearance may also be wordplay, ˫ ˷| 

˸ˣˬ˧˷. Proverbs frequently uses ˶˴ˣ˞, which is the reading in B
text
.
133
  

 

Sir 41:13 

 In Sir 41:13, there are two occurrences of ˬ˶˲.˯ e reference or allusion here is to 

counting days (Job 14:1). Ben Sira writes that a good name lasts forever (Sir 41:13b). 

Sanders and Middendorp suspect parallels between Greek literature and Sir 41:12-13 here. 

                                                 
128

 Clines, 6:673-74; 4:276-81. 

129
 Skehan and Di Lella, 475. Middendorp, Stellung, 24. Also worth mentioning, though, is Job 28:18. 

130
 A Greek loanword. Corley, óJewish Identity,ô 8. 

131
 Clines, 8:146. 

132
 It also supports Yadinôs reconstruction, besides the evidence of B

mg
, and LBH language developments 

of ˢˬ˧˷ are both considered too. 

133
 Another case of B

text 
making the text closer to Hebrew Bible, despite the resulting repetition of ˶˴ˣ˞ in 

B
text

 in this case. 
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Middendorp calls attention to Euripedes (Oedipus frag. 734) and Xenophon (Mem. 11, 

33).
134
 Likewise, Sanders compares Ben Sira here to P.Insinger 20:1.

135
 Another parallel 

can be found with Pliny the Younger.
136
 However, while these concerns exist in Greek and 

Roman literature, they are not exclusive to one society. Furthermore, Ben Siraôs ideas are 

by far closer to statements made in Job, Qohelet (for example Qoh 7:1), and Proverbs, as 

mentioned. 

 

Sir 41:14-15 

 In Sir 41:14-15, comparison can be made with Prov 3:14 and Job 28:18, and Isa 38:19. In 

addition, Prov 2:4 asks the reader to search for wisdom  ˫˧ˮˣˬ˦ˬ˩ˣ ˱˯˩˩(óas silver and as 

hidden treasuresô) and Prov 10:14 mentions wise men treasuring up their knowledge (and 

includes the word ˭˲,˴ also in Sir 41:15b). ere are a number of possibilities for what Ben 

Sira refers to exactly by hidden wisdom:  ˢˮˣˬ˦ ˢˬ˩˥may refer to pseudepigrapha and lost 

ancient wisdom, but it is more likely a reference to the immortality of a manôs name due to 

the context. Ben Sira could be referring to Prov 10:14, to pseudepigraphal claims to 

antediluvian knowledge (as is more likely in Sir 3:22), or to Deut 29:29, the ósecret things 

that belong to the Lordô, as found also in CD.
137
 Any or some combination of these things 

is possible. For Ben Sira however, his concern in mentioning stored-up wisdom is 

probably not esoteric, due to verse 15. Sir 41:15 says that treasured up wisdom (wisdom 

that is not told or written downðis worse than a silent fool. is echoes the fool who 

keeps silent in Prov 17:28 (cf. Sir 37:26). 

 e importance of expressing oneôs wisdom while alive is clear elsewhere in Ben 

Sira too. For instance, Ben Sira says that wisdom is known through speech (Sir 4:24).
138
 

Sayings like these demonstrate the connection Ben Sira made between the shortness of life 

and the necessity of writing down and teaching wisdom; his advice in the face of death is 
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 Middendorp, Stellung, 24. 

135
 Sanders, Demotic, 84-85. cf. Skehan and Di Lella, 475. 

136
 Pliny the Younger, Ep. 9.27, óliber tamen ut factum ipsum manet manebit legeturque semper.ô 

137
 Campbell, Damascus Document, 58; 77; 179. 

138
 For another similar sentiment: Plutarch also wrote that a manôs character is known through speech. 

Plutarch, Mor. 801a. 
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that one must speak while one is alive, because no one talks in Sheol (Sir 14:12, 16; 17:27-

28; 41:4d). Furthermore, Sir 41:14-15 can be compared with Sir 20:30-31 (C).
139

 

 e feminine ˫ˢ˧˸˷ in Sir 41:14b is due to the two preceding feminine subjects 

(wisdom and treasure). e use of ótwo thingsô echoes either Job 13:20; 40:5 (about death) 

or Prov 30:7 (ótwo things before I dieô). 

