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Resumen: This paper will discuss the use of traditions fribva Christian Orient for the
understanding of the development of the motifs irke®de-Rabbi Eliezer. The
process of the development of the material in PREnigh discussed, with
particular reference to other Jewish literaturewkleer, a number of the motifs that
represent a new development in PRE are also comdeas iin sources from the
Christian Orient. This paper will focus on four exdes from PRE which reflect
exegesis also found in traditions of the Christiarient, and mark an initial
endeavour to identify the material in PRE that mayeh been influenced by
Christian thought.

Abstract: Este articulo estudia la utilizacion de las tramtieis procedentes del Oriente
Cristiano para poder comprender el desarrollo denfatsvos contenidos en el Pirke
de-Rabbi Eliezer. El proceso del desarrollo del nateontenido en el PRE es
analizado en detalle, con especial referenciasibrde la literatura judaica. Sin
embargo, un nimero de motivos que representan evondesarrollo en el PRE
son, asi mismo, ideas comunes en fuentes del @r{énstiano. Este articulo se
ocupa de cuatro ejemplos del PRE, que reflejan wegesis que se encuentra
también en tradiciones del Oriente Cristiano y margma tentativa inicial para
identificar aquel material del PRE que puede hal@éo influenciado por el
pensamiento cristiano.
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Pirke de-Rabbi Eliezer, also known as Baraita debiR&liezer, Mishnah
de-Rabbi Eliezer or Haggadah de-Rabbi Eliezer, isaaative midrash. It
begins with two chapters outlining the biographytef attributed author of the

Y This paper stems from work on the Cambridge Unityepsroject ‘The Exegetical Encounter
between Jews and Christians in Late Antiquity’ 2Q058.
1 Hereafter, Pirke de-Rabbi Eliezer will be referte as PRE.

[Coliectanea Christiana Orientalia 4 (2007), pp. 217-243; 1SN 1697-2104]
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text, Rabbi Eliezer ben Hyrcanus also known aszelidna-gadol, who lived at
the end of the first century and beginning of teeamd. This introduction is
followed by the retelling of the book of Genesisldhe book of Exodus up to
the punishment of Miriam for her criticism of Moskesind in Numbers ch.12,
expanding extensively upon the biblical story.

The text is generally dated to the eighth or nin@ntury, although it
contains many earlier traditions. Pirqoi ben Babroim the ninth century
already quotes the text, whilst there are a nurolbeeferences to Arab rule,
which dates at least its final stage of redactmafter the mid-seventh century.
G. Stemberger notes that Palestine is the moslyligkace of origin, as
practically all the Rabbis mentioned are from ttfere

PRE has enjoyed wide circulation which is evidenogdhe large number
of editions and manuscripts available. A completedf these and translations
of the text can be found in the introduction to ¢ution of PRE of D. Borner-
Klein, and it is this edition which is referredhere’

The process of the development of the materialRE s much discussed,
with particular reference to other Jewish literatuPRE naturally contains
exegesis that is found in earlier rabbinic souredsch is sometimes adopted
in its entirety, but also often extensively adaptetkerestingly, however, there
are a number of interpretations that are found fifsll in this text, which are
then repeated in later texts such as the Zohar.qlilestion then arises as to
how this material was developed, and why it wasetigped in such a way in
this particular text. It is how the exegesis in PIRiS developed and potential
influences on the selection of traditions in thenposition of the text which is
the subject of this paper.

The possibility that the early pseudepigraphicatseare a source for PRE
is much commented upon, especially its relationshijine Books of Adam and
Eve! Targum Pseudo-Jonathan appears to share a nunfibpoiris of

2 See GSTEMBERGER Introduction to the Talmud and Midrashranslated from the German by

M. BockMUEHL (Edinburgh: T&T Clark, 1999, pp. 328-330; also the introductions in G.
FRIEDLANDER, Pirke de Rabbi Eliezer: The Chapters of Rabbi Eli¢he Great according to
the text of the manuscript belonging to Abrahamt&psof Vienna(New York, 1981), M.
PEREZ FERNANDEZ, Los Capitulos de Rabbi Eliezei/alencia:Institucion S.Jeronimo para la
Investigacion Biblica, 1984), D.BORNERKLEIN, Pirke de-Rabbi Elieser: nach der Edition
venedig 1544 unter beruecksichtigung der Editionrdtizau 1852(Berlin/New York: de
Gruyter, 2004).

D. BORNERKLEIN, Pirke de-Rabbi Elieser: nach der Edition venedig445unter
beruecksichtigung der Edition Warschau 1&B2rlin/New York: de Gruyter, 2004).GRNER
KLEIN’s work is based primarily upon the editions of W6en1544 and Warsaw 1852, and is
accompanied by a German translation. There ar¢elitmotes to the translation offering some
parallel traditions in other texts.

See especiallyRiEDLANDER'’ S introduction where he lays emphasis on the depeydef PRE

to earlier pseudepigraphical literature iRIEDLANDER, Pirke de Rabbi Eliezempp. xxi-liii.
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exegesis with PRE, but its dependency on PRE jsutks® An alternative
explanation for the development of the materidPRE has been suggested by
J. Reubenstein, who argues that the narrative stiléhe text led to the
possibility of expanding earlier rabbinic motffs.

In this paper another way is posited, which shdiddseen as a supplement
to previous theories rather than a replacement. sSEtection of traditions in
PRE is of note for the large number of interpretadiit contains that are also
found in Christian exegesis. Indeed, Friedlandatestin his introduction that
“very many interesting parallels to some of theckéiag in our ‘Chapters’ are
to be found in the writings of the Church Fathétrsvould be advantageous to
read the Patristic Literature in the light of Midhéic exegesis and
interpretation and vice vers&'This paper suggests that when the author(s) of
PRE compiled the text, Christian exegesis influentee work through the
inclusion and development of ideas commonly know@ristian circles.

This influence is reflected in two main ways. Fitsrough the inclusion of
material that is new to rabbinic tradition and &sond in Christian exegesis.
This is especially relevant if the tradition is applar idea in Christian
literature, as the likelihood of awareness in Jawtircles is increased.
Secondly, when there is material in PRE that repmss the unique
development of an earlier rabbinic tradition, thevelopment of which
suggests influence from Christian exegesis.

This paper will focus on four examples from PRE athieflect exegesis
also found in sources of the Christian Orient, ngm8ammael’s role in the
downfall of Adam and Eve, discussion over the dedaats of Seth and Cain,
Adam’s creation and burial at the Temple Mount aaspects of the
construction of the ark. These examples are accoiegdy citations from the
Christian literature. Importantly, this is not me#msuggest direct influence or
borrowing by the editor(s) of PRE from these paltc texts. Rather, the
Christian sources are representative of ideas muimethe Christian Orient of
which the editor(s) of PRE could have been aware.

The contrary view is outlined by AIROwITz-FREUDENSTEIN “Pseudepigraphical Support of
Pseudepigraphical Sources: The case of Pirge dei Rdibzer”, in J.C. REEVES Tracing the
threads: studies in the vitality of Jewish pseudepha (Atlanta: Scholar's Press, 1994), pp.
35ff.
See in particular RIAYWARD, “Pirge de Rabbi Eliezer and Targum Pseudo-Jon&tlidS42
(1991), pp. 215-246 againsEREz FERNANDEZ, Los Capitulos de Rabbi Eliezeand A.
SHINAN, “Dating Targum Pseudo-Jonathan: Some More ConshelitS41 (1990), pp. 57-61.
®  J.RUBENSTEIN, “From Mythic Motifs to Sustained Myth: The Rewsi of Rabbinic Traditions
in Medieval Midrashim”Harvard Theological Revie®9.2 (1996), pp. 131-159.

" FRIEDLANDER, Pirke de Rabbi Eliezep. liii.
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Sammael usesthe serpent asan intermediary

PRE ch.13 and 14 describe the actions of the seipdparadise and the
subsequent sin of Adam and Eve. Of particular @gein these passages is the
role of Sammael in the downfall of humanity.

A wide number of traditions are attached to Sammaelater Jewish
literature. He was originally one of the chief alsgeand in PRE he is
described as ‘the great prince in heaven’ but Hefrfiem heaven and became
the prince of demons. His name is often identifiétth that of the Satan or the
angel of deatfl.His primary role is to be the prince of Rome, wirings
accusations against Isrdel.

PRE ch.13 opens by describing the contest betweemtnistering angels
and Adam over the naming of the creatures of thddwavhich is a sign of
wisdom® Only Adam has the ability to name the creature$ smthe angels
are envious and desire to take steps against ABammael takes the lead in
this action. He recognises that the serpent wdledlkit doing evil, and so uses
the serpent as his agent to bring about the dolafahumanity. In ch.14,
God’s first punishment of the serpent is to castni®ael and his company
from heaven. Sammael is thus portrayed as an esnangel, who, because of
his jealousy of Adam, used the serpent to tempt Bdich led to him being
cast from heaven.

