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Abstract

This thesis is an examination of the exegetical intent and the translational
methods employed in Targum Lamentations (TgLam). There are three primary steps
involved in this study of Tglam. The first step involves a survey of the Book of
Lamentations (as found in the Masoretic Text [MT]) in order to determine the basic
text and meaning of the book which the targumist is interpreting. The second step is a
detailed exegetical commentary of TglLam. This involves a verse by verse analysis of
the targum with particular attention paid to the ways in which the targumist has
departed from or transformed the biblical text. The final step is an analysis of the
targum in order to determine how the targumist has modified the biblical text in order
to convey or emphasize his message and address the questions of the date,

provenance, and Sitz im Leben of TgLam.

From the very beginning Tgl.am presents the argument that Jerusalem was
destroyed because Israel had disobeyed God. The people of Judah had transgressed
God’s Commandments and refused to repent, therefore God decreed that the nations
should enter Jerusalem and destroy the city and the Temple. The targumist used a
variety of literary devices in order to convey this message. These include the use of
aggadic additions and expansions that catalogue the sins of Israel. The first four
verses of Tglam are particularly expansive and provide a theological framework
within which the audience is to interpret Lamentations. The targumist has also
followed the principle of n7n 732 7 and interpreted the nature of Israel’s
punishment in light of their sin. Where the biblical text depicts graphic scenes such as
cannibalism Tgl.am does not soften the image, but instead intensifies the language
and thus increases the dramatic tension while warning the audience of the real,
life-threatening dangers of transgressing God’s Commandments. Tglam in its present
form was intended for use within the synagogue, presumably during the ninth of Ab
service, and provided the congregation with an explanation of the destruction of the
Temple. While placing the blame firmly upon the Congregation of Israel the
targumist also exhorts his audience to repent and return to the Lorp through the study
of Mishnah and Torah.
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Introduction 1

Chapter 1. Introduction

1.1. Introduction

When first encountering Targum Lamentations (Tglam) one is struck by the
extensive amount of aggadic material which the targumist has accumulated in the first four
verses of Chapter One. As a result, Tglam has often been described as being extremely
paraphrastic, to such an extent that Sperber was led to claim that the targumim to the
Megillot “are not Targum-texts but Midrash-texts in the disguise of Targum.” This is
somewhat of an overstatement, although at first sight TglLam does appear to be “top heavy”
with liberal additions of aggadot in the first chapter and relatively few in the last four. This
is, in fact, only partially true. On closer examination it becomes clear that TglLam actually

sustains rather vigorous, although often subtle, exegetical activity throughout the text.

In “translating” the Book of Lamentations our targumist not only provides an
Aramaic version of the biblical text, he also seeks to explain the event that precipitated its
composition. Although the destruction of Jerusalem and the Temple by the Babylonians in
586 BCE was a catastrophe unprecedented in Israelite history, it was not to remain a unique
event within Jewish history. In 167 BCE the Temple was desecrated when Antiochus IV
established the cult of Olympian Zeus in its precincts,” and then in 70 CE the Second
Temple was destroyed by the Romans. By the time of our targumist the Temple had been
destroyed twice, and although the Jews were not exiled as they had been after the first
destruction, the Land of Israel was no longer under Jewish control. The constraints of a

targum (which, although allowing for certain additions to the text, must represent the

'A. Sperber, The Bible in Aramaic Vol. IV A, The Hagiographa, (Leiden: E. J. Brill, 1968), p. viii.
2
2 Macc. 6.1, 2.
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Hebrew text word for word and in proper order)’ still allowed our targumist plenty of
opportunities for exploring the theological difficulties which arose from the ashes of the
twice destroyed Temple of the Lorp.* It is the purpose of this thesis to examine TgLam in
order to determine the targumist’s exegetical activity. Phrased in the form of a question,
“What is the message of TglLam and how has the targumist altered the biblical text in order

to convey that message?”

In targumic studies TglLam has been somewhat neglected, being overshadowed by
larger or more varied targumim (such as Neofiti 1 or the targumim of Esther). Only two
books have been dedicated solely to the study of TgLam.” Van der Heide offers an
excellent study of the Yemenite textual tradition, but provides no commentary on the
content of the targum.’ Levine has published a text of TgLam based upon the Western text
of Codex Urbanates Ebr. 1 (Urb. 1), but the critical apparatus which he provides is
notoriously poor.” Levine does provide a “Critical Commentary” which attempts to address
the alterations made to the base text by the targumist and makes frequent references to
rabbinic sources. His analysis is incomplete, however, consisting primarily of summaries of

views held by other scholars and exegetes.

Insofar as this thesis is primarily an Exegetical Commentary on TglLam and includes
(in the Appendices) the text and my translation of Urb. 1, its form and presentation are
similar to Levine’s. This is, however, a completely new study. In the following section I

have presented a general methodology for analyzing a targum with respect to its exegetical

*See P. S. Alexander, “The Targumim and the Rabbinic Rules for the Delivery of the Targum,”
Supplements to Vetus Testamentum vol. XXXVI (1985), pp. 14-28, and the discussion below §1.2.2.

“Throughout this work I will follow the style of many English Bibles by representing mm» as “the
Lorp,” that is, in small-caps.

*Etan Levine, The Aramaic Version of Lamentations, (New York: Hermon Press, 1981; this will be
referred to simply as “Levine” throughout this work) and Albert Van der Heide, The Yemenite Tradition of
the Targum of Lamentations, (Leiden: E. J. Brill, 1981). Sperber’s edition is a pointed text based upon the
Yemenite text of British Museum Or. 2375, but “no attempt has been made in this volume to offer the texts
published here in a critical edition” (p. viii).

®For discussion of the Western and Yemenite textual traditions of TgLam see §3, “Textual
Traditions.”

’See Van der Heide, p. 58, where he explains that Levine’s siglum “S™ is not “Salonika, University 1
(1532 CE)” as stated in Levine’s introduction (p. 10), but is, in fact, Sperber’s edition including the errors.
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intent and, following that methodology, I have included a survey of the biblical text (MT).
As the title of Chapter 3 (“Exegetical Commentary”’) suggests, the focus of this study is the
exegetical intent and methods used by the targumist in transforming the Book of
Lamentations into the Targum of Lamentations. As a result, many questions of translation
and textual recension have not been addressed fully, except where the targumist’s word
choice or variants among the extant texts have a bearing upon the meaning of the text. This
is not a great omission since Albrektson has already provided an excellent study of the
versional history of Lamentations; the value of Van der Heide’s work on the recensional
history of Tglam has already been noted. Chapter 4 is an analysis and synthesis of the
evidence presented in the Exegetical Commentary and Chapter 5 addresses the questions

pertaining to the date, provenance, and Sitz im Leben of TglLam.

1.2. The Exegetical Method

Although targumic literature has been studied extensively over the last several
decades, there has yet to be a systematic presentation of a critical methodology for the
reading and interpretation of targumic texts. There are critical studies of the targumim, but
they have tended to focus upon textual and recensional issues and relied upon relatively
self-evident methods of analysis.” Several scholars have focused upon the literary and
theological aspects of the targumim, but they tend to articulate the method with which they
will approach the particular text at hand rather than argue for a more general method that

would be usable in the study of other targumim.'’ On the other hand, there is the invaluable

*B. Albrektson, Studies in the Text and Theology of the Book of Lamentations with a Critical Edition
of the Peshitta Text, Vol. 21, Studia Theologica Ludensia, (Lund: Cwk Gleerup, 1963).

9E.g., Moses Aberbach and Bernard Grossfeld (Targum Onkelos to Genesis: A Critical Analysis with
an English Translation of the Text, [New York: Ktav Publishing House, 1982]) whose stated “methodology”
includes “a straightforward, idiomatic modern English translation” and “critical notes”. Their list is more a
description of their presentation than a true methodology. See, however, the work of A. Samely on speech in
the targumim. The Interpretation of Speech in the Pentateuch Targums, (Tubingen: Mohr-Siebeck, 1991) and
“The Background of Speech: Some Observations on the Representation of Targumic Exegesis,” JJS 39
(1988), pp. 252-60.

10E.g., Bruce D. Chilton, The Glory of Israel: The Theology and Provenience of the Isaiah Targum,
(Sheffield: JSOT Press, 1983).
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work of Klein," who examines many different targumim in order to reveal patterns in the

translational method of the targumist.

It would appear that the field of targumic studies is lacking what biblical studies has
taken for granted for the last 100 years: an armory of articulated critical methodologies
from which we might choose that which best applies to a given text and approach. In this
section I will present a general critical methodology that can be applied to targumic texts in
order to determine their exegetical, or theological, perspective. This proposed method for
discerning the exegetical perspective of a targum, which I will refer to as the “Exegetical

Method,” involves three main steps.

1.2.1. Survey of MT "

The basic textual reading and theological message of MT must be determined so that
it is possible to see where the targumist follows or departs from what we might hesitantly
refer to as the “simple meaning” of MT." For example, the biblical text of 2.22 reads:

You invited my enemies from all around
as if for a day of festival;
and on the day of the anger of the Lorp
no one escaped or survived;
those whom I bore and reared
my enemy has destroyed.
Clearly the Hebrew text is a description of the destruction of Jerusalem and the massacre of

her people. The targum, however, transforms the verse so that it now reads:

May you declare freedom to your people, the House of Israel, by the King Messiah just as you

"'See below §1.3.2.

"The biblical text represented in this thesis is from the Soncino Classics Collection CD-ROM,
(Chicago: Davka Corporation, 1996). “The text of the Tanach is based upon the 1895 Warsaw edition of the
Mikraot Gedolot which has been carefully compared with other versions such as the Jerusalem Koren Tanach.
In some instances the text has been modified to conform to the Koren edition,” (Users Manual, p. 61). I have
omitted the gere supplied with the text.

All biblical quotations in English are from the New Revised Standard Version (Oxford: OUP, 1989)
unless otherwise noted.

“This is not to be confused with the rabbinic notion of peshat, which has come to mean the plain or
literal meaning of a text (often in contrast with derash), but probably originally referred to the accepted or
authoritative interpretation (which was not necessarily “literal”). See b Eruv. 23b, b Kidd. 80b, and b Ket.
111b. For a survey of this topic see David Halivni, Peshat and Derash, (Oxford: OUP, 1991).
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did by Moses and Aaron on the day when you brought Israel up from Egypt, My children

were gathered all around, from every place to which they had scattered in the day of your

fierce anger, O Lorp, and there was no escape for them nor any survivors of those whom I

had wrapped in fine linen. And my enemies destroyed those whom I had raised in royal

comfort.
In the targum the verse has been completely altered so that the verse has become a day of
liberation for Israel, rather than a day of mourning.' The nature of the targumic additions

cannot be fully appreciated until they are compared with the base text of MT.

It is therefore important that we survey MT before we begin our study of the targum
so that we will be able to perceive any changes which the targumist may have made to the
text in the process of creating the targum to Lamentations. In so doing we will also
summarize current biblical scholarship on the Book of Lamentations. This is necessary
because modern scholarship has revealed much about Lamentations, particularly through
linguistic analysis, which will provide us with a better understanding of the targumist’s
source text. Our reliance upon this scholarship will, however, be limited because the
concerns of the targumist were often very different than those of the modern biblical
scholar.” A general survey of the Book of Lamentations will follow this chapter, but each
verse must be examined individually, therefore frequent references will be made to relevant
scholarship throughout the Commentary (Chapter 3). Our next step in the methodology is
the Exegetical Commentary which involves an examination of the individual verses of both

MT and the targum.