 ere is wordplay with  ˭˲˴in Sir 41:15b. One who treasures up his wisdom is 

contrasted with the one in Proverbs or Job who searches for wisdom as hidden treasures. 

e contrast between storing-up and treasures is the wordplay here, also marked by the 

synonymous uses of  ˭ˬ˦and  ˭˲˴in verse 15. e verb  ˭ˬ˦is only found in Ben Sira here.
140

 

 In Isa 38:19, the living are contrasted with the silent dead in Sheol who cannot praise 

God. By comparison, living fathers may pass on knowledge of Godôs faithfulness to their 

children. is sentiment resounds in Ben Sira, who is very concerned with surviving death 

through having pious children; this is particularly shown by the lament over evil children 

in Sir 41:5-9. Since Isa 38:9-20 is concerned with Hezekiah and used by Ben Sira in Sir 

48:17-25, it is a signiýcant section bearing weight on Ben Siraôs expressions of death.  

 A ýnal passage worth noting in this context is Job 3:21, which speaks of bitter souls 

who long for death more than hidden treasures. Earlier, Sir 41:1-4 describes death as bitter 

but welcome to those in bad health. A lasting name, written wisdom not kept to oneself, 

and righteous children are Ben Siraôs advice to master the fear of deathôs universality. 

  

                                                 
139

 Shulamit Elizur, óTwo New Leaves of the Hebrew Version of Ben Sira,ô DSD 17:1 (2010) 28-29 (13-29). 

140
 Ben- ayyim, 152. Another possible case while not in the extant Hebrew is Sir 20:31. Smend, Index, 26. 
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5.e. Analysis of Textual Findings 

 

 

A Lasting Good Name 

 

e lasting memory of a good name is one of Ben Siraôs greatest concerns and shows his 

use of the Hebrew Bible and his sociocultural sphere of operation in the Mediterranean 

world.
141
 By comparison, Sanders argues Ben Siraôs concern as evidence of the direct use 

of Hellenistic texts by Ben Sira.
142
 Ben Sira, however, advises that survival of death comes 

through both having a good name and having righteous children.
143
 In this light, Ben Sira 

is similar to Job 18 and 21, Isa 38:9-20, and Qoh 9:1-12. 

 Middendorp suggests that Sir 41:1-4 is Stoic in origin, arguing that Ben Sira 

suggests that death is neither good nor bad, but neutral.
144
 However, this relegation to Stoic 

literature requires strong textual evidence of Stoic texts. ere is a large di erence 

between parallel streams of tradition and the presence of intertextual dependence. Ben 

Siraôs direct use of Stoicism is also unlikely because of the textual history of Qohelet 

(Ä5.f). is is a di erent picture to that of Collins, who claims Stoic inþuence, especially 

with Sir 43:27, arguing Ben Sira was likely óinþuenced by Stoic notions, even if they were 

imperfectly grasped.ô
145
 Collins ascribes Ben Siraôs view of universal opposites (Sir 33:14-

15; 42:24-25) to the teaching of the Stoic philosopher Chrysippus.
146
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 Schwartz, Mediterranean, 66-74. 

142
 See Sir 38:20, 23; 40:19; 44:9, 13; 45:1, 11; 46:2, 11; 49:1, 13. Sanders argues the survival of oneôs name 

is not a concern of Proverbs, but it is clearly important in Ben Sira. Sanders, Demotic, 18-19. 

143
 Skehan and Di Lella, 86. 

144
 The neutral things are called ŭɘɎűɞɟŬ. Middendorp, Stellung, 24; 30. 

145
 Collins, óEcclesiasticus,ô 105. 

146
 J.J. Collins, Jewish Wisdom in the Hellenistic Age (Edinburgh: T&T Clark, 1997), 85. 
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Job 21:23-26 in Sir 41:1-4 

 

e sustained allusion of Job 21:23-26 in Sir 41:1-4 is worth bringing together. 

Matthewson calls Job 21 a shift to the generalized death lament, since in Job 1-20 all death 

speeches were personal.
147
 A sustained quotation of Job 21:23-26 in Sir 41:1-4 is 

demonstrated by the proximity and quantity of vocabulary and phrases used by Ben Sira, 

and by his use of Job 21ôs themes here and later in Sir 41:1-15. 