(DD Y2TRNDI 51T OV 91T 0T SR00 1T

7M1 150 0T AR TP 07910 TRY 0N DRND1 093 TR 07BN
TR WMID 27D DI (0720 RED ®RDY 77200 820 712 52 R
2071 7151 503 1702 WMNT T AT 00 o0 0w 1] wmm
TS5 0D 91D 8023 WY DR0 DTN DMIR TR T 175D
M5 52 123751 005 Prvn MY 1127 RN 0102 NYD DPna
RIT IODT T RITY DWDHT 531 U0 N 12 U 0IRS T 2T
ROR TUID 17K RO 270 R I T2 RITW 07270 51 o
®5 127w 17727 51 moww 1wen 53 WMt T2 17HY L o0 M nvT
DT T NPT MR 21007 17501 580 5w 10T ROR Tow 851 127

8 For example, see Deuteronomy Rabbah 11.10: ‘Satrtima wicked angel, the chief of all the

accusing angels’ and ‘the angel of death’; alson8dh 14.2 and 26.12 describe Sammael as
‘prince of the accusers’; Targum Pseudo-Jonathare§ie 3:6 also describes Sammael as ‘the
angel of death’.

See GSTEMBERGER “Samael und Uzza: Zur Rolle der Dd&monen im sp8fairasch”, in A.
LANGE et. al. (eds)Die DamonenTubingen: Mohr Siebeck, 2004), pp. 636-661 foalgsis

of Sammael traditions.

This contest is well known in Rabbinic sources, éxample, Genesis rabbah 17.4, Pesikta
rabbati 14.9, Midrash on Psalms 8.2, Numbers ratiBzh

10
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«Sammael was the great prince, who was in heavée. [ving
Creatures [had four wings] and the Seraphim hadwdngs, but
Sammael had twelve wings. He took his company astehded and
saw all the creatures which the Holy One, Blessetibehad created,
and he found [among them] none so clever to doasvihe serpent, as it
is said, Now the serpent [was] more subtle than any beastefield
(Genesis 3:1). Its likeness was like a kind of daered he mounted and
rode upon it. The Torah was crying out and sayddammael! Now
that the world is created, is it really the timerébel against GodAt
that time she flapped away on highob 39:18). Lord of the Worldshe
will laugh at the horse and at its ridefJob 39:18). A parable, to what
may the matter be compared? To a man in whom thae an evil
spirit. All the deeds that he does, does he daiittdhis own reasoning?
All the words that he speaks, does he speak bgvinisreasoning? Does
he not act only according to the reasoning of thié spirit which is
upon him? Thus it was with the serpent. All theddewhich it did, and
all the words which it spoke, it did not speak éndid not do except by
the intention of Sammael. Concerning him, the Sariptsays, The
wicked is cast down in his evil-doin@roverbs 14:32).»

The role of Sammael in PRE builds upon traditionpseudepigraphic and
other early sources. For example, Wisdom 2:24 ascribes the existence of
death to the envious nature of the devil:

®OOvy 6c  Safdiou  Bdvatog elofilBer  elg TOV  Kéopov,
TelpalovoLy &€ adTOV ol Thg ékelvou pepidog duteg.

«But through the devil's envy death entered the dyasthd those who
belong to his party experience it.»

Furthermore, the Greek Life of Adam and Eve 164 -&escribes the
agency of the serpent for the Satan:

Kal élainoer 1) 6peL O SuaPorog Aéywy: dudota EABE TPOG e
kel €lmw oo pAua év @ OpeAndiic. T0Te MABer Tpog adTov O
b4 A\ ’ 3 -~ e ’ b / e 4 ol
obLc Kol A€yeL abdT® O OLaforoc’ akoLw OTL GPOVLUWTEPOS €L
Umep movTWY TV Onplov kel OpLAodol ool Guwg TPOoKuYELG

1 See also 1 Enoch 69.6 where the angel Gadreladis Eve and brings death; 2 Enoch 29.4f
ascribes the fall of Satanail to jealousy of God @&Enoch 31.2-8 describes how Satanail
entered Paradise and corrupted Eve; the Latindfifedam and Eve 13.1 describes jealousy of
Adam as the cause of the fall of the Satan; 3 Bafu¢ describes Sammael taking the serpent
as a garment.

Apocalypsis Mosis 16, in: €. TISCHENDORF Apocalypses apocryphaé.ipsia: Herm.
Mendelssohn 1866).

12
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Tov édayLotdtepov. SLi Tl €0Blelg ek TV (Llawviov tod Addu
kel TAg yuvelkog adtod, kel odxl ék  tod kepmod Tod
Topadeloov; avaoto kol deDpo kol ToLowuer adtor EkBAnOfAveL
S Tthg yuvekodg adtod €k tod mapadeloou, wWg Kol TUELg
EEPAOuer Sue adtod. Aéyer adt) 6 B8dic doPodual pmmote
0pyLo6f pou klpLog. Aéyer adt® O Siaforog um dopod: povov
yevod pou okedog, kayw AwAnow Sk otépetoéc oov PR v @
Suvnon Eamatoat adTov.

«And the devil spoke to the serpent saying, “Risecome to me and |
will tell you a word whereby you might have prdfiSo, the serpent
came to him. And the devil said to him: “I heartthiau are wiser than
all the beasts, and they converse with you butprmstrate yourself in
front of one who is inferior to you. Why do you extAdam's and of
his wife’s weeds and not of the fruit of paradig&8e up and come on
and we will cause him to be cast out of paradigettter with his wife,

as we were cast out through him.” The serpent atdm, “| fear lest

the Lord be wroth with me.” The devil says to hitBo not be afraid,

but only be my vessel and | will speak through yomwuth words

whereby you will be able to deceitém.”»

Although the idea that ‘the devil’ used the serpienfiound in these early
pseudepigraphic sources, the material in PRE isegedl together in a unique
way. First, Sammael is explicity named as the éeadf the angels and
presented as the architect in Eve’s corruptionoBdly, Sammael is said to
ride the serpent, perhaps a motif for his dominamger the creature, which
provokes a rebuke from the Torah over his rebeffidfinally, his reasons for
using the serpent are elaborated upon and thetliatt with regard to the
serpent, ‘all the deeds which it did, and all thera@e which it spoke, it did not
speak and it did not do except by the intentioSBafimael’ is emphasised.

Moreover, the agency of the serpent for Sammaebisa common idea in
rabbinic literature, where the focus of exegesigiignarily the clever or
wicked nature of the serpent and its superioritgrogther creaturé} its

3 Job 39:18 is used to describe the Torah’s respamsn o2 i ‘At that time she flapped
away on highis understood to refer to the agitation of therafo o105 privn on5wi 1127
120751 could translate either: Lord of the Worlshe will laugh at the horse and at its ritler
(following the original biblical quote) or Lord afie World you will laugh at the horse and at
its rider (understandingrivn to be a 2ms rather than a 3fs). The first traislainderstands
the Torah to be mocking Sammael's use of the serpenlst the second understands the
Torah to declare that God will mock Sammael.

14 For example, Genesis rabbah 20.5, Aboth de-Rsathian (A) 17b, Sanhedrin 59b.
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prolific use of slander against G8dind passion for EV® Indeed, the role of
Sammael in the sin of Adam and Eve is found at eéhdiest in rabbinic
literature in PRE.

G. Stemberger says of the tradition of SammaeRE Miese Linie nimmt
in der nachtalmudischen Tradition allein der Targiseudojonathan auf’.
However, despite the close similarities between RRH Targum Pseudo-
Jonathan, the tradition in the Targum does notieifgl refer to the agency of
the serpent. The text describes the actions oe¢hgent in Genesis 3:1-5, with
Sammael appearing as the angel of death in GeBe&t& Other later texts
also contain a similar tradition to that in PREt bgain the intermediary role
of the serpent is missing. For example, the Chienaf Yerahmeel 22.2
describes how Sammael the angel of death falls fieaven after the contest
with Adam over the naming of the creatures. He geaes the serpent’s
ability, but the serpent acts alone. The Zohar 88bGenesis 3:1 describes
Sammael riding on the serpent and states thad#éa form of the serpent is
the Satan. However the text states that the twtberh talk with Eve and bring
death into the world. All these factors point tee tbhnusual nature of this
tradition in PRE within Jewish thought.

Sammael as portrayed in PRE corresponds in manys wayChristian
traditions about Satal.The motif of Satan entering the serpent and ugiag i
an intermediary for Eve’'s seduction is very wellokm in the Syriac
exegetical tradition and is mentioned in major veathat deal with the creation
of the world, such as Ephrem’s Hymns on Paradisasé's Homilies on
Genesis, or Ishodad of Merv’'s Commentary on Geriéisobably the closest
parallel to the motifs described in PRE can be ¢bimthe SyriacCave of
TreasuresIn theCave of Treasurethe fall of the angels takes place before the

5 For example, Genesis rabbah 20.1, 20.2, Kalldtbata 3.22, Deuteronomy rabbah 5.10,
Midrash on Psalms 1.9, Targum Pseudo-Jonathan iSehés

16 For example, Genesis rabbah 18.6, Shabbat 148&moth 103b, Abodah Zarah 22b, Aboth

de-Rabbi Nathan (A) 17a, Targum Pseudo-Jonathar<ied:1.

STEMBERGER ‘Samael und Uzza’, p. 641.

As noted, the relationship between Targum Psdotathan and PRE is much debated. See

especially AYWARD, ‘Pirge de Rabbi Eliezer’, pp. 222f.

The name Samael (or Sammael) for the devil is &t®own in the Christian literature, cf.