1.2.2. Exegetical Commentary

The second step requires two phases:

1.2.2.a. Quantitative Analysis Before we begin to analyze how the targumist has come
to a particular reading of the Hebrew text we must first determine the basis of the targumic

text. Thus the first step is to decide which MS or edition of the targum will be used.'® The

“See §3.2.22.

"See §2 for further discussion of the difference between the targumic approach and that of modern
biblical scholarship.

'As mentioned above, the purpose of this chapter is to present a general methodology. For the
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targum should then be translated into English (or another modern language). This
translation will serve as an aid to the reader and an indication of our interpretation of the
targum."” Part of this translation process is determining which Aramaic terms correspond to
the Hebrew found in the biblical text. Observing where the targum goes beyond a simple
one-to-one correspondence with the Hebrew will help to reveal how the targumist has

interpreted the biblical text.

Such a task would appear on the surface to be a simple one. Merely compare MT with
the targum and italicize the portions in the Aramaic text which are “left over.” Often,
however, it is not such a straight forward matter. While the targumist will frequently
provide a verbatim rendering of the Hebrew,'® it is also common to find an element of the
Hebrew represented by more than one word or phrase.”” So while it is easy to see in 1.1, for
example, where the targumist has added a lengthy preface to the targum which identifies
Jeremiah as the author of the Book of Lamentations, even in this first verse we encounter
difficulties in determining exactly what portion of the Aramaic corresponds to the Hebrew

text.

The first word of the Book of Lamentations, na’N, is represented in the targum not
once, but three times. In the first instance N2>~ is translated in its operative sense by the
Aramaic 72N, “Jeremiah the Prophet and High Priest told how it was decreed that
Jerusalem and her people should be punished with banishment.” In the other two instances
the term is retained in its original form, n2>~. By the rabbinic period n2°x had come to

920

mean “lamentations,” thus Jeremiah declared that Jerusalem ‘““should be mourned with

’ekah” just as God mourned over Adam and Eve “with “ekah.” So, which occurrence of

specifics concerning the MSS and textual tradition of TgLam see §3.
"See §3 for an explanation of the principles governing the translation found in this thesis.

"*Throughout this work the term “verbatim™ is used to indicate passages where the targumist has
provided a translation in which each Hebrew word is often represented by an etymologically related Aramaic
word without any further additions or glosses to the text. (This will not always result in an equal number of
words in each version since the targum often uses independent direct object markers rather than the
pronominal suffixes more commonly found in biblical Hebrew. See, for example, §3.5.15.)

19See, for example, Tglam 1.10 and 2.22.
*See LamR 1.1 and §3.1.1.
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n2>n/P72K should be identified as corresponding to MT’s n2~? Or, to phrase the question
in more general terms, how do we determine if an Aramaic term corresponds to the

Hebrew?

It is surprising to note that there are, to the best of my knowledge, no publications or
comments written by modern targum scholars outlining the method of analysis used in
order to determine which portions of the text are targumic expansions and therefore should
be italicized.”' I shall therefore endeavor to set forth some general guidelines to indicate the
method employed in this thesis. The principle followed in this thesis and translation is that
if the Aramaic term in question occurs in the same order as the Hebrew and functions in the
same manner as the Hebrew word it shall be considered as equivalent.”* In this work we
will follow the convention found in The Aramaic Bible series which indicates all other
material in the translation by the use of italics. This definition of correspondence must
remain broad since not all of the criteria listed will be determinative in every instance.
Returning to our example, in 1.1 all three Aramaic terms which might correspond to N2~
are in the proper order; that is, they occur before the targumist has translated the
subsequent words of the biblical text. Thus, the criterion of word order is inconclusive.
However, it is only the first instance which functions in the same manner as the original
2>~ of the biblical text. The other instances are nouns, but 72X is an interrogative and

therefore is considered the equivalent of MT’s n2x.

Similarly, elsewhere in 1.1 we are confronted with two phrases which might be

considered as corresponding to 772 naw>.

*'The “Editor’s Forward” to The Aramaic Bible series merely states, “Targumic deviations from the
Hebrew text, whether by interpretation or paraphrase are indicated by italics,” found on p. viii of most
volumes, The Aramaic Bible, (Collegeville, MN: Liturgical Press, 1987-). In their introduction to TgJon of
the Former Prophets Daniel Harrington and Anthony Saldarini state, “The substantive deviations from the
Masoretic Text are printed in italic type,” The Aramaic Bible Vol. 10: Targum Jonathan of the Former
Prophets, (Collegeville, MN: Liturgical Press, 1987), p. 14. Hayward has a similar note, The Aramaic Bible:
Vol. 12: The Targum of Jeremiah, (Collegeville, MN: Liturgical Press, 1987), p. 39; as do D. R. G. Beattie (p.
12) and J. Stanley Mclvor (p. 34). The Aramaic Bible Vol. 19: The Targums of Ruth and Chronicles,
(Collegeville, MN: Liturgical Press, 1994).

It must be stressed that this is a general principle. The targumim are notoriously varied in their
methods of translations (see the next section) and TgLam is no exception.
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The Attribute of Justice spoke and said, “Because of the greatness of her rebellious sin which
was within her, thus she will dwell alone as a man plagued with leprosy upon his skin who
sits alone.”

The first instance, NnTN22 Xam, most closely represents the Hebrew text since Jerusalem is

the subject (as in MT) and the word order matches MT. The subject of the second phrase,
21 >MTINYaT, is not Jerusalem and the word order is reversed, therefore it should not be

considered as corresponding directly to the Hebrew text.

Finally, in 1.7c the Hebrew text reads “her people fell into the hand of the foe (592
9x-72 7ny). Our targum renders this phrase, “her people fell into the hands of the wicked
Nebuchadnezzar” (xy>w9 9%) 751237 7122 Xy 19)). The basis for this translation is the
occurrence of the letters 8 and 7 at the end of Nebuchadnezzar’s name and it is clear that
983 7212) does indeed represent the Hebrew 9x since it occurs in the same order and
functions in the same manner as the biblical text. Since the basis of this similarity is the
ending 98 of 9%y 79123 these letters are not italicized and the name therefore appears in this

translation as “Nebuchadnezzar.”*

As stated earlier, these guidelines are broadly defined and each verse must be dealt

with individually. The use of italics is intended merely as a device to aid us in the study of

the targumist’s reading of MT. There will, of course, be differences of opinion as to whether

or not the Hebrew is represented in a given Aramaic rendering, but where TgLam offers
multiple or less obvious readings of MT my decision to identify a given Aramaic term as
corresponding to the Hebrew will be explained within the commentary. It should also be

remembered, that while we are attempting at this phase of the analysis to identify which

Aramaic term most closely corresponds to MT, when a Hebrew term is represented by more

than one Aramaic term, each occurrence is (obviously) related to the original text. The
relationship and function these multiple, or divergent readings, within the targum is the

goal of the next stage of analysis.

“See also 1.10 and 4.12.
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1.2.2.b. Qualitative Analysis In this phase the content of the targum is studied in

detail. This will include not only the study of targumic additions, but also the examination
of the targumist’s translation technique. It is commonplace to say that “all translation is
interpretation” and it is no less true for the targumim. Thus even where there appears to be
a word-for-word equivalence with MT or where there is little additional material added, the
targumist’s word choice, syntax, and other subtle traits of the targum must be analyzed. For
example, with few exceptions, Tglam represents the Hebrew na, “daughter,” with xnwi,
“congregation.” The targumist has represented the Hebrew word with a single Aramaic
word, but it is by no means a literal translation. We shall see that the use of this term has a
dramatic effect on the meaning of the text and is used as a rhetorical device to increase the
impact of Lamentations on the audience.” Our analysis of the targum must therefore
involve the careful study of the targumist’s translation as well as the additions to the

biblical text.

The examination of targumic expansions will involve determining if the addition
contradicts, supports, or transforms the aforementioned “simple meaning” of the biblical
verse in question. (This can occur in a variety of ways including direct contradiction of MT
and sustained argument bolstered by the placement of additions.) Furthermore, an attempt
must be made to determine if the exegetical tradition represented in the addition is attested
in other rabbinic texts. Considering the vast corpus of rabbinic material this represents a
significant challenge, but it is vital that such an investigation be a part of this analysis. The
primary texts examined in this study include the major midrashim, especially LamR, the

targumim, the Mishnah, and the talmudim.”

If the tradition is not found in other rabbinic sources, we may attribute the additions

*See §4.5.

*Medieval material is less relevant to this study since TgLam, although difficult to date (see §5)
clearly dates to the talmudic period or earlier. This sort of investigation has been greatly enhanced with the
development of electronic texts. In this study I have made use of the Soncino Classics Collection CD-ROM
(Chicago: Davka Corporation, 1996) and The Judaic Classics: Deluxe Edition CD-ROM, (Chicago: Davka,
1995). Unfortunately not all of the targumic texts were available to me in such format and any searches are
limited by the users input. This, of course, does not preclude more traditional methods of research. Some
parallels may have been overlooked.



Methodology 10
to the broader context of rabbinic tradition or the ingenuity of the targumist.*® Often the
targum to a given verse does not have additional material, there may be a one-to-one
correspondence between the Hebrew and the Aramaic, but the way in which the targumist
has translated the verse is equally important. In this case the targumist’s word choice must
be considered in order to determine if he has chosen specific terms or phrases which might

carry theological overtones.

Over the last twenty-five years great advances have been made in our understanding
of the targumic method of translation. This is due largely, but not exclusively, to the work
of Michael Klein and his analysis of the translation techniques of the targumim.”’ Klein has
isolated and described a variety of patterns by which the targumim transform the biblical
text. These exegetical rules range from the direct and obvious addition of a negative
particle to the more subtle translation of one passage in light of another. Tgl.am exhibits
several of the more well known methods of exegesis as well as two less common

interpretive techniques.”

1) Converse translation.”” This method of translation entails direct contradiction of the
biblical base text and Klein identifies three major ways in which the targumist
accomplishes this. The targumist may add or delete a negative particle, “he may replace the

original biblical verb with another verb of opposite meaning,” or he may resolve a

*Determining whether unparalleled material is unique to the targumim or if it is from the broad
context of rabbinic Judaism is extremely difficult since the text may be “unparalleled” because other sources
have simply been lost. There are, however, certain criteria which can be used in order to help discern if a text
is more likely to arise in the Aramaic/Targumic setting or that of the Hebrew midrashim. For discussion of
these criteria see §5.2.2.

7See Michael L. Klein, “Converse Translation: A Targum Technique,” Biblica 57 (1976), pp. 515-37;
“The Preposition QDM (‘Before’), A Pseudo-Anti-Anthropomorphism in the Targums.” JTS N. S. 30 (1979),
pp- 506-7; “The Translation of Anthropomorphisms and Anthropopathisms in the Targumim.” VTSupp, 32
(1981), pp. 162-77; “Associative and Complementary Translation in the Targumim.” Eretz-israel, 16 (1982),
pp- 134*-140%*; and “Not to be Translated in Public— xm2>x2 oynn x5.” JJS 39 (1988), pp. 80-91. See also
P. S. Alexander, “The Targumim and Rabbinic Rules;” M. McNamara, Targum and Testament, (Shannon:
Irish University Press, 1972); and J. Heinemann, pnomaoim mx, (Jerusalem: Keter, 1974).