 In Job 21, Job describes the fate of the wicked and their o spring as part of his 

speech on death (especially Job 21:7-8).
148
 is inclusion of the wicked in a speech on 

death is another reason why Sir 41:1-15 is one poem. To modern readers, the subject 

seems to change from death to wicked children, but when compared with the range of 

themes in Job 21 (and Job 18, 22, 27), it is not the case that the theme has changed at all. 

Ben Siraôs attention to wicked children as a theme is also found in Sir 16:3, óTo die 

childless is better than to have ungodly children.ô Using the term ˸˧˶˥˞ Sir 11:28 likewise 

argues a man is known through his children.
149

 

 e interspersed allusion through Sir 41:1-4 is mapped below: 

 

TABLE: QUOTATION OF JOB 21:23-26 (EXCERPTED) IN SIR 41:1-4 AND THEMATIC OVERLAP 

 

SIR 41:1-4 

Sir 41:2b
  sˬ˴˰ ˶˯˥ˣ ˫˧ˮ˧ˣ˞ ˭˧˞[˪]  

Sir 41:1c
      ˪˩˟ ˥˧˪˴ˬˣ x˪ ˷[˷˧˞] 

Sir 41:1a
                  ˨˶˩[ˤ ˶  ˬˢ ˬ 

 

JOB 21:23-26 

     Job 21:23b     
 ˝x˧ ˪˷ˣ ˭ˮ˞˪˷ ˣ˪˩ ˣˬ˸ ˫˴˰˟ ˸ˣˬ˧ ˢˤ 

       21:24b 
   ˝ˢ˵ ˷˧ ˣ˧˸ˣˬ˴˰ ˥ˬˣ ˟˪˥ ˣ˞˪ ˬˣ˧ˮ˧˦˰

 
  

     21:25       
 ˝ˢ˟ˣ˦˟ ˪˩˞˘˞˪ˣ s˶ ˬ˷˲ˮ˟ ˸ˣˬ˧ ˢˤˣ 

 

THEMATIC OVERLAP (DEATH AS UNIVERSAL)  

Sir 41:2a
     [˨˵]˥ ˟ˣ˦ 

Sir 41:3a
     ˨˵˥ ˸ˣˬˬ      

Sir 41:4a
   ˶˷˟ ˪˩ ˳˵ 

 

THEMATIC OVERLAP (DEATH AS 

UNIVERSAL)  

  Job 21:26b   
 ˝˫s ˧˪˰ ˢ˯˩˸ ˢˬ˶ˣ ˣ˟˩˷˧ ˶˲˰˘˪˰ ˡ˥˧ 

                                                 
147

 Matthewson, Death and Survival, 120. 

148
 As does Bildad in Job 18. 

149
 Greek; cf. Sir 16:3; Ps 37:37-38, although ˸ ˧˶ˢ˞ can be read as óendingô instead of óchildrenô (cf. Sir 

11:25-27, 7:36; Job 8:7, 42:12. Segal, ˫ ˪˷ˢ. A man is also known through his speech (Sir 4:24). 
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 Psalm 39 also emphasizes how all men must die. Due to the vocabulary in use in Ben 

Sira here in such a short space, it is clear that while Psalm 39 may have impacted Ben Sira 

in familiarity and thematic overlaps, the textual quotation itself is drawn from Job 21:23-

26. e intertextuality of Psalm 39 and Job has been explored in Kynes, so Psalms in this 

case may be another silent partner, like Proverbs: having an overall supporting role to play 

forming Ben Siraôs education, but not being directly used in this part of the text.
150

 

 e commentary has also shown the signiýcance of Isa 38:9-20, Hezekiahôs writing 

after his illness, and Qoh 9:1-12. Other textual ýndings include the continued importance 

of Proverbs language in Ben Sira, indicating Ben Siraôs familiarity with Proverbs.
151

 

 

 

Ben Siraôs Afterlife for the Righteous 

 

Ben Siraôs quotation of Job 21:23-26 indicates that he wishes to emphasize a peaceful 

passing for the righteous and a bitter end for the wickedðboth in Sheol. e righteous, 

consoled in Sir 41:1-4 that they should not fear death, are reminded that the óformer and 

later ones are with youô (Sir 41:3b) i.e. in Sheol, a theme also in Sir 8:7 and 40:28.
152
. 

Even while warnings surround Sheol (Sir 41:4d), Ben Sira does appear to make a 

juxtaposition between the rest of the righteous and old (Sir 41:3ab-4ab) and that of the 

wicked (Sir 41:4cd-10). 