Apocryphal Acts of Andrew 24. It is also the nanfette evil creator god in the Gnostic

literature (NHC 11.11.16; IV. 17.15; XIII.1; 11.3B1; 1,4.25;cf. RENAEUS Adv.haer. 1.30.1;

THEODOREBAR KONI, Lib.Schol. M.XI1.78).

2 See BHREM, Hymn. Paradis. 15,14. aitymn. Epiph. 12,2-3NARsAI, Hom.Creat. |. 245-46;
ISHODAD OFMERV, Comm.Gen 3.1; cf..8MIN, RI, Commentaire de la Caverne des Trésors
CSCO 581, Subs. 103, (Louvain, 2000), p. 163;0&AEL “Die Adam-und Seth-Legenden im
syrischenBuch der SchatzhoHle(Tubingen, 2005, unpublished Ph.D. thesis), J2ff. It is
further developed in thi€itab al-Magall and in theBook of the Beawvhich are both dependent
on the Cave of TreasuresAccording to another quite common tradition ire t@hristian
literature, the Satan or devil is identified wittetserpent, cf. Apc 12:909TIN, Apol. 28.

17
18
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actual Paradise Story. Satan’s refusal to adoramAdacause of his envy of
him causes his fall in this teXt.Accordingly, Satan is already a fallen angel
when he seduces Efe.

Thus, both PRE and th@ave of Treasureslescribe the jealousy of the
‘devil’ in connection with his use of the serpeattempt Eve. The similarity
between PRE ch.13 and t@ave of Treasurebas also been noted by Su-Min
Ri. He assumes with regard to this motif that PRE heen influenced by a
tradition represented by that found in tkkave of Treasures‘Dans les
littérature rabbiniques, le serpent qui, sélonétrbiblique, séduit Eve, n’est
jamais en relation avec Satan, mail il est avec&hmans le PRE, qui ont
peut-étre été influences par une tradition appéecatiaCaverné.??

Thus, we have here an example of a tradition in BHRE was unique to
rabbinic literature with its inclusion in PRE. W4til the use of the serpent by a
Satanic figure is found in early pseudepigraphgmlirces, such as the Greek
Life of Adam and Eve, the question remains, why slidh a motif re-enter
Jewish legend in PRE. Given the widespread popylafithe idea of the devil
using the serpent as an intermediary in Christ@urces, it seems likely that
PRE may have incorporated such a tradition throkgbwledge of the
Christian idea. This argument is also supportedsbyStemberger, who has
stated ‘Breit ist Samael erstmals in den um etw@ & ehesten in Palastina
entstandenen Pirge deRabbi Eliezer bezeugt, einexty @ier zahlreiche aus
pseudepigraphen Schriften bekannte TraditionenreififgDiese waren wohl
kaum schon immer jidisch verbreitet und nur zugaim den klassichen
rabbinischen Werken nicht belegt; viel naher lidgt Annahme, dass sie auf
dem Umweg Uber christliche Tradenten und Schriftendas Judentum
zuriickgefunden habef{.

The descendants of Seth and Cain

Our second example is based on exegesis of Ge1ésls which describes
the sons of God taking as wives the fair daughiéreen.

Early Christian exegesis regarded Gen 6:1 to tefangels of Go& This
interpretation must have originated from a readifign early version of the

2L Cf. lll.1-7. The same motif can be found also imR$Al, Hom.Creat. |. 227-240, a work,

which is considered to be a possible source forGhee of Treasurexf. A. TOEPEL, “Die

Adam-und Seth-Legenden”, p. 68f.

This motif reflects 1En 69:6 where Eve is sedubgdhe fallen angel Gadreel; cf. alSbe

Gospel of Jame#4.

2 gJ-MIN, RI, Commentairep. 162f.

24 STEMBERGER ‘Samael und Uzza’, p. 652.

%5 UsTIN, Apol. 54; Dial, 5; RENAEUS Adv.haer. IV.36.4;RENAEUS, Dem. 18; AHENAGORAS
Legation 24.5-6; CEMENT OF ALEX., Strom. V.10.2; B-CLEMENT, Homilies VIII.12-15; Rec
IV.26; EUSEBIUS Praep.Ev. 5.4.

22
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Septuagint text, which referred to ‘angels of Gadd which is also attested in
Philo, De Gig 4-5° According to some exegetes, however, these were
considered to be ‘fallen angels’, a reading thé&reeto the Enochic tradition
on the fall of the angels and on the seduction afikind by them (1En 7-8).
M. Dexinger notes that ,Die Vater haben in der Zgit dem 4. Jh die in der
apokazl%/ptischen Literatur beheimatete Engeldeutbeceitwillig Ubernom-
men*.

From the &' century onwards, however, the majority of Christéxegetes
would reject this identification and claim that ttext refers to ‘sons of God'.
Furthermore, they would argue that under this degign ‘sons of God’, the
‘sons of Seth’ or ‘Seth’s generation’ was meant,itais said about Seth’s
descendants: ‘Seth also had a son, and he nameHrtash. At that time men
began to call on the name of the LORD.’ (Gen 4:26).

There is a general agreement in scholarship tlmidéntification of the
‘sons of God’ with the ‘Sethites’ is mentioned fiis the 3° century in Julius
Africanus’ Chronography, which is preserved onlhagimentarily in the
Chronography of George Syncellus from the miti@ntury. According to
Julius Africanus:

IIMBoug  avlpwTwy yevopévouv €mi ThAg YAg, d&yyedor Tod
ovparod Buyatpaciy avBpdtwy ouvfrbov. Mubedetal 8¢, wg
olpgat, &md tod X9, Um0 tod mvelpatog, ol viol BOeod
TpoowyopevovTal, 8Lk TOLg 4m  adTOD  YEVEMAOYOUWEVOUG
dikelovg TE kel TaTpLapyeg, GxpL Tod Zwthipogc tod & &md
Kaiv dvbpwmoug dmokaielv omopiy, wg o0O6éTL Belov EoymkoTteg
Sue  movmplav  yevoug, kol Sk TG dloewg  dvéuolov,
EMULYOEVTWY adTOV, TV &yavakTnoly Touoecdul tov Oedv.
El 8¢ ém dyyélwr voolto éxelv TOUTOUG, TOUG el MOYELOG Kol
yontelag, €reL 8& APLOUDY KLVNMOEWSG, TOV WHETEWPWY  ToLG
yoalEl Ty yrdow mepadedwkéval, 4’ v émoinoar tolg
Toldeg ToLg Ylyavteg, 8u° ol¢ TAC Kaklog EMLYEVouévne, éyvw
Ay ddaviont (dwv yévoc 6 Oede v katakAvoud dmiotor.?

% See MHARL: “La lecon primitive du grec était ‘anges de Diattestée notamment par Philon

et les témoins antérieurs a Origené), Bible d'Alexandrie: La GenégParis: Cerf, 1994), p.

125.

F. DEXINGER, Sturz der Goetterséhne oder Engel vor der Sintf\ienna:Herder, 1966), p.

119.

% PG 10, c. 65. See A.LKN, Seth in Jewish, Christian and Gnostic Literatteiden: Brill,
1977), p.61; J.B.GLENTH@Y Cain and Abel in Syriac and Greek Writerd-@" centuries)
CSCO 567 — Subs. 95 (Louvain: Peeters, 1997), pR2RIN, RI, Commentairep. 236.
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«'When men multiplied on the earth, the angels ehJen came
together with the daughters of men. | believe thwatat the Spirit
means, is that the descendants of Seth are cdiedsdns of God
because of the righteous men and the patriarchsdelBoended from
him, even the Saviour Himself; but the descendaehSain are called
the generation of men, as they have nothing diiirthem, because of
the wickedness of their generation and the inetyuali their nature,
because they are a mixed people, and they haveedaGond’s
indignation. But if it is assumed that these referangels, then these
should be those who deal with magic and jugglerkip waught the
women the knowledge about the motions of the starayhose power
the giants were their children, by who wickednessie into being, so
that God realised that the whole impious race eflifing souls should
perish in the deluge”.»

Julius Africanus must have based this idea on simeiof a text that would
have read ‘sons of God'. According to Klijn, thiteanative understanding
originated in a Syriac speaking environment, asrémelering 'sons of God' is
also found in the PeshitfdJulius Africanus, about whose biography verydittl
is known, has allegedly indeed spent some timediesEz®

Church Fathers, such as John Chrysostom and otrgrsed that it should
have been impossible for angelic incorporeal betngkave intercourse with
corporeal, mortal human beings.

Most probably, however, the implications of thedals of God’ identified
with the ‘sons of God’ would have been too delidateChristological debates
of that time. L.G. Wickham argues that the rejactid the view that the angels
of God mixed with daughters of men ‘would not haa@me to dominate
Christian exegesis, had it not been f8r eentury debates about the deity of
Christ’*? Significantly, this view was considered by som¢hars of the late
4™ century to be heres§.According to Julius Africanus, the generation of

2 gee KN, Seth p. 64. According to ATOEPEL “Die Adam-und Seth-Legenden”, however:

“Es besteht daneben auch die Mdéglichkeit, dassséfricanus mitAnt. 1,67-73 vertraut war,
wo von einer Sittenverderbnis der Sethiden in dgiten Generation berichtet wird, d.h. nach
Gn Kap. 5 in der Generation von Noahs Vater Lameahjessen Zeit sich der vermeintliche
Engelsturz ereignete”, p. 164.