*The following is merely a brief summary of those techniques which are relevant to our investigation
of TgLam. See the commentary below for detailed discussion of relevant passages.

*See Klein, “Converse Translation.,” pp. 515-37. Where appropriate I will use the terms which are
most widely known, primarily those coined by Klein.

30Klein, “Converse Translation,” pp. 529-30.
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rhetorical question with a declarative statement.” TglLam 3.38 provides an excellent
example of the last category. MT reads “Is it not from the mouth of the Most High that good
and bad come?” (:210m My XxN 8D Oy ran). The targum, however, renders the verse
“From the mouth of God Most High there does not issue evil, rather by the hint of a
whisper, because of the violence with which the land is filled. But when he desires to
decree good in the world it issues from the holy mouth” (xnwa pian X5 INDY NIYN DI9N
PYTIP D19 1N NNROYD NI INNY OYAT JTVI NYIN INODNNINT PAIVN PH2 RPN NOP NI DY JON
:Np9).”? The rhetorical question of the biblical text has been replaced with the declaration
that evil does not issue from the mouth of God. The targumist also goes on to add that, in

fact, it is only good which is decreed “from the holy mouth.”

2) Associative and Complementary Translations.” Most prevalent in TgPsJ, Klein
identifies this technique as the result of the targumist “translating one passage while under
the influence of another.” An example of this is found in TgLam 1.9¢c. The biblical text
reads »y-nx Mi> INI, but the targum translates it with »y > Yonon XM » »nn, apparently
providing a double translation of the Hebrew nx~. The addition of the verb Yanvon is, in
fact, due to the targumist bringing verse 9 into line with 1.11c¢ which reads nv>am mn> nxo.
The targum renders this phrase with 55non >nm » »n. The same Hebrew phrase and its
Aramaic counterpart are also found in 2.20a. The Aramaic version of 1.9c is, therefore, the

result of the targumist translating the phrase in light of 1.11 and 2.20.

3) Multiple readings. McNamara defines “multiple sense” in relation to the
Palestinian targumim as a method of translation which occurs when the Hebrew words
have more than one meaning. “Which of the meanings suits a given context can be a matter

of opinion. The Pal. Tgs. often translate by retaining two or more senses for a Hebrew

31Klein, “Converse Translation,” p. 533.
*For further discussion see §3.3.37.

HSee Klein, “Associative and Complementary Translation,” passim, and Genizah Manuscripts of the
Palestinian Targum to the Pentateuch Vol. 1, (Cincinnati: HUC Press, 1986), p. xxxi; and McNamara, The
Aramaic Bible Vol. 1A: Targum Neofiti 1: Genesis, (Collegeville, MN: Liturgical Press, 1992), p. 31.

34 . . . .
Klein, Genizah Manuscripts, p. Xxxi.
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word.”” We have already noted the example in 1.1 of the multiple rendering of the Hebrew

N2>~ since the term had developed the meaning of both “how” and “lament.”

I refer here to “multiple readings” since our targumist will also provide more than one
interpretation of a Hebrew term for purely exegetical reasons which are not necessarily
based upon multiple meanings of the Hebrew. For example, the last stich of 1.1 reads snv
D> NN M1, “she that was a princess among the provinces has become a vassal.” The
phrase onY nmn is represented in the targum by both pon 1Y ppon im and nY YN

~»12.“She who was great among the nations and a ruler over provinces which brought her

tribute has become lowly again and gives head tax to them from thereafter” (xnvIow

N)T N2 NXID 11D NN NI NINY NITH PON 1Y PPON M NX2I79x3). Although onb is an
hapax legomenon the targumist’s double rendering is not an effort to “bring out the wealth
of the Hebrew text.”” Instead it is used as an exegetical device in order to heighten the

contrast between Jerusalem’s condition before and after her destruction.”

4) Prosaic Expansion.” This method of translation is common to all targumim of
poetic texts and is defined by the consistent rendering of poetic texts as prose. Passages
which are translated in this manner are defined as non-literal translations that may contain
minor additions that do not effect either the textual or theological message. Since this
method is quite common in Tgl.am we will present only one example here. In 1.11 the
Hebrew text reads, “All her people groan as they search for bread” ( ©>wpan o¥nNg NNY-2o
onY), while the targum renders this as “All the people of Jerusalem groan from hunger and
search for bread to eat” (51295 NHNY yam X)9N NN DOHWIPT NNY I). The meaning of the
text has not been altered; the targumist has simply identified the pronominal suffix of nny
as “Jerusalem” and added the explanatory that they search for bread “to eat.” The terse

language of the poetic text has been replaced with a fuller prose style.

*McNamara, The Aramaic Bible Vol. 1A, p. 30.

36McNama\ra, The Aramaic Bible, Vol. 1A, p. 30. McNamara is correct, however, in suggesting that
this may be the intention of the targumists in rendering Hebrew words which have more than one meaning.

*For further discussion see §3.1.1.

*This method of translation has been noted by Bernstein (“Translation Technique in the Targum to
Psalms,” SBL 1994 Seminar Papers, pp. 326-45), but the term “prosaic expansion” is mine.



Methodology 13
The purpose of this method of translation may be understood in terms of the

relationship between a targum and Scripture. The Mishnaic passages which prescribe how
the meturgeman was to present the targum within the service are well known.” The
principle which guides these prescriptions is that the congregation should not be given the
impression that the targum is Mikra. Therefore while the one who read Scripture had to
read from the Torah scroll, the meturgeman was never allowed to read from a written text.
Prosaic expansion may well have operated in a similar fashion. By rendering the laconic
Hebrew into flowing Aramaic prose the targumist provided yet another indication that what

was being presented was not Mikra.

5) Dramatic Heightening. Finally, TglLam presents us with a method of translation
which appears to be unique among the targumim. It is not uncommon to find that the
targumim (and rabbinic literature in general) alter the language of a biblical text where it
appears to present views which were contrary to contemporary notions. These changes
frequently occur through the use of converse translation.* We find, therefore, in Gen. 4.14
when Cain declares, “today you have driven me away from the soil, and I shall be hidden
from your face,” that the targumim reject the notion that someone can hide from God.
TgOnk, TgNeof, and TgJon all alter the text so that they either state “it is impossible for me
to hide from before you” (TgOnk and TgNeof) or ask rhetorically “is it possible for me to
be hidden from before you?” (TgJon).*' Similarly, the targumim often distance God from
the anthropomorphic statements of the Bible. Thus, the description in Gen. 11.5, “the Lorp
came down to see the city and the tower, which mortals had built,” in TgNeof becomes
“The Glory of the Shekinah of the Lord was revealed to see the city and the tower.”* While
this practice of “softening” the language of the biblical text is common in targumic

literature, TglLam demonstrates that it is not without exception.

¥See y Meg. 74d-75a and b Meg. 23a-b. See also Alexander, “The Targumim,” pp. 23-6 and the
discussion of the Sitz im Leben of Tglam in §5.2.

“See Klein, “Converse Translation,” passim.
*“'For further examples see Klein, “Converse Translation,” pp. 516-18.

“See Klein, “The Translation of Anthropomorphisms,” and Alexander, “Jewish Aramaic
Translations,” p. 226.
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The Book of Lamentations is often extremely graphic in describing the horrors of a
city under siege and frequently speaks of God as the author and agent of Jerusalem’s
destruction. It would be reasonable to expect Tglam to interpret these passages in such a
way that they would no longer be offensive or challenging to the commonly held rabbinic
views. It is therefore quite surprising to find that not only does our targumist retain
references to God “as an enemy,”* but he even introduces vivid and graphic imagery to
passages which were otherwise relatively banal. The most startling example of this is 1.15.
The biblical text describes God as proclaiming a time when both the young men and
women of Judah would be destroyed.
The Lorp has rejected
all my warriors in the midst of me;
he proclaimed a time against me
to crush my young men;
the Lord has trodden as in a wine press
the virgin daughter Judah.
The language of this verse is quite strong, it is the Lord himself who has “trodden” the
“virgin daughter Judah,” but the language of the targum is much more dramatic.
The Lorp has crushed all my mighty ones within me; he has established a time against me to
shatter the strength of my young men. The nations entered by decree of the Memra of the
Lorp and defiled the virgins of the House of Judah until their blood of their virginity was
caused to flow like wine from a wine press when a man is treading grapes and grape-wine
flows.™
While the biblical text describes the Lorp as rejecting the warriors of Judah, the
targumist intensifies the image by describing the Lorp as crushing them. God no longer
treads on the virgin daughter Judah, but instead the targum tells us that it is “the nations”
who act by “the decree of the Memra of the Lorp.” The most startling change to this verse,
however, is the nature of the calamity which befalls Judah. In the biblical verse Jerusalem
is personified as “the virgin daughter Judah” and she has been laid low, “trodden,” by the
Lord. In the targum,however, the metaphorical “virgin daughter Judah” becomes the

“virgins of the House of Judah” who are raped by the invading nations so viciously that the

“blood of their virginity” flows freely.

43See, for example, §3.2.4.

H1paT ND9INT YINDY T KIDH DR 5Y 200Y 199 BN PN NIINY A7 DY YNIN 1A » MPHPN DI wad
YTV MY DN PDY 1 OLYIN 23T JTYA RNIXYD 19 NI A TYNN JININAT PINT Min T Sy N> See §3.1.15.
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In this verse, the targumist does not distance God from actions against Judah, he
intensifies the horrors described. God no longer rejects the warriors, he crushes them.
Jerusalem is not razed, her virgins are brutally raped. What is the purpose of such changes
to the text? As we shall see,” the dramatic heightening of passages which describe
Jerusalem’s punishment serve a rhetorical and theological purpose. By embellishing the
(already graphic) references to Jerusalem’s suffering the targumist emphasizes the
punishment meted out to those who sin. This, presumably, was intended to discourage the
audience from any future disobedience. Such fiery rhetoric might have been best suited to

the synagogal context.*

1.2.3. Analysis

Finally, we must analyze the targum in order to determine how the targumist has
modified the biblical text in order to convey or emphasize his message and address the
questions of the date, provenance, and Sitz im Leben of our text. The analysis presented in
Chapter 4 will attempt to determine the exegetical agenda of TglLam This analysis involves
an examination of the methods employed by the targumist in translating the Book of
Lamentations, including the targumist’s use of language (i.e., does the targumist use
specific, theologically charged terms or phrases where other, simpler Aramaic terms would
have sufficed), translation technique,”’” and midrashic additions. In Chapter 5 we will
attempt to determine the provenience and purpose of TglLam. We will begin with an
examination of the language of the text, review rabbinic statements concerning the Book of
Lamentations and its targum, and look for any references within the targum itself which
might shed light on its origins and use within the community. This holistic analysis

presupposes treating the targum as a single literary unit rather than as a mosaic of accreted

“See §4.2.3.
*See also §5.