 

 

Structure 

 

e textual ýndings have shown strong evidence to support the Mas1
h
 section markers 

which delineate Sir 41:1-15 as one section. Moreover, Sir 41:16 (Sir 41:14a) begins a 

                                                 
150

 Kynes dates Psalm 39 as older than Job and particular overlaps with Psalm 39 are in Job 6-7 and 

throughout Job. Will Kynes, My Psalm Has Turned into Weeping: Jobôs Dialogue with the Psalms (Berlin: 

de Gruyter, 2012), 122-41. The situation may not be textual dependence (Kynes, Psalm, 123; 125), which is 

difficult pin down given the similarity of theme, in which case an overlap of vocabulary becomes more 

likely. However, Kynesô argument demonstrates the scribal training (familiarity with literary convention and 

relevant texts) of the composer of Job. 

151
 Corley, óIntertextual Study of Proverbs and Ben Sira,ô 155-82. 

152
 Johnston, Sheol, 28-33. 
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section called ˸˷˟ ˶˯ˣˬ in B. By comparison, Sanders argues that Sir 41:12-13 summarizes 

the main point of the book, again focusing on Ben Siraôs attention to names. He argues that 

after Sir 41:13, the main points of the previous forty chapters are reiterated in a digested 

form from Sir 41:14-42:8.
153
 Wisdom reverberates as a solution in Ben Sira, and in this 

case, thematically passing on wisdom forms part of the survival of death that Ben Sira 

advises in order to have pious children, along with having a good name. 

 

 

  

                                                 
153

 Sanders, Demotic, 13. Citing J. Haspecker, Gottesfurcht bei Jesus Sirach: Ihre religioese Struktur und ihr 

literature (Rome: Pontifical Institute, 1967), 185. 
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5.f. Death in Sir 41:1-15 and Other Sources 

 

Concerns about death - the fear of death, the universality of death, and search for 

immortality - are as old as Gilgamesh. e Hebrew Bible contains many references to 

these concerns about death, chieþy in Job, Qohelet, and Proverbs, as found above. e 

search for immortality, it must be remembered, is connected with the concern for honour 

or fame. Schwartz argues how Ben Siraôs focus on fame is due to his Hellenistic setting, 

but this argument still presents a problem: how and why does Ben Sira pick up on what is 

already present in the Hebrew Bible and how does that relate to his place in Mediterranean 

culture during the Hellenistic period (323-31 BCE), a culture which also values honour.
154
  

  Middendorp argues that death as universal fate (though not the fear of death) in Sir 

41:3a can be matched by eognisô ɛɞɘɟŬ ɗɜŬŰɞɡ in eog. 819-820,
155
 but that it is also 

simultaneously a reference to the wicked manôs  ˵˪˥in Job 20:19.
156
 eognis writes on the 

subject of death numerous times,
157
 but Sanders suggests another alternative: that death as 

universal fate has parallels in Onchsheshonqy (or Ankhsheshonq). Onch. viii.8 states there 

is no man who does not die.
158
 In both cases, these are not sentiments exclusive to these 

texts. Neither are these suspected quotations on same level as those of Job, Qohelet, and 

Proverbs.erefore, no convincing Ochsheshonqy or eognis quotations are found in Sir 

41:1-15. 

 e universality of death stretches back as far Ancient Egypt. e Maxims of Anij 

(Any) also speak about the inevitability death for the old and young alike: 

                                                 
154

 Schwartz, Mediterranean, 1-20; 32-33. To some degree, ancient Israelite thought appears to be a rejection 

of honour and reciprocity, but actually this makes ancient Israel itself part of mediterraneanism as 

Mediterranean counterculture, as argued by Schwartz (Mediterranean, 29-30). The situation appears slightly 

different (less counterculture) with Ben Sira as the first ancient Jewish author to sign his own name to his 

own work, as compared to apocrypha or pseudepigrapha. We can further nuance this to say Ben Sira was the 

first Judean Jewish writer, since Ben Sira was contemporary or just before Aristobulus in Alexandria (175-

170 BCE). Date of Aristobulus: Hengel, Judaism, 1:164. 

155
 Middendorp, Stellung, 24. 

156
 Middendorp, Stellung, 54. 

157
 Weeks, Ecclesiastes, 134. Theognis 133-42, 425-28; 1007-11; 1179-80. 

158
 Sanders, Demotic, 104. 
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Your messenger (Death) will come and reach for you. Donôt say, óI am too 

young to be carried away by you,ô for you know not your hour to die. He 

comes and carries away both the old man and the infant still in its motherôs 

womb.
159

 