See G.Broszig “Julius Africanus”, in SDOPP AND W. GEERLINGS Lexikon der antiken
christlichen Literatur(Freiburg i. Br. et al.: Herder, 1999), p. 363.

JOHN CHRYSOSTOM Gen.Hom. 22.7; BSIL OF SELEUCIA, Orat VI: On Noah, PG 85, c. 88;
THEODORET OFCYRRHUS, Quaest. XLVII; EISEE VARDAPET, QuaestGen 9.

See L.W. WICKHAM, “The Sons of God and the Daughters of Men: Gen¥sR in Early
Christian Exegesis'Qudtestamentische Studig@ (1974), p. 145.

See RILASTRIUS, De Haer. 108; cf. EXINGER, Sturz der Engelsoehng. 106. Interestingly
enough, in a homily on Noah’s Ark, which is presehin Coptic under the name of Basil of
Caesarea, the idea of the ‘angels’ is still memtibas ‘angels who have become satameii (
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Seth was the one to be propagated after the fladdtas the generation from
which the Saviour comé$.This view is based on the separation of humanity
into the righteous generation of Seth and the vdofeneration of Cain. The
separation of the Sethites from the Cainites &sté quite extensively already
by Josephus (Antig. 1.2) and it become a topokénRatristic literaturé

Still, it is the intermarriage between the two gatiens that brings the
subsequent corruption of the righteous generateord finally causes the
purifying flood to come upon the world, as it is gmasised particularly in the
Patristic literature. Cain’s descendants have tedryeupt and evil, since Cain
is cursed by God (Gen 4:12) and the various ineastbf his descendants lead
to the corruption of mankind as wé&fl.Cain is also according to some
traditions, the son of the detfilas opposed to Seth, who is the only ‘pure’ son
of Adam (cf. Gen 4:25; Gen 5:2).

The separation of the two generations is treatetthénChristian literature
not only from a moralistic point of view, but alsgeographically. The
descendants of Seth should live opposite to EdémrgvAdam fled after his
expulsion from Paradise) but Cain’s descendangsdivay from there, as Cain
had to leave this place after he was cursed by @utbuilt a city in Nod.
Already, in Josephus, the children of Seth who @frea good disposition
inhabit continually the same country, where thewpsper (Ant 1.3.67f.).
According to Ephrem, the descendants of Seth ligedhe foothill of the
mountain of Eden, while Cain and his wicked deseetsllived in the plain
below or somewhere far from Paradi&élhe ‘fair' daughters of Cain then

NI €200Y ETEMMAY AYENKOT NXE NIATTEAOC ETAYEP CATANAC) implying thus they were
‘fallen angels’ according to the Enochic traditisee “Homélie sur I'’Arche de Noé, attribuée a
Saint-Basile, évéque de Césarée”, inO#.Vis, Homélies Coptes de la Vatican€optica.
Consilio et Impensis Instituti Rask-Oersterdianitad/ (Hauniae: Glydendal, 1929), pp. 203-
241.

34 Cf. KLUN, Sethp. 62.

% Cf. ATHANASIUS OF ALEX., Quaest. LXV, PG 28, 740CD;Y@IL OF ALEX. Glaphyra, PG 69,

c. 53C; AIHANASIUS SINAITA ,Viae Dux IV. 38-42; XII1.8.71-74.

In the Enochic and Gnostic traditions it is tfalen’ angels that seduce the mankind — so the

Church Fathers return to a more literal readinghef biblical text, while they reject any

intervention of angelic powers in the human world.

57 See 1John 3.8.12;y&IL OF ALEX., Glaphyra, PG 69, c. 37-40 quotes John 8. 44 dimtain
that Cain is the offspring of Satagni 6n tod Kéiv Sidwor metépa, kékelvov tov
Yatavav, tov the duapriac ebpernr), but in ebd. c. 33, he mentions Abel and Cairthas
sons of AdamKdiv kal "ABed dudw uev éyevéabny éx *Addu), see also BHREM, Comm.
Gen lIl.1, who mentions Cain and Abel as the sdn&dam. See AGOLDBERG, “Kain: Sohn
des Menschen oder Sohn der Schlangd@aica25 (1969), pp. 203-221; \APTOWITZER
Cain und Abel in der Agada, in der Apokryphen, ldelfenistischen und muhammedanischen
Literatur (Vienna/Leipzig: R. Lowit, 1922), p. 20.

% See BHREM, Hymn Paradis. 1.10-11; Comm.Gen |II.5; €fave of Treasure¥|.22ff.; cf.
G.A. ANDERSON “The Cosmic Mountain: Eden and Its Early Intetptien in Syriac
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seduce the sons of Seth. According to some traditithe seduction takes
place with the help of music that the daughter€aih attend to. Music is also
an invention of the Cainites (cf. Gen 4:31)The identification of the
‘daughters of Cain’ with the ‘daughters of men’ atftkir attractiveness
becomes another topos in Christian literafdrehe emphasis on the seductive
nature of physical beauty, as well as of the mysdints to a monastic milieu
and it has lead to various moralistic expositiogsthe Church Fathef$,and
later Ecclesiastic writers like Euthychius of Alexiia (16" c.)*?

Although A.J.Klijn, claims that the ideas aboutiSat Christian literature
were influenced by Jewish pseudepigrapha, suchEasch, VitAd and the
rabbinic literatur&’, the understanding of the mixing of the ‘sons obiGwith
the ‘daughters of men’ as the mixing of the Sethitéth the Cainites is a
development that can be found up to Late Antigagysuch only in Christian
literature.

In rabbinic literature, the formation of the ger&nas of Seth and Cain are
primarily discussed in exegesis of the genealogi€Senesis 4:17ff and 5:1ff,
which list the descendants of Cain and Seth reségt it is well known that
the genealogies actually present a contradictionina4:18, Lamech the father
of Noah is the descendant of Cain, whereas in 5i@5s recorded as the
descendant of Seth. The rabbis needed to explarcomtradiction. Thus, the
focus of rabbinic interpretation of Genesis 4:1gfbn the wicked nature of the
descendants of Cain, whereas exegesis of Genekis tBaches that the
genealogy here signals the true descendants of Atarhis reflects the

Christianity”, in G.A. ROBBINS, Genesis 1-3 in the History of Exegefi®wiston: Edwin

Mellen Press, 1988), pp. 186-222; cf. ala@KrH@y, Cain and Abelp. 279.

According to 8-MIN, R, Commentaire“La chute des Séthites commence par la fabricatio

des instruments de musique qui sont, semble-atégoriquement condamnés, a qui suggere

un contexte communautaire, soit qu'il s’agisse slgmgogues apres la destruction du Temple

(70 ap. J.-C.) soit qu'il s’agisse des communautB@sitiennes des premiers siécles, ou

I'utilisation des instuments musicaux fur radicagerhinterdite”, p. 227.

Cf. BPHREM, Comm.Gen. VI.2, FEODORET OFCYRRHUS, Questions XLVII, AIASTASIUS OF

SINAI, Viae Dux IV.38-42.

41 Cf. EPHREM, Comm.Gen V1.2; GHN CHRYSOSTOM Gen.Hom. 22.9-11.

42 See Juan PedrodIFERRERSALA, “Gn 6,1-4 a la luz de un fragmento exegéticoeuidb en el
Kitab al-tatj al-maymaza ala al-tafg wa-l-tasdg de Eutiquio de AlejandriaMiscelanea de
Estudios Arabes y Hebraico9 (2000), pp. 117-130.

4 KLLN, Seth p. 77.

4 For example, in exegesis of Genesis 4:17ff, Gemabbah 23.1 describes how the wicked (i.e.
Cain and his descendants) think they will live f@e but will not live or rise for judgment.
Genesis rabbah 23.2 outlines how Irad, Mehujael Biethushael will be wiped out and
Lamech and his descendants are disowned, and Geradxiah 23.2-3 also describes the
wicked deeds of the descendants of Cain. Alterabtivin exegesis of Genesis 5:1, Genesis
rabbah 24.2-5 explains that Adam’s descendantstlemee written in the book of the
generations of Adam. They are identified with thoséhe book of the living in Psalm 69:29,
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widespread tradition that Seth became the ‘foundatif humanity’, based on
Genesis 5:25ff where the genealogy indicates tlw@hNand his sons, and thus
all humanity, are descended from S&th.

The contradiction between the alternative geneatogi Seth and Cain are
also discussed by Philo @n the Posterity of Caid0-48. His solution is that
people of wicked character deserve to be classed dsscendant of Cain,
while righteous people should be classed as a deaneof Seth. For example,
in discussion of the name ‘Lamech’, which he saysamns ‘humiliation’, he
refers to two types of humiliation, one arisingrfraveakness and one from
perseverance. Philo draws a contrast between goddvicked in that those
humiliated by perseverance are considered to beseetidant of Seth, whilst
those humiliated by weakness are the descendaftaiof

However, although the generations of Seth and Gaé discussed in
interpretation of the genealogies, the contrast/ben the generations after this
time, and particularly with reference to who congéd the generation of the
flood,‘“iss not a common theme of exegesis in raloditérature, as outlined by
Klijn.