*See the discussion above under §1.2.2.
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traditions. This is not to ignore the evolutionary nature of targumic literature, rather it is a
recognition that most of the texts which have been preserved took their form at the hands of

a final redactor.*®

*“See §3 for further discussion of the text used and the merits of viewing the targum as a single literary
unit.
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Chapter 2. A Survey of the Book of Lamentations

2.1. The Targumic Perspective

We can only understand the nature and character of the targumist’s interpretation
when it is viewed in contrast with the biblical text. The details of each verse will be
discussed in the body of the commentary,” however a survey of the form and nature of the
Book of Lamentations is appropriate at this point. This survey will focus on three major

areas: (1) Authorship and Date, (2) Form, and (3) Theology.

2.2. Authorship and Date

The only consensus that modern biblical scholarship has been able to reach
concerning the authorship of Lamentations is that Jeremiah did not write what now exists
as MT.” Only Wiesmann has attempted to defend Jeremianic authorship and his position
has not been taken up by others.” The debate now centers upon the question of how many
authors there may have been. While a few argue for a single author for all five chapters’™

most find at least two if not three or even five different authors at work.

Unlike modern scholars our targumist had no doubts that Jeremiah wrote

Lamentations. Being thoroughly a part of Jewish culture our targumist accepted

¥See §3.

**The best review of modern biblical scholarship concerning Lamentations to date is Claus
Westermann’s Lamentations: Issues and Interpretation, trans. by Charles Muenchow (Minneapolis:
Augsburg Fortress Publishers, 1994).

*'Hermann Wiesmann, Die Klagelieder tibersetzt und erkldart, (Frankfurt am Main, 1954).

2Wilhelm Rudolph, Das Buch Ruth  Das Hohe Lied * Die Klagelieder, vol. 17 of Kommentar zum
Alten Testament (Gutersloher: Verlagshaus Gerd Mohn, 1962); Artur Weiser, Klagelieder, vol. 16 of Das Alte
Testament Deutsch (Gottingen, 1958); and Norman Gottwald, Studies in the Book of Lamentations, (London:
SCM Press Ltd., 1954) are the main proponents of this view.
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Lamentations as tradition had handed it down to him. The question of authorship was
determined largely by the reference in 2 Chron. 35.25 to Jeremiah uttering a lament for
Josiah after he had been killed in battle with Neco of Egypt.

The archers shot King Josiah; and the king said to his servants, “Take me away, for I am

badly wounded.” So his servants took him out of the chariot and carried him in his second

chariot and brought him to Jerusalem. There he died, and was buried in the tombs of his

ancestors. All Judah and Jerusalem mourned for Josiah. Jeremiah also uttered a lament for

Josiah, and all the singing men and singing women have spoken of Josiah in their laments to

this day. They made these a custom in Israel; they are recorded in the Laments.”

Scholars of the last century have agreed in general with the traditional view that
Lamentations dates from the period immediately following the conquest of 586 BCE with
the terminus ante quem of 538 BCE (the Edict of Cyrus). In 1893 Fries argued for dating
Chapters Four and Five to the Maccabean period, but aside from Lachs no one in this
century has accepted his theory.™ As a consequence of this consensus the debate has
focused upon the relative order in which the five poems were composed. In general,
Chapters Two and Four are considered closest to the event described due to the vivid and
emotive language employed. On the other end of the spectrum, opinion is divided over
whether Chapter One or Chapter Three was the last to be composed. Chapter One might be
considered the latest since it does not mention the actual destruction of the temple.” On the
other hand, Chapter Three attempts to inject a vein of hope (3.21-39), which seems
incongruous with the sense of magnitude and immediacy of the destruction that we might
expect from an eyewitness. The only conclusion that seems certain is that the exact order of
composition will never be satisfactorily determined. As Westermann has pointed out, “a
dating of all five songs in their proper chronological sequence is something that can never

be determined with any degree of certainty.”

2 Chron. 35.23-5.

S, A, Fries, “Parallele zwischen den Klageliedern Cap. IV, V und der Maccabaerzeit,” ZAW 14
(1893), pp. 110-24 and Samuel T. Lachs, “The Date of Lamentations V,” JOR 62 (1966-7), pp. 45-56.

*This same fact, however, has been used by Rudolph to argue that Chapter One must have been
written following the events of 597 BCE (p. 193).

56Westermann, p. 56.
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2.3. Form

The Book of Lamentations consists of five separate poems that employ poetic devices
typical of biblical poetry. The first four poems are in an acrostic form with each stanza
beginning with a letter of the alphabet. The fifth poem has twenty two lines which
correspond to the number of letters in the Hebrew alphabet. There has been great debate
within scholarship concerning the purpose of writing in such a form. Some have suggested
that it was used a mnemonic device to aid in memorization of the text, while others have
argued that it is used to denote “completeness.” In other words, the acrostic form may have
been used to demonstrate that the work encompasses all emotions or reflections on the
destruction of the Temple, from “A to Z.”®’ The simplest explanation is that the acrostic

device has been employed for purely stylistic reasons.

The acrostic form presupposes a written text, since it would have more meaning for
one reading the text than for those hearing it read aloud. It is also a very mechanical form
which requires detailed work in order to begin each stanza with the appropriate letter while
at the same time maintaining the meaning of the poem as a whole. In spite of all of the
evidence of such literary attributes, Westermann assumes a lengthy oral period prior to
recording and thus argues that “the acrostic form was imposed on the text at a later stage of
its development.”® The basis of his argument lies in his assumption that the formation of
Lamentations should be seen as analogous to that of the Psalms which “had arisen orally as
cultic songs.”® While it is beyond the scope if this survey to discuss the legitimacy of this
analogy, it must be remembered that the destruction of Jerusalem and the Temple was a
unique and catastrophic event in Israelite history. The cultic setting that served as an
incubator for the creation of many psalms was no longer present. One might also wonder
how articulate and given to memorization a grieving nation might be at such a time.

Mourning and laments were made, but were they of the sort to be memorized, or were they

*’See Westermann, pp. 98-100.
58Westermann, p- 100.

59Westermann, p- 101.
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the utterances and wailings of a desolate people? There is clearly an immediacy to most of

Lamentations that argues for an eyewitness account, but perhaps one of some reflection.

As Westermann argues, there are phrases in Lamentations that reflect oral forms, and
there can be no denying that the people of Jerusalem would have followed the established
customs of communal laments, evidence of which we find in both the biblical and ancient
Near Eastern sources.”” We must also assume that some people would have been articulate
enough, even in their deep grief, to have provided our author(s) with source material. Yet
Westermann seems to go too far in arguing that “the one who did the actual writing down
of the songs by no means played the major role in the creation of Lamentations.”' The
acrostic form is a detailed and laborious stylistic device which necessitates a high degree of
interactivity between the “compiler” (to use Westermann’s term) and his sources. Even if
we were to assume an earlier phase of oral transmission, such as Westermann describes,
once the sources had been molded into the acrostic form the end product, with the possible

exception of Chapter 5, must be considered the work of the compiler(s).

It is perhaps surprising to realize that the targumist has made no effort to represent the
acrostic form in his translation and, perhaps even more importantly, neither does he attempt
to render the poetic form of the Hebrew into Aramaic. We have already discussed how this
method of translation is intended to further distance the targum from the sacred text,” but it
is important to note at this point that our targumist does not seem to be concerned with

reproducing the form of MT. His interests lie elsewhere.

“See Thomas F. McDaniel, “The Alleged Sumerian Influence Upon Lamentations,” VT 18 (1968), pp.
198-209; and Piotr Michalowski, The Lament Over the Destruction of Sumer and Ur: Mesopotamian
Civilizations 1, (Winona Lake: Eisenbrauns, 1989).

61Westermann, p- 102.

“This is true whenever a passage of Hebrew poetry was transformed into a targum. See §1.2.2.b. and
§3.1.1.
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2.4. Theology

The most important aspect of the biblical text for our targumist was the theological
content. For modern scholars, five separate poems and possibly as many as five different
authors mean that there is the potential for five different theologies. This is not so for our
targumist, for whom the biblical text was God’s holy word; it was a unified work and
detailed study of it could reveal truths about God and his relationship with his chosen
nation Israel. Thus, regardless of its content, the targumist had to deal with the biblical text
that he found and, in the case of Lamentations, this required our targumist to wrestle with

some very difficult statements.

The Book of Lamentations is an open expression of grief and loss. When the Temple
of the Lorp was destroyed the people were faced with the problem of theodicy. If the Lorp
is just and righteous how could he have allowed this evil to befall his people? Lamentations
makes no effort to answer this question, instead the problem becomes all the more acute.
The people are overwhelmed with anger and disbelief, feeling that they have been utterly
destroyed and abandoned. Lamentations provides vivid descriptions of the starvation of a
besieged people (“the tongue of the infant sticks to the roof of its mouth for thirst; the
children beg for food, but no one gives them anything” [4.4]) and their attempts to survive
by eating their own young (“the hands of compassionate women have boiled their own
children; they became their food in the destruction of my people” [4.10]). The author
describes the slaughter as “my young women and my young men have fallen by the sword”

(2.21) and his despair as being so great that his “bile is poured out on the ground” (2.11).

So who is to blame for this horror? From the earliest of times Lamentations was
interpreted as representing the recognition that Jerusalem deserved her fate because she had
rebelled against the Lorp and that through confession and contrition God would forgive her

and restore his order once again.”’ But as Cooper has pointed out, the author of

63Passages such as 3.25 and 3.26 are often evoked, “the Lorp is good to those who wait for him, to the
soul that seeks him; it is good that one should wait quietly for the salvation of the Lorp.”
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Lamentations is not so contrite* “Of course the speaker acknowledges guilt, and
recognizes that s/he is suffering on account of divine wrath. But those are merely the
existential facts of the situation — part of its ‘background,’ is it were.”®> Cooper goes on to
explain that Lamentations stands outside the cyclical prophetic model of sin, punishment,
repentance, and forgiveness. “The confessions are neither derived from nor integrated into
a ‘prophetic’ theological scheme of sin, punishment, repentance, and forgiveness. Not only
are they vague and perfunctory, but in each case the poet dodges personal accountability.
There are moments, such as in 1.8 and 1.18, where the biblical author speaks of
Jerusalem’s punishment as warranted by her sin and in 3.31-2 we are told that “the Lorp
will not reject forever.” But these are sporadic moments and Lamentations does not present

a unified, sustained argument such as we find in the Prophets.”’

Perhaps the most difficult aspect for our targumist was the biblical author’s forthright
description of God’s acting against his people and Temple. “The Lorp has scorned his altar,
disowned his sanctuary” (2.7) and “he has cut down in fierce anger all the might of Israel;
he has withdrawn his right hand from them in the face of the enemy; he has burned like a
flaming fire in Jacob, consuming all around” (2.3). It is this type of bald emotive statement
that our targumist must decide whether simply to translate verbatim or to interpret for his

people.

*Alan Cooper, “The Message of Lamentations,” to appear in Jacob Lassner and Peter Machinist
(eds.), The Hebrew Bible: Sacred Text and Literature, especially pp. 13ff. (section 3). I wish to acknowledge
my gratitude to Prof. Cooper for his willingness to discuss these issues with me and allow me to use this
article prior to its publication.

“Cooper, p. 21.
“Cooper, p. 21.

See Patrick D. Miller, Jr., Sin and Judgment in the Prophets: A Stylistic and Theological Analysis,
(Chico, CA: Scholars Press, 1982).