 

 Studies of Qohelet
160
 have also compared Qohelet with Greek gnomic wisdom 

( eognis and Hesiod, among others) and Ancient Egyptian literature.
161
 ere would 

therefore be a di cult case for direct eognis inþuence in Ben Sira if Ben Sira already 

extensively and consistently uses Qohelet throughout his text. As Newsom has argued, 

parallels alone are not evidence of inþuence, especially if there are already Hebrew Bible 

parallels.
162
  

 Rudman argues that Stoic inþuence on Qohelet is only at a thematic popular level, 

not direct textual dependence.
163
 e same should be said of Ben Sira: there are no 

convincing textual parallels with eognis or Onchsheshonqy besides general statements 

that are also found across ancient Mediterranean and Near Eastern literature. ese 

sociocultural ideas are too well-known across cultures to justify limiting them to a single 

text, since texts are products of their sociocultural worldview and thus often reþect popular 

ideas of their time.
164
  

 Texts that in reverse impact the expression and popular views of a period in history 

are far fewer. ese texts are central to school curriculum, have many more surviving 

copies than other texts, and have been used as models for other texts. ese texts are: 

Homer for the Mediterranean, Gilgamesh for the Near East, and much of the Hebrew Bible 
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 Boris de Rachewiltz, Maxims of the Ancient Egyptians, trans. Guy Davenport (Milan: AllôInsegna del 

Pesce dôOro, 1954). 

160
 On the basis of Greek loanwrods, Schoors, Pleasing Words, 501-2, dates Qohelet to the post-Alexander 

Hellenistic period. 
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 Weeks, Ecclesiastes, 134. 
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 Carol Newsom, óJob and Ecclesiastes,ô in Old Testament Interpretation Past, Present, and Future: Essays 

in Honor of Gene M. Tucker, ed. J.L. Mays, D.L. Petersen and K.H. Richards (Nashville: Abingdon, 1995), 

185 (177-194). 
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 Rudman, Determinism, especially 30-31. 
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(Torah, Isaiah, and wisdom books) for Second Temple non-biblical literature. Homer was 

so popular that phrases entered speech.
165

 

 ere are distinct cultural shifts that suggest sociocultural ideas during Ben Siraôs 

day. Greek epigraphic and literary evidence shows that death and personal immortality 

became increasingly popular concerns from the fourth century BCE onwards, as the 

structure of Greek society shifted from the polis to the Hellenistic empire.
166
 e dating of 

Qohelet to the mid-third century BCE indicates the increasing concern about death and 

mortality within Jewish society.
167
 ese contemporary shifts would explain why Ben Sira 

has concerns about death and the name, and why he pays attention to the texts about death 

in the Hebrew Bible. is he would do, then, as a product of his time, but again, these 

shifting concerns in the Hellenistic world indicate sociocultural ideas and are not the same 

as a case for direct literary dependence. 

 In Greco-Roman Egypt, Jewish tomb inscriptions call on the living to mourn at their 

graves. Two inscriptions from Leontopolis, dateable from between the mid-second century 

BCE to ýrst century CE, quote Qoh 9:10 and 12:5. (JIGRE 38 and 34, respectively).
168
 In 

Judea, mainly Jerusalem and Jericho, funerary inscriptions rarely allude to scripture.
169

 

 For the likelihood of direct textual use of Greek and Hellenistic literature (or late 

Egyptian), there should be convincing direct quotations. However, we ýnd there are no 

convincing Greek quotations in Sir 41:1-15 which are at all comparable to those from the 

Hebrew Bible. Familiarity with Greek literature would require training. Before the late 

second century BCE even a high-rank Jerusalem scribe and teacher,
170
 would not have 
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 Morgan, Popular Morality. 

166
 Shannon Burkes, Death in Qoheleth and Egyptian Biographies of the Late Period (Atlanta: SBL, 1999), 

243-48, citing F.W. Walbank, The Hellenistic World (Cambridge, MA: Harvard University Press, 1993), 

209-210; 220. 