In exegesis of the genealogy in Genesis 5:1ff, Gisneabbah 24.6
discusses to whom the genealogy in ch.4 could ,referen the true
descendants of Adam are outlined in 5:1ff. Theiti@a refers to a separation
between the descendants of Adam, and those whaareescended from
Adam because they were destroyed by the flood. & destroyed by the flood
are Irad, Mehujael and Methushael, the descenddr@ain in Genesis 4:18.
However, the generations of Seth and Cain as tmepooent parts of the
generation of the flood are not explicitly discuksas the focus is on who are
the true descendants of Adam. Genesis rabbah 26 identifies the
Nephilim of Genesis 6:4 with Irad, Mehujael and Methael, but again with
no reference to the descendants of $eth.

the twelve tribes will come from them and it isttem that the Torah will be given. Thus
precedence is given to the descendants of Adamghr&eth in Genesis 5:1ff rather than the
alternative genealogy of Cain.

The ancestry of Cain is further discredited bgatmg the paternity of Adam. This idea is
based on the statement in Genesis 5:3 that Settinvthe likeness of Adam, the implication
being that as Cain (and Abel) did not look like hitren he was not truly Adam’s son. In fact,
Cain’s father is to be sought amongst the demangudlined in Genesis rabbah 24.6, and
Targum Pseudo-Jonathan Genesis 4:1-2 containsattigidn that Cain was the child of Eve
and Sammael, implied in PRE ch.21. As such, Caihhésdescendants would naturally inherit
the wicked nature of their demonic ancestor. See Bl GARCIA MARTINEZ, “Samma’el in
Pseudo-Jonathan and the Origin of EvdBurnal of Northwest Semitic Languadgi#s2 (2004),
pp 19-41.

46 KLWN, Seth pp 1-12.

47 See also the parallel tradition in Tanhuma Biseshit40.
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PRE ch.22 is the first rabbinic source that unambigly elaborates on the
contrast between the descendants of Seth and @die icontext of exegesis
on Genesis 6:1-8 and who formed the generatiom®fflood. The text also
describes in more detail than earlier sources ibentious nature of the
generation of Cain.
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«Rabbi Ishmael says: From Seth arose and were mbsteall the
people and all the generations of the righteousmF€ain arose and
were descended all the generations of the wicked,the sinners and
the rebels, who rebelled against God, and they ¥d&ldo not need the
drops of your rain, or to know your ways, as is&d, Yet they said to
God, Depart from ugJob 21:14). Rabbi Meir says: The generations of
Cain were walking about naked, the men and the wofilenanimals,
and they defiled themselves with all kinds of imality, a man with his
mother or his daughter or the wife of his brotherpublic and in the
streets, through the evil inclination and througk thoughts of their
heart, as it is saidAnd the Lord saw that the evil of man was dgreat
(Genesis 6:5). Rabbi says: The angels who fell ftbeir holy place,
from heaven, saw the daughters of Cain walking abakéd, with their
eyes painted like prostitutes, and they went astfssr them, and took
wives from amongst them, as it is saidnd the sons of God saw the
daughters of meér{Genesis 6:2).»

The text contains a number of motifs found in eantabbinic tradition, but
they are newly developed in the light of the costttaetween the descendants
of Seth and Cain.

First, PRE describes a clear separation betweernghgous generation of
Seth and the wicked generation of Cain, who retiedigainst God. The use of
Job 21 to describe the rebellion of the generatiotihe flood is very common
in rabbinic literature. In this broader traditiahe crimes of the people are
listed based on Job 21, including the fact thatpbeple are so arrogant that
they declare they do not need God to send rainusecthe earth already
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produces its own moistuf® As a result, God decides to punish them through
the means of their rebellion, i.e. through wéfddowever, PRE is the first text
where the tradition is used to refer to the rebelibf the descendants of Cain
in particular.

Secondly, the text emphasises that the two gepnesafollowed a different
way of life especially with regard to moral praetién particular, the seductive
nature of the ‘daughters of Cain’ is highlighteddahey are said to walk about
naked and defile themselves through sexual imnigra&iexual immorality as
the primary sin of the generation of the flood iswadespread rabbinic
tradition>® However, none of these sources from the broadelition discuss
this topic in relation to the ‘daughters of Cain’.

Thirdly, the sexual immorality is what led to therptation of the angels,
based on Genesis 6:2 ‘And the sons of God sawahghders of men that they
were 5liair’ thus identifying the ‘daughters of Caiwith the ‘daughters of
men’.

All of these points can be found in the exegesi€bfistian literature on
the subject of the generation of the flood, as aiated upon above.
Characteristically, th€ave of Treasuredescribes the separation between the
generation of Seth and the ‘murdering’ generatib@ain (VI1.22-24). This can
be compared to PRE, which describes the generafi®eth as righteous and
the generation of Cain as wicked. Secondly, theusae and lascivious
nature of the daughters of Cain, who are identifiath the ‘daughters of
men’, is also emphasised in tlgave of TreasuregXll). Similarly, the
identification of the ‘daughters of men’ in Gene6i2 with the daughters of
Cain’s generation can also be found in PRE, aloith & description of the
daughters of Cain walking about naked and pragisgxual immorality.

Despite the close parallels to Christian literatomethe above motifs, PRE
identifies the sons of God as the angels, whicim idirect opposition to the
Christian view held after the third century thatlsuan identification was
unacceptable. Interestingly, the association ofelngnd sons of God is also

8 This is based on Genesis 2:6: ‘And a mist wenfrom the land and watered all the surface of
the ground'.

4 See T. Sotah 3:6-9, Sifre Deuteronomy 43, Leviticabbah 4.1 Pesikta de-Rav Kahana 26.2
Ecclesiastes rabbah 2.2 S1, Pesikta rabbati 42/8huma YelammedenBeshallachl2 and
Numbers rabbah 9.24.

% For example, Leviticus rabbah 23.9, Genesis fab®&5, Tanhuma BubeBereshit 33,

Tanhuma Yelammederiereshit12.

Targum Pseudo-Jonathan parallels PRE in its iéiser of the wickedness of the ‘daughters

of men’ in Genesis 6:2, but does not refer to thegthiters of Cain. Later sources that contain a

similar tradition include: the Chronicle of Yeraheh4.10-12, which states that the daughters

of men are the seed of Cain and the sons of Gotharseed of Seth, and the introduction to

Aggadat Bereshit in MS Oxford 2340, which identftae sons of God with the sons of Cain.
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criticised in Jewish literature. For example, Géneabbah 26.5 outlines how

R. Simeon b. Yohai stated that ter>sm 32 were the sons of judges:™T)

and cursed those who called them the sons of Gadgum Neofiti also
identifies thex 587 "12 as the sons of judges. Targum Onkelos referseo th
sons of the great ongs2727), as does Targum Pseudo-Jonathan, but this text
also mentions the fallen angels Shemhazai and Azasnnection with them.

It seems likely that, in this aspect of the traditi PRE is following the
widespread identification of the sons of God asets\§pund in early Jewish
sources?

In our second example, it is clear that PRE usdgeaabbinic tradition,
such as the use of Job 21 and the descriptionxosénmorality, to describe
the generation of the flood. The text also appéatsave been influenced by
early pseudepigraphical texts that identify thessof God with the angels.
However, we have no direct parallel for the dedimipof the generation of the
flood in the terms of the contrast between the gaimns of Seth and Cain in
rabbinic sources earlier than PRE. Indeed, Klijs hated, ‘In PRE for the first
time, we read that the Sethites were righteousthadCainites were wicked,
the two generations being compared with each atfi¢towever, Klijn goes
on to say that ‘All this, however, seems to bemapée development of already
known traditions®® It is true that PRE builds on earlier Jewish tiadi as
already noted. However, the motif as we have iPRE is unparalleled in
earlier sources, particularly with regard to thatcast between the generations
of Seth and Cain in the context of Genesis 6:1+8) the identification
between the ‘daughters of men’ and the ‘daughtér€ain’. If we consider
that this motif is found in different versions iranous Greek and Syriac
Christian sources from the fourth to the seventiturg, while it is only found
explicitly first of all in PRE, there is a strong@gsibility that we have here an
influence of the Christian exegetical traditionfRE.

The Cave of Machpelah and the Temple M ount

The association between Adam and the Temple Moegink in PRE
ch.12, which describes how Adam was created osithef the Temple before
he was brought into Eden to study the Torah andntandments?® This is
reiterated in ch.20, where Adam is thrown out otidnd driven to Mount

2 For example, Jubilees 5:1, 1 Enoch 6-16, 19 ahd26Enoch 18 and JosephAstiquities
1.3.1. See RI.ALEXANDER, “The Targumim and Early Exegesis of “Sons of GodGenesis
6", JJS23 (1972), pp. 60-71 for a full outline and dissios of this material.

% KLWN, Seth 12.

% KLWN, Seth 12.

% See also Sifre Deuteronomy 41, Midrash TannaipiT22gum Pseudo-Jonathon Genesis 2:15
and similarly Genesis rabbah 16.5.
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Moriah, which is identified as the site of the Tdegghe place from which he
was originally takeri® Mount Moriah is identified with the site of the Mple
as early as 2 Chronicles 3:1 and repeated througlewish traditiori’ The
creation of Adam on the site of the temple is a@dairly widespread tradition
in rabbinic source® In PRE, the site of the Temple is also identifasithe
centre of the eartfY.