Exegetical Commentary 23

Chapter 3. Exegetical Commentary

In order to elucidate the content and meaning of the targumic text we must analyze
both the method of translation and the interpretation used by the targumist.”® Before we can
begin the analysis of our targum, however, we must determine which text of TgLam will be

the basis for our study.

Textual Tradition

The textual tradition of Tglam is a complex one and I shall merely outline the current
state of affairs and present justification for assuming the primacy of our chosen text.”
TglLam is attested in two distinct textual traditions, the western text (WT) and the Yemenite
text (YT),” which are identified by their provenance rather than by linguistic
characteristics. WT exists in European and North African MSS such as the beautiful Urb. 1,
which was copied in 1294 CE by Yitzak ben Shimeon ha-Levi.”' To my knowledge, this is
the earliest MS of TgLam regardless of textual tradition. To date, the best printed edition
representing WT is the editio princeps of Tglam in the Rabbinic Bible, prepared by Felix
Pratensis and printed in 1517 by Daniel Bomberg and reprinted without Tiberian pointing

(and other minor alterations) by Lagarde in 1872.”> The MSS which lie behind this text are

%See §1.2.2 for an outline of the methodology used in the analysis of TgLam.

“For a more detailed study of the recensional history of TgLam see P. S. Alexander, “The Textual
Tradition of Targum Lamentations,” Abr-Nahrain, Vol. XXIV (1986), pp. 1-26; and Albert Van der Heide’s
exhaustive study of the Yemenite tradition of TglLam (especially pp. 23-36).

"When quoting other scholars I will follow their method of abbreviation. The texts referred to will be
self-evident.

"'See the facsimile introduced and translated by Etan Levine, The Targum of the Five Megillot: Codex
Vatican Urbanati 1 (Jerusalem: Makor, 1977).

" As mentioned earlier, the only modern editions of TgLam are Levine, based upon Urb. 1, Sperber,
which is based upon YT of British Library Or. 2375 with additions from the WT, and Van der Heide, based
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not known. YT is attested by a number of MSS from Yemen. These have been studied and
collated into a critical edition by Van der Heide and differ in many ways from WT. It is
currently maintained by the majority of scholars that WT represents the older text and so it

must be examined if we are interested in the exegetical nature of TgLam.

Alexander and Van der Heide both provide a comparison of the textual traditions of
WT and YT. Alexander examined 1.1-3 in great detail, demonstrating that YT presents a
truncated form of WT. For example, in YT Chapter 1.1 begins as follows:”

1IN DTN WINNT NN 7N DN PIPOY TO0ND PPN NITIIND NINY DY) DO DY PTON
TN NI I RYTP PIPDY TADNY JTYT NN IDINNT

Alexander points out that in YT “we run straight into a grammatical problem: Where is the
verb in the P72~ clause?”’* The most likely candidate is mn at the end of the clause, but
this is awkward and is likely to be a corruption of WT’s nn2>n. “~Nn2°n must be the original
here, and the Yem. readings corruptions of it. Perhaps xn> mn was deliberately read by a

scribe desperately searching for a verb.””

In WT the clause is governed by the verb “mnx:

NIMOY TADNT PPN RITOND RXINY OV OIYIT DY INNN PTION NIT NI N 1PN DN
LN PP NNADY I TADNIY YTYT NNIN IDITOPNT 1IN DTN OYTANT 1N NN

The impression given is that YT has merely shortened WT, removing the reference to
Jeremiah and the governing verb with it. Alexander then examines verses 2 and 3 of
Chapter One with similar results. He concludes, “there can be no doubt, however, that if we
are concerned with the aggadic content of the Targum, then our starting-point must be the
western recension. Of the two recensions of Tgl.am, West. is the older and Yem. the

younger, in that West. takes us further back into the tradition.””

In a similar treatment Van der Heide summarizes a comparison of the two traditions

of the entire targum. Breaking his study into four sections, Van der Heide examines the

upon British Library Or. 1476.
PFollowing Van der Heide’s text.
74Alexander, “Textual Tradition,” p. 13.
75Alexander, “Textual Tradition,” p. 13

76Alexander, “Textual Tradition,” p. 10.
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one-word variants, instances where WT is substantially longer than YT, occurrences of texts
which are shorter in WT, and the way in which the two traditions are mutually related.”” The
translation technique of YT is to provide a simpler text, which is often closer to that of MT.
WT, on the other hand, often uses a variety of terms which would have required a greater
knowledge of Aramaic from the reader. For example, in 1.3, MT has o>8n and WT has
xomnm, but YT has the etymologically related x»3n.” In the many instances where WT is

longer than YT it is due to aggadic additions by WT and a more literal rendering by YT.”

Van der Heide also takes note of several instances where YT is a shorter, but not
necessarily better, text. For example, in 2.4, where WT introduces Nebuchadnezzar as
God’s agent of retribution (12 NNYY PIYN MIN IDINI TPYODY NI TIAYT 7PN T DY TNYNN
oNW), YT removes the reference to Nebuchadnezzar. In so doing YT has difficulties with
the verb Tnynx (“to take position, stand ready”) and so the majority of the YT MSS use the
Af. form: poynd Ny T TnYN, “He positioned his hand as an oppressor.” This is not a very

8 There are also

satisfactory reading and is again best viewed as a simplification of WT.
verses which are omitted by YT MsS.*' The instances where YT is longer than WT are few
and insignificant with the exception of 1.9 where WT fails to represent MT »y nx.**> Van
der Heide concludes that while the two traditions share many readings, “Yem offers a text
which in textual respect [sic] is less interesting than WT.” Furthermore, “the text of Yem is
in all probability a text revised on the basis of WT (or some version very similar to WT)

with the aim of achieving a closer resemblance to MT.”*

Thus both Alexander and Van der Heide, whose main interest was in YT, have come

"Van der Heide, pp. 23-36.

"For a full list of one-word variants see Van der Heide, pp. 27-8.
®Van der Heide, p. 29-30.

**Van der Heide, pp. 30-2.

*'Van der Heide, p. 77. “A striking phenomenon is the omission of complete verses: 4.17 is omitted by
all our manuscripts (but extant in all the representatives of WT known to me).” Other verses omitted by
various MSS are 3.5, 3.53, 3.61, and 4.7.

820ur chosen manuscript, Urb. 1, does have an additional omission at the end of 1.3, but this error is
not found in other western MSS.

BVan der Heide, p. 35.
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to the same conclusion: WT is to be preferred as the older text and the most interesting from
an exegetical perspective. Since this study is concerned with the exegetical intent of
TglLam and given the aggadic superiority of WT it is this text which we shall be using,
turning to YT only in those cases where it provides a reading lacking in WT (e.g., 1.9). The
text presented in this thesis is that of Urb. 1, which I have chosen primarily because it is the
earliest WT MS extant.® It is not without errors, however, and I have emended and corrected
the text where necessary with reference to other WT MSS, including the printed addition of
Lagarde and the readings collected by Landauer.*” Our discussion of the language of

TgLam will focus on WT as found in Urb. 1.%

Principles of Translation

Finally, we have already discussed the way in which italics will be employed in this
thesis,”’ but it is appropriate that we take a moment to discuss the principles followed in
preparing this new translation of Tgl.am. The translation included in the commentary is a
literal rendering of the Aramaic text into modern English.*® I have attempted to represent
the character and style of the targum without sacrificing the readability of the English. In
keeping with this goal, Aramaic terms which recur through out the targum are consistently
translated with the same English word or phrase and, rather than attempt to approximate
their meaning in English, I have transliterated the terms “Shekinah” and “Memra.” Their

meaning and function are discussed within the commentary. Reference will occasionally be

I have used Levine’s facsimile ( The Targum of the Five Megillot) the quality of which is excellent.
For details concerning the MS see The Targum of the Five Megillot, pp. 12-4, and The Aramaic Version, pp.
21-2. The MS alternates the biblical text and the targum. The biblical text follows MT closely, however there
are certain differences most of which are differences in plena or defectiva orthography (see, The Targum of
the Five Megillot, pp. 98-101). A notable exception, however, is the use of » for »x (see §3.1.14).

83, Landauer, “Zum Targum der Klagelieder,” Orientalische Studien Theoldor Noldeke I, [Giessen:
1906], pp. 505-12. This article contains variant readings from MSS Parma 3218, 3231, 2867, 3235, 3189;
Kennicott 198; the Complutensian Polyglot (1514-7); and quotations from the Arukh.

*For detailed analysis of the language of YT of TgLam see Van der Heide, pp. 73ff.
¥See §1.2.2. Deviations from the Hebrew text will be indicated with italics.

*As discussed in the preceding section, this translation is based upon the MS Urb. 1 with only
occasional corrections as noted.
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made to previous translations of TgLam,” but this will only be done in order to understand

90

how Levine and Greenup have interpreted the targumic text.” Where appropriate, the

commentary will provide justification for the translation adopted.

*There are only two published English translations of TgLam; Levine, The Aramaic Version, and A.
W. Greenup, The Targum on the Book of Lamentations, (Sheffield, 1893).

*This is particularly important in reference to Greenup since no commentary (and few explanatory
notes) accompanies the translation. Although Levine provides a commentary, the rendering offered in his
notes does not always agree with translation. See, e.g., §3.3.16.
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3.1. TgLam Chapter 1

3.1.1. Verse I’
Dy *N37 TR 773 MY APX
02132 *N21 13R7KD 7
ion? Ay nirTee Nl
NN PIPHY TO0NY PPN NITOND XANY Y DIVID Y THNN PTIN NI NI XO2) PN N
DINN DY NPT DTN MY NN NDOY N ]1?1’17)’ TOONY JTYT XDNDN IDINNT NN DTN PTINT NNIN
71’702 DY 11D WNINT 12)0 RNTINDA XAM XN 1’22 XNIAT DM ITHYN XN MNND oy
NODIND NODT MM P MHPINNN PROID PHNYY POIVAN NOOND MAT XNIPY 121 SN TIiNYaT
:NYT AN NXID 1Y JNNDY NI NNND NITH PON 1Y PPN MM X2IIANI NDHY XNy NIT2INHNT
Jeremiah the Prophet and High Priest told how it was decreed that Jerusalem and her people should be
punished with banishment and that they should be mourned with °ekah. Just as when Adam and Eve were

punished and expelled from the Garden of Eden and the Master of the Universe mourned them with *ekah.

The Attribute of Justice spoke and said, “Because of the greatness of her rebellious sin which was within her,
thus she will dwell alone as a man plagued with leprosy upon his skin who sits alone.”

And the city which was full of crowds and many peoples has been emptied of them and she has become like a
widow. She who was great among the nations and a ruler over provinces which had brought her tribute has
become lowly again and gives head tax to them from thereafter.

Although MT does not attribute anyone as the author of Lamentations, most of the
ancient versions had little doubt that it was the prophet Jeremiah who wrote these five
grief-filled poems.”” LXX offers a substantial introduction that provides the reader with the
Sitz im Leben of the text. KOl £yEVETO HETO TO allXuoAwTIoBRvat Tov lopanA kal
lepoucaAnu epnuwbnvan kabioev lepeutac kAalwv kol eBpnvnoev Tov Bprvov TouTov
£ lepoucoAnu kol €imev. The Peshitta (P) is brief but nonetheless certain about
Jeremiah’s authorship, «=avedn cadulae. The Church Fathers were also certain that
Jeremiah was the author and this belief was later expressed in the placement of
Lamentations after Jeremiah in the Christian canon as well as in the Vulgate’s (V) subtitle

to Lamentations, Id est Lamentationes Jeremiae Prophetae.