167
 The most convincing dating is to the mid-third century BCE. Rudman, Determinism, 13-27. Burkes, 

Death, 41, puts it fifth to third centuries BCE, citing Persian and Egyptian influences, but Rudmanôs 

arguments due to Greek language, monetary shifts, and spice trade are more convincing. 
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 JIGRE 74-78; 90-94. 
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 Hachlili, Funerary, 164 (Qoh 12:5). 

170
 There is evidence from outside Sir 51:23-30 that Ben Sira likely owned his own school. In Mesopotamia 

only the highest-ranking administrative scribes had schools. Giuseppe Visicato, The Power and the Writing: 

The Early Scribes of Mesopotamia (Bethesda, MD: CDL, 2000), 233; 236; 240. Cribiore, Gymnastics, argues 

that connections, wealth, and situation all affected whether a teacher had a school in a good location such as 

a temple or the forum. If they were unfortunate or unconnected in circumstances, their school was held in 
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needed intimate knowledge of Greek literature as an Egyptian scribe in Ptolemaic Egypt 

would have done.
171
 is is because the Seleucids at the beginning of the second century 

BCE continued to operate o cially in both Aramaic and Greek. Archaeological and 

epigraphic evidence does show widespread trade and business use of Greek in Judea in the 

mid-second century, not literary use.
172
 By comparison, native scribes in Phoenicia and 

Philistia rapidly switched to Greek,
173
 which is reþected in other fundamental changes 

such as architecture, epigraphy, and coin styles: these changes were all much slower in 

Judea, not complete until the late second century BCE.
174

 

 As a much earlier text, Gilgamesh is the quest for fame and immortality.
175
 

Gilgamesh seeks fame and physical immortality in his journey to the Forest of Cedars. In 

the Standard Version (SV) of Gilgamesh (1200-1100 BCE) Ut-napiġtim
176
 laments the 

mortality of all men but cannot o er anyone else the immortality that the gods gave him 

(Gilg. X.185-XI.320, SV).
177
 Likewise, deathôs universality is the topic of Sidduri the 

Barmaidôs advice to Gilgamesh at the ends of the earth (Gilg. X.1-105, Old Babylonian 

Version 1700 BCE).
178
 ese examples show that death and immortality through fame were 

popular themes for a very long time in the Near East, long before eognis, 

Onchsheshonqy, or Ben Sira. 

 Another example of concerns in the Mediterranean world is Epicureanism, which is 

too large an area of study to be examined in depth here. Epicureanism is, however, a good 
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example of the relationship between popular ideas and written texts. Epicurus (341-270 

BCE) wrote that the removal of fear was necessary for the enjoyment of lifeôs pleasures, 

and that the two chief fears of mankind were fear of the gods and fear of death (Ep. Men. 

124-25; Ep. Hdt. 81). Epicurus calls death óthe most frightening of evilsô (Ep. Men. 

124).
179
 e Epicurean philosopher Philodemus, almost a century after Ben Sira in 110 BCE 

expressed similar ideas (On the Gods XVI.18, 20-34), as did Lucretius (DRN 3.870-93).
180
 

e question is how many people would have had contact with these statements. 

 In the third to ýrst centuries BCE, there is very little evidenceðdue to the small 

number of surviving texts compared to Homer or Hesiodðthat the language of high Greek 

philosophy such as Epicureanism, including catchwords of Stoicism and Epicureanism, 

entered popular morality.
181
 Furthermore, broad issues and concerns in high philosophy 

were drawn from popular morality.
182
 Morgan writes that the use of Epicurean thought in 

gnomic collections suggests that some popular sayings in Epicurean writing were óclose to 

popular culture, if they were not derived from it.ô
183
 Looking for direct parallels in Ben 

Sira with Greek philosophy becomes very di cult if the sayings and vocabulary of Stoics 

and Epicureans did not frequently trickle down into popular morality. In other words, 

Epicureanism was not encountered by many literate people, and the ýltration of Epicurean 

ideas into popular morality did not happen like it did for texts of Homer or Hesiod, the two 

cornerstones of Greek-language education from elementary to advanced. is evidence 

tells us that the likelihood of Ben Sira encountering Epicurean literature (or eognis) is 

even smaller, even if he had a basic knowledge of Greek.
184
 Not many copies of eognis 

survive at all from the ancient world compared to those of Homer or Hesiod.
185
 erefore, 

the sociocultural sphere of operationðideas held in common across cultures or within a 
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