The tradition in PRE ch.20 then takes an unexpetcted Whilst on Mount
Moriah, Adam reflects on the fact of his future ttheand decides to build a
tomb for himself, which is identified as the Ca¥eMachpelah.
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«Adam sat and searched in his heart, and gaa:|‘know that you will
bring me to death and to the house appointed fdivaihg’ (Job 30:23).
Adam said: While | am still in the world, | will lid for myself a
lodging for my resting place (in death) outside MobMoriah. So he
hewed and built for himself a lodging for his ragtiplace. Adam said:
If regarding the tablets, which in the future vii# written by the finger
of the Holy One, Blessed be He, the waters of thelaio will flee
before them, [how much more so] will this be theecavith my body
which He kneaded with His two hands, and the spirithe breath of
His mouth He blew into my nostrils. After my dedltey will take my
bones, and they will make for themselves an imagadolatry; but |

% This interpretation combines exegesis of Gen&di8 ‘In the sweat of your face you will eat

bread, until you return to the ground, for fronydtu were taken. For dust you are and to dust
you will return’ and the tradition of the creatiohAdam on the Temple site.
> For example, Josephu&ntiquities 1.13.2, Genesis Rabbah 56.10, Erubin 19a, Midash
Psalms 92.6.
For example, Y.Nazir 7.2 states that God toogaoaful of dirt from the place of the altar, and
used it to create the first man. See also Genabisah 14.8, Eliyahu Zuta 2.173 and Midrash
on Psalms 92.6. Cf. LouisI&BERG, The Legends of the Jehiladelphia, Penn: The Jewish
Publication Society of America, 1946), V, p. 126.
PRE ch.11 describes the creation of Adam:y=xT =awa 77 mp opn2 ‘it was in a pure
place, it was at the navel of the earth”. Then RRE2 identifies thenm opn “pure place”
with wpnt o2 opn “the place of the Temple”.
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will put my coffin deep down within the cave andv@ards within the
cave. Therefore it is called the Cave of Machpelaicause it is
doubled (in number of chambers). Adam was put tharel Eve,
Abraham and Sarah, Isaac and Rebekah, Jacob andTlesakfore it is
called ‘the city of four’, because four pairs wdsaried in it, and
concerning them Scripture say$le' enters into peace; they rest upon
their beds, each one that walks in his uprighth@saiah 57:2).»

In Genesis 23:1ff Abraham purchases the Cave ohiglelah, located near
Mamre or Hebron, for a tomb and Genesis 49:29-8drds that Abraham,
Isaac and Jacob were buried there with their wivesiumber of rabbinic
traditions teach that Adam and Eve were also buiiedthe Cave of
Machpelah. Genesis rabbah 58.4 teaches that therphs and their wives
were buried at Kiriath Arba, and 58.9 states thatrtame Machpelah signifies
that God bent Adam double and buried him withi! Erubin 53a teaches that
Mamre was called Kiriath Arba ‘city of four’ becaufour couples were buried
there, i.e. Adam and Eve and the patriarchs (Abmabhad Sarah, Isaac and
Rebekah, Jacob and Le&h)This tradition also refers to two views on the
nature of the Cave, again based on exegesis ofaitse® First, the cave
consisted of two chambers, one within the othed, aecondly, the cave
consisted of a lower and an upper chamber. Sotahd#3cribes the contest
between Esau and Jacob over the Cave of Machgal#his tradition, Mamre
and Hebron are identified with Kiriath Arba, whishagain so named because
Adam and Eve and the patriarchs are buried thefglstin Baba Batra 58a,
R. Bana’ah was marking out graves where there wessl bodies so unclean
areas were identified. He goes to the cave of Adrahnd also to the cave of
Adam. This is identified as either the inner andeowave of Machpelah, or
the upper and lower cave, as referred to in ErGBmm The location of the cave
is not mentioned in this tradition.

The pseudepigraphic sources also discuss the hofridldam based on
exegesis of Genesis 3:19. For example, the GrdekofiAdam and Eve 40.1-
42.2 describes the creation and burial of Adanihéngame place, but this is on
the site in paradise where God had taken the dostmake Adam.
Alternatively, Jubilees 3:32 states that when Adard his wife were expelled
from the Garden, they went to the land of ‘Eldajohlis identified as the land
of their creation. In 4:29, Adam is also said totheied in the land of his

% This is based on exegesis of the natre, which means “doubling” or “coupling” from the

root 522 “double” or “double over”.

In discussing the location of the cave, Gene3i&2situated Mamre and Hebron close to each
other, and Kiriath Arba is identified with Hebronnamber of times in the Bible at Genesis
23:2, 35:27, Joshua 14:15, 15:13, 15:54, 20:7,124ard Judges 1:10.

See note 60 above.
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creation. Thus, in Jubilees, Adam was created amedin the land of ‘Elda,
a place separate from paradise, from which he aleentat creation, returned
after his expulsion and where he died.

Thus, PRE uses earlier tradition to describe theabtoof Adam at
Machpelah, including exegesis of the name Machpélah double nature of
the cave and the fact that four couples were butiede. However, the
tradition of Adam and the cave in ch.20 containameo significant
development§®

First, Adam is said to have built the tomb hims€&le Hebrew states:

18275 1150 7215 ™21 28m ‘So he hewed and built for himself a lodging
for his resting place’. It is ambiguous whether Adhas actually hollowed out
the cave himself or merely a place within the céwehis body to rest, but
either way this is a significant development oflieatradition.

Secondly, Adam reflects on the special nature sfbuidy, as it is created
by God’s own hands. As such, he is concerned tisabdnes will become an
object of idolatry, and to avoid this, he will causis coffin to be buried deep
in the Cave of Machpelah. The idea that Adam’s boweuld become an
object of idolatry is first found in PRE, but cae bompared with Jacob’s fear
that incense would be burned before his coffin En&sis rabbah 98.The
Cave of Machpelah is a double cave as indicatedhbyname, and so was
particularly appropriate for hiding Adam’s body, iagould be placed in the
inner cave.

Finally, in PRE the Cave of Machpelah is locatethn 25 v ‘outside
of Mount Moriah’, that is, the site of the Templéhus, Adam was created and
buried in the same area. This follows the same raegation as the
pseudepigraphic sources based on Genesis 3:19thbutocation of the
creation and burial site is not the Temple Mounthi@ pseudepigraphic texts.
This motif in PRE is also in direct contrast to titeer rabbinic sources, which
retain the location of the Cave as identified im&as 23.

These three points demonstrate a considerable ajeweht of rabbinic
tradition in PRE. Significantly, the location ofettCave of Machpelah at the
Temple Mount, and as such the creation and bufidldam in the same area,
is also found in Christian sources.

According to certain Christian traditions, Adam wasried in Golgotha
(that is, in Jerusalem) and interestingly enougly ttefer to ‘Jewish traditions’

6 See also PRE ch. 36. Here, Abraham enters the 6aMachpelah to find Adam and Eve
surrounded by candles and a sweet smell. In thdition, the burial of Adam and Eve in the
Cave of Machpelah is the reason why Abraham chaibsesite for a burial place. Cf. Zohar
127a on Genesis 23:1.

% See also Tanhuma Bubafa-yehi12.5 and Tanhuma Yelammedama-yehil2.3.
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in support of that belief This idea also apparently reflects an exegetical
approach to Gen 3:19 “In the sweat of your face wilieat your food until
you return to the ground, since from it you weleetg dust you are and to dust
you will return”, so that the place where Adam wasated would also be the
place of his burial® Adam’s tomb is further supposed to be in the nedufl

the earth, that is, the place of Christ’s crucdixi If theCross is situated in the
middle of the Earth, this would imply that Jerusalis located in theniddle of

the earth, but for the Christian authors the exact spatot the Temple but
Golgotha.

Accordingly, Adam was buried, where Christ has di€éde redemptive
role of Christ’s crucifixion regarding Adam’s andbsequently also mankind’s
fall, would be thus emphasised. This idea, whicts fi@und first in Origen,
was developed from the sixth century onwards terred the cult of Adam’s
tomb in Jerusalerf.

Characteristically, in the Syria€ave of Treasure§MsOr. V.10-11%® we
read

u\k\n_vx Ao L om) o V\.._\:L\ aane ”A\K
an.mio A o\ oo oo Kians niald Lo\
s ’Kamas u\\ RAK IMay Mmoo Kam Kaiano u\ﬁ

AL )am Ko ’Kasaia i o . omdaay ~aoma
Asaaa nhie aas _aam Kama.a Wiy KL ama
~A A m):\;S?:: u\ﬁ MK Kaamd ALK ,moL.mio

«But command your sons, and order them to embalm fody after
your death with myrrh, cassia, and ashes. And sheyl put you in this

6 Cf. Ps.-Athanasius, De passione et cruce domiBi28, c. 208700ev 005t GAAwy0D TAoYEL,

ovde el &Adov tomov, otavpodtar f eig tov Kpaviov témov, v ‘Efpeiwv ol Siddokarol
daor tod 'Adkp elvar tadov. Exel yip adtév pete thy katapoey tedddBot SiefefoeLodvtal.
“Omep €l oltwg éxel, Buvpdlw tod témou T oikeldtnra. "Edel yip tov Kiplov, dvavedoul
Bérovta TOV Tp@TOV "AdY, €V ékelvw TQ TOMW Talely, Tva ékelvov Awv Ty duaptiov, dmé
mavtog abthy Epn Tod yévoug: kol émeldn fkovoev O "Addu: I'f €l, kol elc yAv dmeieton, dui
todTov TOALY ékel TéBettal, v TOV "Addp ebpov ékel, Aloy pev Ty ketdpav, Gvti &¢ tod

'y €l, kol elg yfiv ameredon, (...) Aowmov elmn “Avdota kol Sedpo, dkorolBel woi, {ve
pnkétt Tedfic ém yfic, AL év odpavolc GUéAdc.