*'The section number represents the chapter of this thesis, followed the chapter of TgLam, and the
verse of that chapter. E.g., section 3.1.1 is Chapter 3 - “Exegetical Commentary,” Chapter 1, and verse 1 of
TglLam.

YT, as presented by Van der Heide, does not include the attributive phrase of WT and begins with
WP Oy P, It is clearly a truncated form of WT and is not to be preferred.
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It is not surprising that Lamentations should have been attributed to Jeremiah given
the creativity with which the ancient interpreters drew upon all of the Bible in order to
glean information not supplied within the text. This attribution of authorship can be traced
back to the reference in 2 Chron. 35.25 that Jeremiah mourned Josiah in song.

And Jeremiah sang laments (y9") over Josiah. And all the male and female singers spoke of

Josiah in their laments unto this day. And they made them a fixed observance for Israel and

they were written in the [Book of] Laments (m»pn).

While most modern scholars find no reason to connect this episode with the collection of
five laments written over Jerusalem, this reference was reason enough for the early
Christians and Rabbis to link Jeremiah with the biblical Book of Lamentations. Rabbinic
sources also assume that Jeremiah was the author, with one midrash describing how the
Scroll of Lamentations chose Jeremiah.” The Talmud attributes three books to Jeremiah,
“Jeremiah wrote the book which bears his name, the Book of Kings, and Lamentations.”*

The targum, however, appears to be unique in attributing to Jeremiah the title of “High

Priest” (x17 x3719).%

Although Jer. 1.1 begins “The words of Jeremiah, the son of Hilkiah, of the priests
who are in Anathoth in the land of Benjamin,” there is no mention in the Bible of Jeremiah
being of the high priestly family. Churgin suggests that 29 N33 is “merely an honorific
title and is perhaps the result of comparisons with Moses and Phineas’®® and refers to piska
thirteen (y>17 »127) 6 and 12 of Pesikta de Rav Kahana (PRK) which compare Jeremiah to
Moses (13.6) and to Phineas, Uriah, and Ezekiel (13.12). In the first instance (13.6) the
opening verse is Deut. 18.18 “I will raise up for them a prophet from among their own

brethren” and R. Judah b. Simon tells us that “you will find that whatever is written about

PR 29.5.

*bB. Bat. 15a, But it is important to note that in this passage a0 clearly refers to a compilation of
texts as well as the actual act of writing.

“This title is attributed to Jeremiah both in 1.1 and 1.2.

*Pinkas Churgin, 2105 own, (New York, 1945), p. 156. His reference is to yp o 109 »27 5 m709,
but it is unclear to what edition he is referring. The texts referred to, however, are clearly PRK 13.6 and 13.12
according to the Mandelbaum edition (Bernard Mandelbaum, Pesikta de Rav Kahana According to an Oxford
Manuscript, [New York: Jewish Theological Seminary of America, 1987], pp. 229 and 236). Levine suggests
that this reference reflects “the tradition of an exemplaristic triad of Moses, Phineas, and Jeremiah, as
functioning members of the High Priesthood” (p. 77). Unfortunately, his reference to Pesikta Rabbati is
erroneous and there does not seem to be any evidence to support this position.
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this one [Moses] is written about that one [Jeremiah].”’ Jeremiah is demonstrated to be
Moses’ successor in rebuking and calling Israel and Judah to repentance. The second
midrash (13.12) begins “R. Samuel b. Nahman said, ‘There are four who come from

999

blighted families, these are they: Phineas, Uriah, Ezekiel, and Jeremiah.”” According to R.
Samuel b. Nahman each of the four figures was held in disrepute by the people and
therefore it was “necessary” for Scripture to provide them with a genealogy. More

importantly, these genealogies emphasized that each was a valid priest, but no higher merit

is accorded to them.

It has been suggested that Jeremiah’s family is descended from Abiathar, David’s
priest who was expelled from Jerusalem to Anathoth by Solomon (1 Kings 2.26-7).”* It
might be that an assumption of this proud lineage by our targumist led him to provide
Jeremiah with such an exalted title. On the other hand, we might also consider the tradition
that identifies Jeremiah’s father, Hilkiah, with the High Priest of the same name from the
time of Josiah.” The earliest source of this tradition is Clement of Alexandria,'® but it is
not taken up by Jewish commentators until Kimhi’s commentary to Jer. 1.1 (12th century
CE). This does not mean that this tradition was unknown to earlier Jewish authorities, and
we might speculate that in referring to Jeremiah as the High Priest the targumist assumed

that he inherited his father’s title.

In this context it is also appropriate to mention that there is a strong tradition which

101

elevates Elijah to the status of High Priest.” A key element of this tradition is the equation

of Phineas with Elijah. Since we have just seen that Jeremiah is also compared with

“"Unless otherwise noted, all quotes from PRK are from William G. Braude and Israel J. Kapstein,
Pesikta de-Rab Kahana: R. Kahana’s Compilation of Discourses for Sabbaths and Festal Days, (London:
Routledge & Kegan Paul, 1975).

*John Bright, The Anchor Bible: Jeremiah, (New York: Doubleday, 1965), pp. Ixxxvii-Ixxxviii.
“Louis Ginzberg, The Legend of the Jews, Vol. VI, (Philadelphia: JPS, 1968), pp. 384.

"Stromateis, 1.29. See also Hippolytus, On Susanna 1.1.

"“'See §3.4.21. Landauer mentions this tradition and the reference to Jeremiah as High Priest within the

context of arguing for dating TgLam to the Islamic period. The major sources for the tradition of Elijah as
High Priest are found in TgPsJ (Exod. 6.18, 40.10 and Num. 30.4) whose final redaction can be no earlier
than the seventh century CE. See Alexander, “Jewish Aramaic Translations,” p. 219.
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Phineas, it may well be that the rabbinic reasoning extended the equations as follows:

Phineas = Grandson of Aaron (Num. 25.10) => High Priest
Phineas = Elijah (PRE 47)'"> = Elijah = High Priest
Phineas = Jeremiah (PRK 105) => Jeremiah = High Priest

We will examine the tradition of Elijah as High Priest in greater detail below, as well
as the tradition of Zechariah as High Priest (2.20), but we should note there is no more
biblical basis for such an attribution to either of them than there is for Jeremiah. Regardless
of the rabbinic justification of these attributions, it is clear this elevation of office is
intended to increase the authority of these figures. A similar attribution of authority is
found in TgCant 1.1 where Solomon is given the title of prophet. nn5w N 7 JnavIim pw
M NNOY 52 P OTP NI MIA NIWT XaYn N02). There is no biblical reason to consider
that Solomon was a prophet, but the targumist emphasizes his authority not only by
referring to him as “a prophet,” but also by stating that he spoke “through prophecy from
before the Lorp, Master of the Universe.” Although there a very clear differences between
the two texts, the reference to Jeremiah’s prophetic office and the attribution of the High
Priesthood to Jeremiah in Tglam serves a similar function to the elevation of Solomon to

prophet in TgCant.

The erotic nature of the Song of Songs and debates regarding its place within
Scripture required the targumist to demonstrate the divine inspiration of his text,'”” but this
was not an issue with the Book of Lamentations. We have already seen that there is no
debate within rabbinic texts about the authorship and authority of Lamentations; it is
universally attributed to Jeremiah. Furthermore, Jeremiah’s prophetic status was not
disputed. The role of Lamentations within the liturgy, however, was unclear during the

rabbinic period and may suggest the reason for calling Jeremiah a High Priest.'™

'pirke de Rabbi Eliezer.

103See, for example, Otto Eisfeldt, The Old Testament: An Introduction, trans. Peter R. Ackroyd, (New

York: Harper and Row, 1965), p. 485; Max Margolis, “How the Song of Songs Entered the Canon,” The Song
of Songs: A Symposium, ed. Wilfred H. Schoff, (Philadelphia: The Commercial Museum, 1924), pp. 9-17; and
Wilhelm Rudolph, “Das Hohe Lied im Kanon,” ZAW 59 (1942-3), pp. 189-99.

""For a complete discussion of the liturgical use of TgLam see §5.2.1.
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In the opening phrase of TglLam our targumist not only provides the historical context
for the first destruction of the Temple, he also declares the institution of the recitation of
*ekah as a means of mourning Jerusalem. “Jeremiah the Prophet and High Priest told how it
was decreed that Jerusalem and her people should be punished with banishments and that
they should be mourned with “ekah.” While this last phrase may simply be interpreted as

“they should be mourned with laments,”"

it is probable that this is a reference to the scroll
known as ’ekah, the Book of Lamentations. Thus, our targum begins by asserting that
Jeremiah not only foretold Jerusalem’s destruction, but he also instituted the liturgical
reading of the Book of Lamentations as a means of commemorating the ninth of Ab. The
emphasis upon Jeremiah’s role as prophet provides authority to this tradition and, while it
is not certain that our targumist is indicating anything other than Jeremiah’s inherited rank,
the title “High Priest” may have been employed in order to lend further weight to the
tradition of reciting “ekah on the ninth of Ab. Ultimately the authority our targumist is

appealing to is divine revelation, since, as a prophet and High Priest, Jeremiah was a

conduit for God’s proclamations to his people.

12N NNDY 230 PINDOY TADN) JTYT NNNN IDINXRT MM DTX PTINNT 110N

The first major aggadic addition to our targum is based upon the consonantal
similarity between nox of Gen. 3.9 (“Where are you?”) and n2>x of Lam. 1.1. The manner
and method of Jerusalem’s punishment is compared with that of Adam and Eve when they
were expelled from Eden as a result of their refusal to obey the single command that God
had placed upon them. This midrash is found in several sources including PRK 15, GenR
19.9, and LamR Proem 4. In each of these texts the base verse is Hos. 6.7, “But like man
(o7x0) they have transgressed the covenant, there they dealt faithlessly with me.” While the

midrash presented in GenR 19.9 is simply a commentary on Gen. 3.9, PRK 15 is an

"By the rabbinic period nax, literally, “how,” had come to have the additional meaning of “lament”
as we can see from LamR 1.1: “R. Nehemiah said, “The word ‘how’ means precisely ‘lament,’ as it is said,
‘The Lord God called to the man, and said to him ‘“Where are you?’ meaning ‘Woe unto you’ (7> »x).” As a
result our targumist provides a double translation, once in its original meaning of “how” and twice as a noun
meaning “lament.”
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extended discussion of the destruction and lament of Jerusalem. According to PRK 15.1:

R. Abbahu, citing R. Jose bar Hanina, began his discourse with the verse, But they like man
have transgressed the covenant; there they have dealt treacherously against me (Hos. 6.7).
They like man—that is, the children of Israel are like the first man of whom the Holy One
said: The first man—I brought him into the Garden of Eden, I gave him a command, but he
transgressed My command. Thereupon I condemned him to separation, condemned him to
banishment, and cried out N2>~ in lament over him. I had brought him into the Garden of
Eden: The Lord God took the man, and put him into the Garden of Eden (Gen. 2.15). And 1
had commanded him: The Lord God commanded the man, etc. (Gen. 2.16). But he
transgressed my command: Has thou eaten of the tree whereof I commanded thee that thou
shouldst not eat? (Gen 3.11). And so I condemned him to separation: So he separated the
man, etc. (Gen. 3.24). And condemned him to banishment: Therefore the Lord God banished
him from the Garden of Eden (Gen. 2.23). And uttered a lament over him, as indicated by the
verse The Lord God called unto the man, and said unto him n2x (‘Where art thou?’) (Gen.
3.9). nox, usually spelled 7x, is here spelled with the letter heh added at the end, so that the
word has the further significance of “How.”