This exegetical approach is perhaps relatedhideds 4:29: “And at the close of the nineteenth
jubilee, in the seventh week in the sixth year [#3M1.] thereof, Adam died, and all his sons
buried him in the land of his creation, and he wmeesfirst to be buried in the earth”. The land
of Adam’s creation would of course interpret ‘therth, he was created from’ as the actual
land. Jubilees will reflect so the later identifioa in the literature of Adam’s tomb and the
place where he was created, that is in Jerusakei®)dvIN, Ri, Commentairegp. 179.

7 ORIGEN, Comm. in Mt 27:32, PG 13, ¢. 1777; sedeREMIAS, Golgotha A/ TENOZ, Archiv

fur neutestamentliche Zeitgeschichte und KulturleibhdLeipzig: E. Pfeiffer, 1926), p. 34.

See 8-MIN, RI, La Caverne des Trésors. Les Deux Recensions Sggag8CO 486, Script.
Syr. 207 (Louvain: Peeters, 1987), pp. 38-40.
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cave, wherein | am making you to dwell this daytiluhe time when
your expulsion shall take place from the regionPafadise to that earth
which is outside it. And whosoever shall be lefthinse days shall take
your body with him, and shall deposit it on thetspdhich | shall show
him, in the centre of the earth; for in that plaeelemption will be
affected for you and for all your children.»

Thus, Adam is buried on the ‘top of the mountam’the Cave, which is
called the ‘Cave of Treasureé¥'but after the flood his body is carried away to
be buried in the centre of the earth, which is plece where the Cross of
Christ stands, that is on GolgotfaThis is further identified in th€ave of
Treasureswith Mount Moriah (XXIX.3-8)%.

Furthermore, in th€ave of TreasuresAdam is created in the place where
the Cross of Christ would stand. Implicitly, themef, Adam is created in
Jerusalent? This would correspond to the rabbinic traditiorertioned above,
in which Adam was created in the place of the Tentpéat is in the middle of
the Earth’® Characteristically, th&Cave of Treasuress also the site where
Adam’s descendants minister and offer bloodlessfsas. According to Su-
Min Ri, the Cave can be identified with the Temglad it is also called in the
text, the ‘House of Prayef*

The tradition in theCave of Treasureis very close to the description of
Adam'’s burial found in PRE. In both texts theraegerence to the burial of
Adam at Mount Moriah, which was, as already notieentified with the
Temple Mount, the centre of the earth where it valeved that Adam was
created. This idea is found first of all in rabbirgources explicitly in PRE.
This tradition is combined with the more commonaidbat Adam and Eve
were buried in the ‘Cave’ of Machpelah.

8 As it occurs in the ArabiKitab al-Magall Cf. J. P. MONFERRERSALA, ApGcrifos arabes

cristianos Introduccion, traduccion y notas J.P. Monfer«gljegos de Oriente» (Madrid: Trotta,
2003), pp. 71 and 79.

See B. BGATTI, “Note sull'iconografia di ‘Adamo sotto il Calvari (Tavv. 1-12)", Liber
AnnuusXXVII (1977), pp. 5-32. Theoposof the flood is also found in the Muslim traditgn
see J. P. MINFERRERSALA, “Fragments from the Testament of Adam in Someb/rislamic
Sources”Journal of Medieval and Islamic Histody(2004-5), pp. 16-17.

™ See R. BROGGS The last Adam. A study in Pauline anthropol@8kiladelphia, 1966), pp. 51-
52.

The tradition that Adam was explicitly createdJerusalem can be found in only two Mss of
the east Syrian group of th@ave of TreasuresAccordingly, it is considered to be a later
inserted tradition in the text. cfuSMIN, R, Commentairep. 148.

Cf. Jubilees 8:19, where is mentioned that Mdlion is in the middle of the earth.

See 8-MIN, RI, Commentaire p. 179. In Christian tradition it is Jesus whrsfficalls the
Temple ‘the House of Prayer’ (Mt 21:13, Mk 11:1k 19:46). In the Latin Life of Adam and
Eve 30.2-3 when Adam is about to die, his sonsatse gathered ‘in the house of prayer,
where usually they worship the Lord God'.
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Thus, PRE has combined the rabbinic motifs of teation of Adam on
the Temple site and his burial in the Cave of Mathip, with exegesis of
Genesis 3:19, also found in the pseudepigraphdtitiva, of the creation and
burial of Adam in the same place. As such, the frmitiAdam’s burial is
developed to locate the Cave at Mount Moriah, thosing the location of the
Cave from Mamre and Hebron/Kiriath Arba to the sifethe Temple. This
idea was unique to rabbinic literature with itslirsion in PRE, and so the
question as to what prompted the development af titaidition is raised. A
number of Christian sources locate the tomb of Adam Jerusalem,
particularly Golgotha, the centre of the earth.oAheCave of Treasurewas
itself identified with the Temple and is describasd the place of Adam’s
burial. Given the widespread popularity of theseaglin Christian circles, the
possibility that PRE may have developed and induttes tradition through
the influence of the Christian motif should be ddased.

The construction of the ark

The final example in this paper is the descriptidéthe construction of the
ark in PRE. This is based on Genesis 6:14-16, whisdcribes the material
from which the ark should be made, its dimension structure.

PRE ch.23 opens with God’s instruction to Noah reigg the ark in
Genesis 6:15 ‘and this is how you shall make ithisTis followed by a
description of the number of rooms on each sidihefark, and the location of
the water tanks and storerooms for the food. Tkiectencludes that there were
three hundred and sixty-six rooms for creatureseanh level. PRE then
describes who lived on the three storeys of the ark

DAXRD TTUNY 127 30 TN 0D R N

073D DM TTRD TTaN5 DR 7127 1121 Ry D 1P Ran
03P TROW D05 TORODY T TR DR TR 7120 50 Y TR
TIWDT TR TIDTA RS Owhe 77195 TMIDTa 1A X2
M TN TR DIDDR WM DIRD S mnxIRs 158 "7 N2 02
DR 070700 7270 D0 TONDY TR TR MI0OR LM 120 S0
oD 121 I 15D 121 TINNNT D8N 131 0700 OND) N
DRI MDIDT 935 T TI0n0n DN M T2 52 T e e
5 TN TRID DR HWT DY OTR 1321 O0RT OORPY N W
DY "I O TOWY ING WO [T I OO TR DIND D5
NN 27870 127 PIR2 DUNP0 "I DU T IR0 W52 7R
ToPN O Y0 DONMN R M Y 5D 101 I DX 1

«'And this is how you shall makeé (Genesis 6:15). Rabbi Shemiah
taught: The Holy One, blessed be he, showed itaahNwith a finger,
and said to him: “Like this and like this you shalbke the ark”. One
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hundred and fifty rooms were along the length am rilght of the ark
and one hundred and fifty were along the lengtthefleft side. Thirty-
three rooms were across its width on its front sidend thirty-three
were on its sides at the back. Ten rooms wereeémitddle and these
were for the storerooms of food. Five protectedeciss were on the
side of the right length of the ark and five pré¢eccisterns were on the
side of the left length of the ark, and the entesnof the water pipes
were opening and closing. So it was in the loweshgartment, and so
it was on the second level, and so it was on tiid tavel. The dwelling
of all the animals and beasts was in the lowestpaotment. The
dwelling of all the birds was in the second commparit. The dwelling
of abominable things and reptiles and people wasthi@ third
compartment. From this you learn [that three hutidred sixty-six
kinds of animals] and three hundred and sixty-gxi& of birds were on
the earth, and three hundred and sixty-six kindalmfminable things
were on the earth. So it was in the lowest compamtirand so it was in
the second compartment and so it was on the thirel,| as it is said,
‘With lower, second and third levels you shall makgSenesis 6:16).»

The construction of the ark is widely discussedahbinic literature. The
ark was either built of oak or cedart consisted of a number of chambers or
compartment£® The ark was lit either through a skylight, or frahe light of
precious stone¥. The ark was shaped like a pyrarfiidilso, the construction
of the ark is understood to show how the Torahtteapractical knowledd@.

Certain aspects of earlier tradition are included HFRE, namely the
discussion over the number of rooms in the arkthrdmeans of lighting the
ark. However, the key point of interest here isdlescription in PRE ch.23 of
the different levels of the ark and who was saidniwabit each level. The
different levels are first mentioned in Genesis66:fut without reference to
their occupants. In PRE, the lowest level of the was the place for all the

™ Interpretations are based on explanation of thelwen in Genesis 6:14. See Sanhedrin 108b

and Genesis rabbah 31.8.

® Genesis rabbah 31.11 states either 330 or 90padments. PRE ch.23 describes 366 rooms.