The targum alludes to this midrash in a single line, “Just as when Adam and Eve were
punished and expelled from the Garden of Eden the Master of the Universe mourned them
[with “ekah].” Such a brief allusion is dependent upon the preexistence of the midrash in
order to provide the justification and the exegetical basis for the midrash. The targumist
makes no attempt to express the connection between Lam. 1.1 and Gen. 3.9, but instead
assumes that his audience would be well aware of the midrash to which he was alluding.
That the basis of the midrash is the similarity of consonants which is effective only in
Hebrew is further indication that this is a midrashic element which has been brought into
our targum from an external source.” In this case we have several sources whose dates of
redaction, although still debated, are viewed by the majority of scholars to have been in the
fifth century CE. The traditions contained within these sources are therefore older than the
date of redaction and may, in fact, be significantly older. It is reasonable, therefore, to
suggest that the exegetical tradition presented in this verse of Tglam dates to at least the

fifth century CE and possibly earlier.'”

106

Avigdor Shinan, “The Aggadah of the Palestinian Targums of the Pentateuch and Rabbinic
Aggadah: Some Methodological Considerations,” in The Aramaic Bible: Targums in their Historical Context,
ed. D. R. G. Beattie and M. J. McNamara, (Sheffield: JSOT Press, 1994), pp. 211-12.

107See, Braude and Kapstein, pp. xlv-xlvi; Jacob Neusner, Lamentations Rabbah: An Analytical

Translation, (Atlanta: Scholars Press, 1989), p. xi, and G. Stemberger, Introduction to the Talmud and
Midrash, trans. M. Bockmuehl, (Edinburgh: T & T Clark, 1996), pp. 276-87. This does not necessarily
indicate that our targum dates from this period, but it is a data point which must be kept in mind as we discuss
the question of the date of TgLam. See below, §5.
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As a result of adding this midrash the targumist makes two important points
concerning the destruction of Jerusalem. First, by transferring the subject (God) of the
second occurrence of the verb *790 back onto the impersonal verb of the first phrase, it is
implied that God mourned over Jerusalem’s rebellion just as he had over the rebellion of
Adam and Eve. God thus becomes involved in grieving over Jerusalem and is shown to be
an unwilling participant in its destruction, forced to allow the destruction of Jerusalem

because of Judah’s continued refusal to repent.'”

Secondly, by comparing these two events the targumist is placing the destruction of
Jerusalem within a history of God’s punishing those he loves, as a father might reprimand
his wayward child. It is an act of love rather than of hatred. (One might even conjecture
that the targumist had Prov. 3.11-2 in the back of his mind: “My son do not despise the
Lorp’s discipline and do not resent his rebuke, because the Lorp disciplines those he loves,
as a father the son he delights in.””) This theme will be built upon throughout TglLam,
particularly in the following three verses as the targumist takes us from Creation (verse 1)
through the time of Moses (verse 2) and up to the days immediately preceding the
destruction of the Temple (verses 3-4). In so doing, our targumist uses these first four

verses in order to provide the targum with a theological prologue.'”

YNINT 7230 XNTINDA NAD 7D PX2 XONAT 71D TTHYN NN MNND DY DINN 1) XPT DTH My
DI HOMTINDAT MPIDA DY YD
In the next phrase the targumist introduces x»7 nn, the Attribute of Justice, who
proclaims that it is as a result of Jerusalem’s sin that she has been allowed to be destroyed
and made desolate. The Attributes of Justice and Mercy (00 n1n) are frequently
encountered within the midrashim and in our Analysis we will study the role of x»7 nn

within the targumim in greater detail.'® At this point, however, a brief summary of the

"%This aspect of God’s mourning is highly developed within midrashic literature. See, e.g., LamR

Proem 24, PRK 15, and Ginzberg, Legends, Vol. VI, pp. 305-6. For a detailed survey see P. Kuhn, Gottes
Trauer und Klage in der rabbinischen Uberlieferung, (Leiden: Brill, 1978).

'%See §4.1.
"0See §4.3.
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origins and role of the Attributes of Justice and Mercy within rabbinic literature is

appropriate.'"'

Initially the Attributes of Justice and Mercy merely represented alternate expressions
of God’s traits as judge and these traits were in turn equated with the names of God. Thus
M was equated with the Attribute of Mercy while onox was equated with the Attribute
of Justice. As Sifre to Deut. 3.23 states:

The Lorp: Whenever Scripture say the Lorp (min), it refers to His quality of mercy, as in the

verse, The Lorp, the Lorp, God merciful and gracious (Ex. 34.6). Whenever it says God

(ondN), it refers to His quality of justice, as in the verses, The cause of both parties shall

come before God (pnon; Ex. 22.8), and Thou shalt not revile God (onox; Ex. 22.27).'"

Very quickly, however, the Attributes became hypostases, independent entities whom
God consults in his heavenly court.'” As the Attribute of Justice took on the role of

“prosecuting attorney” the Attribute of Mercy, in the role of advocate appealing for

clemency, became equated with God himself.""* It is therefore as the agent of God’s

111

For a general survey see Ephraim E. Urbach, The Sages: Their Concepts and Beliefs, (Cambridge,
MA: Harvard University Press, 1995 [reprint of Magnes Press, 1975]), pp. 448-61; G. F. Moore, Judaism in
First Centuries of the Christian Era, Vol. 1, (Cambridge, MA: Harvard, 1927), pp. 386-400; and P. Schifer,
Rivalitdt zwischen Engeln und Menschen, (Berlin: De Gruyter, 1975). For discussion of Memra and the
Attribute of Mercy see Hayward, Divine Name and Presence: The Memra, (Totowa, NJ: Allanheld, Osmun &
Co., 1984), pp. 39-56. The summary presented here follows Urbach’s outline of the development of the
Attribute of Justice within rabbinic literature.

"Sifre Deut. 3.23 (§26); trans. Reuven Hammer, Sifre: A Tannaitic Commentary on the Book of

Deuteronomy, (New Haven: Yale University Press, 1986), p. 49. See also b Ber. 60b; ExodR to 3.6; GenR to
12.15, 33, and 21.7.

Hayward, however, has demonstrated that the targumim were “unaware” of the rabbinic rule that mn»
is equated with mercy and o>nbx is equated with justice. “Nowhere in the Targumim, so far as we are aware,
is this element of justice ever attributed to the title “elohim; the Targumim seem completely unaware of any
distinction in theological sense between YHWH and ’elohim,” (Hayward, Divine Name, p. 45). It is important
to remember that Hayward’s study focuses upon the acts of justice and mercy attributed to YHWH/’elohim
rather than upon the figures of the Attributes of Justice and Mercy.

113See, for example, GenR to 1.26. “R. Hanina did not say thus, but [he said that] when He came to

create Adam He took counsel with the ministering angels, saying to them, Let us make man. ‘What shall his
character be?’ asked they. ‘Righteous men shall spring from him,” He answered, as it is written, For the LORD
knoweth the way of the righteous (Ps. 1.6), which means that the Lord made known the way of the righteous
to the ministering angels; But the way of the wicked shall perish: He destroyed [hid] it from them. He
revealed to them that the righteous would arise from him, but He did not reveal to them that the wicked would
spring from him, for had He revealed to them that the wicked would spring from him; the Attribute of Justice
would not have permitted him to be created.” See also, for example, b Shab. 55a, Meg. 15b, San. 94a and
97b.

114,

See Urbach, pp. 460-1. In b Meg. 15b, for example, during an exposition of Isa. 28.5-8 a dialogue is
established directly between the Attribute of Justice and God; “Said the Attribute of Justice before the Holy
One, blessed be He: Why this difference between these [Israel] and the others [the nations]? The Holy One,
blessed be He, said to him: Israel busy themselves with the Torah, the other nations do not busy themselves
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righteous punishment that we most often find the Attribute of Justice. Thus LevR to 4.2
speaks of the Attribute of Justice as “acting against” the generation of the flood, Sodom
and Gomorrah, and those who worshipped the Golden Calf.'” In a similar vein, ExodR to
6.2 describes how the Attribute of Justice wanted to smite Moses for his insolence at
doubting that God would deliver Israel.''

For this reason did the Attribute of Justice seek to attack Moses, as it says: And God (DnoN)

spake unto Moses (6.2). But when God reflected that Moses only spoke thus because of

Israel’s suffering, He retracted and dealt with him according to the Attribute of Mercy, as it

says: And he said unto him: I am the LorD (mi», 6.2).I17
The midrashim also describe X7 n71 as having been active in Jerusalem’s destruction. For
example, in commenting on Lamentations 1.13, “He spread a net for my feet” (w19 M1
275 nvy), “R. Bebai of Sergunieh said: n)7) indicates, ‘He saw that the Attribute of

Justice overtook her.”” ny77 is thus explained as a compound of “he saw” (7x9”) and

“justice” (p7).'"®

It is not surprising, therefore, to find that our targumist has introduced the Attribute of
Justice into Tgl.am. Unlike like the role of 87 n7» in the midrashim, in TgLam x»71 n77 is
not the agent of Jerusalem’s destruction. Instead it merely announces the reasons for her
downfall, stating that it was “because of the greatness of her rebellious sin which was
within her.” x»7 n7n proclaims Jerusalem’s guilt and the justice of her punishment, but

does not execute it.

We should also note the nature of sin that our targumist ascribes to Jerusalem.

Rebelliousness is not a passive sin or a sin of omission. Jerusalem and her people have

with the Torah — He replied to Him, But these also reel through wine, and stagger through strong drink ...
they totter in judgment (Isa. 28.7-8).”

"“The intersecting verse is Eccl. 3.16, “Moreover I saw under the sun that in the place of justice,
wickedness was there, and in the place of righteousness, wickedness was there as well.” See also ExodR to
32.11.

"oEx. 5.22-3, “Then Moses turned again to the Lorp and said, ‘O Lorp, why have you mistreated this
people? Why did you ever send me? Since I first came to Pharaoh to speak in your name, he has mistreated
this people, and you have done nothing at all to deliver your people.’”

""The two halves of Ex. 6.2 are interpreted based upon the use first of ©n9x and then of mm>. All

quotes from ExodR are from the Soncino Classics Collection CD-ROM, which is a digital version of the print
edition, trans. S. M. Lehrman.

181 1 also occurs earlier in LamR to 1.13 and again in LamR to 2.4; see §4.3.
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actively rebelled against the Lord, refusing to heed the prophets or to follow the law.
Mekilta refers to Lamentations when stating that it is rebelliousness that causes the
otherwise merciful God to exact punishment from his people.'” “When Israel fail to do the
will of God they make the Merciful One cruel, as it is said, ‘The Lord has become like an

999120

enemy (Lam. 2.5).