7 An explanation ofims in Genesis 6:16. Sanhedrin 108b describes jewelsdive light as
though it was the middle of the day, PRE ch.23 idess a jewel suspended in the ark which
acted as a lamp, and Genesis rabbah 31.11 refeatht@ skylight and a precious stone. It also
recounts the story that Noah had a precious stoatehte hung up, and when it was dim it
signified day and when it was bright it signifieid/nt.

® See Genesis rabbah 31.11, which, in an intetjipetaf Genesis 6:16, states that if it was
finished upward to a cubit, it must have been teger

" Genesis rabbah 31.10 states that the instrudtioBenesis 6:14-16 outline how to build a ship,
and 31.11 teaches that, on the basis of the déseripf the ark, rooms of a size of 10 cubits
square should have a door.
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cattle and animals, the second level was for @lkilrds, and the third level
was for the reptiles and abominable things alortg Wibah and his family.

A description of the different levels of the arkaso found in Sanhedrin
108b and Genesis rabbah 31.11.

Sanhedrin 1088 states:

ToYn O Y o0 o0
oIRD 0150 b o oNnk 5arb o nnn KIN

«'With lower, second, and third levels you shall mékeA Tanna
taught: The bottom level was for the manure; theddie was for the
animals; and the top was for people.»

Genesis rabbah 31 %ktates:

TOYN O Y1 oY 0Onn
L DRSO He1 oS 17325 15 ot 2ot o
05215 015 o oY 1129 15 0w OIReYS 0NN 07 D

«'With lower, second and third levels you shall makeThe bottom
level was for manure, the second was for himseif lais children and
the clean animals, and the third was for the umckr@mals. There are
some who exchange it: The bottom level was foruhelean animals,
the second was for himself and his children andctBan animals, the
top was for the manure.»

The main concern of the tradition in Genesis ralibab make a separation
between clean and unclean animals. This is fourmbth of the interpretations
it offers, along with a level for refuse. Also, lith interpretations, Noah and
his family share the middle level of the ark wille tclean animals. Sanhedrin
108b agrees with the first interpretation in Geseabbah regarding the refuse
on the lowest level. Sanhedrin 108b also agreds RRE in placing people on
the highest level. However, the tradition in PREénerally quite different to
these texts. First, reptiles and abominable thimggch are not mentioned in
earlier tradition, are placed with people on thghkist level. Secondly, birds,
which are also not mentioned in earlier traditiane placed on the second
level. Finally, cattle and beasts are placed onldhest level. PRE may be
alluding to the separation of clean and uncleammals, as also found in

8 From the edition of EPSTEINet. al., Talmud bavli(London, 1960-).

81 From the edition of JHEODOR ANDH. ALBECK, Bereschit rabba: mit kritischem Apparat und
Kommentar(Berlin, 1912-1927; reprinted Jerusalem, 1965).
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Genesis rabbah, but this is not clearly illustratédere is a separation of
abominable things, birds and animals, but no furthstinction is made within
each category of creature. More likely, the cresgumentioned here alludes to
the description of those in the ark in Genesis 6r2inely, birds, animals and
creeping thing&?

The scheme presented in PRE is particularly styikis it contains the same
outline as in part of the patristic literature, reynin Ephrem, Hymns on
Paradise 2.12, in the Syridtave of Treasureand interestingly enough in
Hippolytus's Fragment on the Pentatedthin spite of the uncertain
provenance of these latter fragments, the fragmiatisdeal with the Flood
Story contain details, such as reference to thecarkying Adam’s body, that
depend heavily on th€ave of Treasurgsand so it seems likely that they
belong to the same pseudepigraphical traditiomagave®* Accordingly, this
motif with this exact order of division must haveem popular in certain
traditions in Syria.

In the majority of the Christian literature, we calpserve another order of
levels, where this is explicitly mentioned. Origéor, example, mentions that
the different storeys of the ark serve to sepatfagefierce animals from the

82

PRE San. 108b Gen.R.31.11 Gen.R.31.11
Third level People and People Unclean animal Refuse
reptiles
Second Birds Animals People and cleanPeople  and
level animals clean animals
First level Cattle and Refuse Refuse Unclean
beasts animals

8 HippoLYTUS OF ROME, Fragmenta Arabica XXVII in Pentateuchum. PG 10702ff:

Fragmenta dubia in Pentateuchum, (pentateuchugasalms. cum commentaries ss. Partum),
see esp. c. 706. On Hippolytus's works, sesHBIUS Ecclesiastical History VI.22; on the
Arabic fragments, see BE LAGARDE, Materialien zur Kritik und Geschichte des Pentatesic

Il (Leipzig, 1867: B.G. Teubner). On this topic,esd. P. MONFERRERSALA, “An Arabic-
Muslim Quotation of a Biblical Text: Ibn Ka&'s al-Biddya wa-I-Nihdya and the Construction of
the Ark of the Covenant”, in RifaatBED & Herman EULE (eds.),Studies on the Christian
Arabic Heritage in Honour of Father Prof. Dr. Sankhalil Samir S.I. at the Occasion of his
Sixty-Fifth Birthday, «Eastern Christian Studies» 5 (Leuven-Paris-8u@a): Peeters, 2004),
pp. 263-278, for Noah's Ark, pp. 272-276.

8 The exact authorship of these comments on théaRerch that circulated in Arabic catenae
and glossae to the Pentateuch under the name @oMlfips has not been yet thoroughly
investigated. As B0RG GRAF, GCAL, notes: “In den Glossen zu Genesis, scheihtescund
unechtes Hippolytgut gemischt zu sein: eine endgiltAusscheidung ist noch nicht
unternommen worden. Auf syrische Vermittlung dewdit wiederholte Einfuehrung hin™:
“Hippolyt, der Ausleger des Targums”, p. 307.
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tame oneé® He offers an otherwise allegorical explanationtted different
levels of the ark.

Also, Procopius mentions that the different storspsuld separate the
unlike animals from each other and he explainshéurthat the lowest storey
was reserved for the refuse, the snakes and theishbehat is the dangerous
animals, the middle storey was the place for tmeetanimals, while in the
higheststorey were the people aride food® Theodore bar Koni thinks of
three compartments, the lowest for the reptiles, rtfiddle one for the wild
animg;s and the highest compartment for the pedipdetame animals and the
birds:

These authors try apparently to explain the inm@&struction of the ark in
a logical way that would allow the successful preaton of all creatures so
that, for example, the wild beasts would be sepdréitom the animals that
they would consider to be prey.

So, unlike the above mentioned traditions, Ephretyn{n.Parad. 2.18
notes:

LAwho oA ) sl (o san
iwiel mLir R Ko omao
AL o san K KmK damiaa

2.12. Noah made the animals live in the lowest pathe Ark; in the
middle part he lodged the birds, while Noah himskie the Deity,
resided on the upper delk

Thus, PRE has again used earlier rabbinic traditidts description of the
construction of the ark. In particular, the occupaaf the levels of the ark, an
idea not found in the biblical text of Genesis 618} represents a tradition
already discussed in Jewish literature, such asdfon Genesis rabbah 31.11
and Sanhedrin 108b. However, although aspectsesktlraditions are found
in PRE, the motif has been developed and now ammtalements of the
scheme also found particularly in the Christiani&ytradition.

8% Hom.Gen. Il.

% PG 88, c. 276.

87 Lib.Schol. M. II. 106; cf. $HODAD OFMERV, CommGen 6.16.

8 See EBECK, Des heiligen Ephrem des Syrers Hymnen de ParadisoGontra Julianum
CSCO 174 — Script. Syr. 78 (Louvain: Peeters, 19573.

Transl. S.BrRock, Saint Ephrem: Hymns on Paradig€reastwood, N.Y: St Vladimir's
Seminary Press 1990), p. 89.
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Conclusions

This paper suggests that part of the developmetiteofraditions in PRE is
due to the awareness of the editor(s) of Chridti@as and exegesis. The text
contains a number of motifs found either first 8fia PRE, or that reflect a
significant development of earlier rabbinic exegedihis development of the
material could be due in part to the narrativeestyl PRE, which allowed a
fuller expansion of legendary material. Indeed, B&stein sees the
innovative character of PRE as ‘an internal Jewlistelopment rather than the
result of external influences or the “infusion” miyth from outside culture®
In some cases, the material may also have beareimféd by early sources
such as Philo, Josephus or the Pseudepigrapha.udowecannot be ignored
that a number of the motifs which represent a newetbpment in PRE are
also common ideas in sources from the Christiaprri

The likelihood of possible influence from Christiaaurces is increased in
a number of ways. The examples discussed hereioangalitions found in
both PRE and Christian literature that cannot bdetstood to be a logical
conclusion from exegesis of the biblical text. Th®oximity both
geographically and linguistically between centrédumaism and the Christian
East also facilitates the possibility of an intemsbe of ideas between these
two groups. Indeed, the examples discussed sholwsa association to the
Syriac tradition. Furthermore, the motifs discusBech PRE are popular ideas
in Christian sources, and so again the probalgfigwareness of these ideas in
Jewish circles is increased.

The four examples investigated here provide stremglence for the
influence of Christian ideas on the traditions RER This has implications for
the study of PRE, and perhaps other late midrashenthe importance of
examining Christian exegesis for the understandingpe development of the
texts should be recognised. The examples presdmeel mark an initial
endeavour to identify the material in PRE that rhaye been influenced by
Christian thought.

% RUBENSTEIN, ‘From Mythic Motifs to Sustained Myth’, p. 158.