This last quotation is important since it underlines the responsibility of the people in
bringing about their own destruction (“they make the Merciful One cruel”). As Hayward
has clearly shown, this concept of God’s Justice and Mercy working in harmony was
widespread and there is every reason to believe that our targumist was aware of this. By
specifying rebellion as the Israelite’s sin, the targumist emphasizes that their destruction
was the direct result of the Israelites’ own actions. It is not the act of a capricious God,
rather it is a merciful God who has been driven by an unrepentant people to exact

punishment.

After proclaiming Jerusalem’s guilt the Attribute of Justice then compares her with a
leper who, as a result of being unclean,"' is forced to live outside of his community. The
textual basis for this expansion is not apparent until the end of the phrase where we have
the Hebrew 772 naw> represented by 2>n> m>71nva. This comparison is an allusion to Lev.

13.46.

[The person who has the leprous disease] shall remain unclean as long as he has the disease;
he is unclean. He shall live alone; his dwelling shall be outside the camp.

In spite of his enforced separation from the camp, the leprous man is nonetheless a member
of the community. When he has been cleansed of his leprosy and offered the appropriate
sacrifices, he may return to the community. By alluding to this passage the targumist

manages to mitigate the severity of exile by reminding his audience that though Jerusalem

"See Hayward, pp. 46 and 49. His discussion focuses on the role of Memra as an agent of mercy

which only occasionally acts as an agent of justice. “This [TgNeof to Ex. 34.6, 7] agrees with the way in
which the Memra is an agent of punishment: it is only the rebellious who are tried.”

"2°Mekilta Shirta 5.67. Unless noted otherwise all translations of Mekilta are from Jacob Z. Lauterbach,

Mekilta de-Rabbi Ishmael, (Philadelphia: Jewish Publication Society of America, 1933).

"'For further examples and discussion of Jerusalem as “unclean” see §3.1.8 and §3.1.9.
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sits alone and “outside the camp” she can return when she has been cleansed of her
“disease.” Furthermore, as Levine has pointed out, the use of such an obvious simile
emphasizes that the biblical reference to Jerusalem “as a widow” is also to be understood

symbolically."*?

Like the first aggadah we examined, there are midrashic traditions which parallel that
found in our targum. LamR Proem 21 provides a detailed midrash based upon Lev. 13.45-6
and opened by R. Alexandri. The midrash interprets each portion of verses 45-6 in light of
the destruction of Jerusalem. “‘The person with the leprous disease,’ this refers to the house
of the sanctuary. ‘With the leprous disease,’ this refers to idolatry which imparts
uncleanness as do leprous infections,” etc. The midrash concludes by returning to Lam. 1.1,

123

772 Naw> no>N. Leqach Tob (LT) ~ also offers several explanations of 772 naw, one of

which is a reiteration of Lev. 13.46.'*

The midrashic parallel found in LamR Proem 21 concludes:

And it shall come to pass that ye shall say, “Wherefore hath the Lord our God done [all these
things to us?]” then shalt thou answer them, “Like ye have forsaken me, and served strange
gods in your land, so shall ye serve strangers in a land that is not yours” (Jer. 5.19). R.
Johanan and R. Simeon b. Lakish both made a statement on this point. R. Johanan said: “[This
lesson may be derived from] Because, even because (Lev. 26.43), indicating measure for
measure.” R. Simeon b. Lakish said: “[It may be derived from] Your land, strangers devour it
in your presence (Isa. 1.7): i.e. as against what you have done, strangers devour it.” R.
Alexandri derived it from this verse, All the days wherein the plague is in him he shall be
unclean (Lev. 13.46). Ekah!'”

In Jer. 5.19 the Lorb tells Judah that they are to explain to others that their fate of serving
strangers in a strange land is the direct result of their having served strange gods while still

living in Judah. The theme which connects each of these verses in the midrash (Lev.

"*’Levine, pp. 77-9. See also LamR Proem 21 where a similar use of Lev. 13.45 identifies the Temple

with the leper.

"“Firmly dated to the end of the eleventh, beginning of the twelfth century CE. See Leopold Zunz, Die
gottesdienstlichen Vortrdge der Juden historisch entwickelt, (2nd. ed. Frankfurt am Main, 1892; reprinted
Hildesheim: Georg Olms, 1966), pp. 306-8.

"'Of additional interest, and perhaps at the back of our targumist’s mind as well, is LT’s use of

gematria. Since 772 has the numerical value of ten the author is able to make the connection with the Ten
Commandments, identifying specifically the way in which Israel had sinned. As a result of disobeying these
first and most basic Commandments Zion must sit alone.

AT quotes from LamR are from Midrash Rabbah: Lamentations, trans. A. Cohen, (London:
Soncino, 1951).
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13.45-6, Jer. 5.19, Lev. 26.43, and Isa. 1.7) is the equation of “uncleanness” with idolatry
and the expulsion from the land which was promised as punishment for disobeying God’s
commandments.*® Although our targum does not specify what the “rebellious sin” was in
verse 1, the description of Jerusalem as an unclean man placed within the broader rabbinic
context which interprets uncleanness as idolatry is highly suggestive. All sin, however, can
also be understood as rebellion'”” and it may be that our targumist is using this broadest

category of sin in order to introduce the more specific litany which follows in verses 2-4.

It is important to bear in mind that this section of the targum to verse 1 was based
upon only the first three words of MT (772 naw> n>>x) and contains the bulk of the
additional material found in 1.1. That such a large text should emerge from only three
words is not necessarily surprising, but it does show a disregard for the poetic nature of the
Hebrew text. This extreme dissolution of the Hebrew text into aggadic additions is atypical
for our targum, but it is a pattern which will be followed throughout the next three verses.
The concluding portion of verse 1, however, is more typical of the method of translation

found in the remainder of TgLam.

NYDYI X2729D0TY NONIND RXAT MM NN DPPIINN PRAD PHOYY POIDIIX NODN MNT RNIP)
:N)T N2 NXID 11D INNOY RN NN NITH PON 1D PPON N XXIIINID XOVIOY)Y
Although the remaining eleven words of Hebrew are rendered in just two lines of the
targum, the use of both the Greek loanwords 6xAoc and emapxio and the Arabic loanword
xx92 are of textual interest. The implications of these loanwords for the origins of TglLam
will be discussed in detail in Chapter 5, but a few additional comments are appropriate
here. The majority of the last two stiches of verse 1 are represented in a fairly

straightforward manner and is an example of prosaic expansion.'”®

The remainder of the verse (with the exception noted below) contains some

126

See Lev. 26, especially verses 27-39.
2'See Solomon Schechter, Aspects of Rabbinic Theology, (New York: Schocken, 1961), pp. 219-41.
"*See §1.2.2.b.
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expansions, such as the additional information that Jerusalem received tribute from the
provinces over which she ruled, but they are the result of the consistent targumic method of
translating poetic texts as prose and include non-literal translations (such as the
reduplicated rendering of oy »na9 yn with PRI PRRYY POIYIN NOON MNT XNIPY) and
other additions that do not effect either the textual or theological message. For example, the
additional information that Jerusalem, which had been full of people, “had been emptied of
them” (pnn n»prInN) does not in any way effect either the story or the message, it simply
makes explicit the poetic statement of 1.1aP3. The effect is similar to that of modern,
paraphrastic renderings of the Bible such as The Living Bible."” In contrast, we have
already seen how the addition of the midrash concerning Adam and Eve is intended to

convey a message not present in MT.

The exception to this prosaic expansion is found in the targumist’s multiple reading
of the last two Hebrew words: vn> nm>n. This phrase is rendered with the Aramaic, ynim
N)T N2 NX)I2 1Y NN NI NNY NITH Pon 1 ppon. Rather than merely expanding the
Hebrew poetry the final phrase of Tglam 1.1, X37 902 X375 19 102 X220 Nind, is a
second reading of MT’s onb nmn."*’ Although it is difficult to determine precisely which
Aramaic terms represent the Hebrew text, I have suggested in my translation that the
Aramaic i and ypon 75 should be considered closest to the Hebrew. This decision is
based upon the order (this rendering occurs first in the verse) and these Aramaic terms are
etymologically more closely related to the Hebrew. Against this decision it should be noted

that the meaning of this phrase in the targum is converse to the Hebrew.

In the targumist’s first rendering he provides a positive interpretation. This converse
translation is achieved by changing the verb from the third person feminine singular to the
third person masculine plural pronoun and the participle ypon. Thus, instead of Jerusalem
becoming a vassal (the simple meaning of ©n> n1>n), the nations bring her tribute. The

final phrase, however, describes the reversal of Jerusalem’s fortunes so that Jerusalem is

K enneth N. Taylor, The Living Bible, (Wheaton: Tyndale House, 1971).

"Urb. 1’s reading of on N5 ppon M should be emended to P as found in most other MSS, see

Levine, p. 25.
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forced to bring tribute to the nations which she had formerly ruled. This, added to the fact
that this final phrase includes the only Arabic loanword found in Tglam, may indicate a
later redaction during which the positive ending was deemed inappropriate.””' While this is
possible, the two interpretations work well together. The converse translation of on> nnn
further embellishes MT’s brief description of Jerusalem as a “princess among the
provinces” and shows a direct inverse relationship between her former state, as one who

received tribute, and her fallen state, as one who must pay taxes.

3.1.2. Verse 2

T2 9¥ ANYRT) 12722 1320 13
PRIX-22n D0IR A2-PX
IDOAIRY AP T A2 T2 Y103

NYDYD NIND ONIWIT XYIN DY ¥ 2P0 IPIONI NOTITY 12N NYIN 1 NOIRD PTITY N2 Iwn Nov 1D
ONIYIT RYIN DY VIWANNT NTI XDV RNNIWI 1D ONIY DI NNOY WAY TIY i AN PHY NYWD
192 02 TN PINDY T XINT PPN T 10 XIND NODDI DNIYW 1A NOY 1D PADP N XHY 1DV)
N2YIN NN N2 NI 1PN NI NN YT XYTPID 112 120 DY NPITY NTA N2
12D DN 1P NHYD NDIN ONY T2 19 NIINNA PAON KD PR XYW IN) TII12)T N DY DOV D
ANT NN PHY YYD NI TPIN XYTPN DAY OHWIT 1Y XTSI XYW IX¥) TI12) DNY 192 NOAPY
D9 11 NXN2D LY POININ 550 T 1O RNNDY DY 1O NYNTI KM ONIWT NNYID NN N D
1227 9P¥25 1D NNND 129NNN NN IWWIN RiTIAN 9 19 XY PPN HHNRD NKNINI T XINYL

When Moses the Prophet sent messengers to spy out the land the messengers returned and gave forth a bad
report concerning the land of Israel. This was the night of the ninth of Ab. When the people of the House of
Israel heard this bad report which they had received concerning the land of Israel, the people lifted their
voice and the people of the House of Israel wept during that night. Immediately the anger of the Lorp was
kindled against them and he decreed that it should be thus in that night throughout their generations over the
destruction of the Temple.

When it was told through prophecy to Jeremiah the High Priest that Jerusalem would be destroyed at the
hand of the wicked Nebuchadnezzar unless they repented, he immediately entered and rebuked the people of
the House of Israel, but they refused to accept it. Therefore the wicked Nebuchadnezzar entered and razed
Jerusalem and set fire to the Temple on the ninth day in the month of Ab. On that night, the Congregation of
Israel wept bitterly and her tears flowed down her cheeks. There was no one to speak comfortingly to her
heart from among all her idols which she loved to follow after. As a result, all her friends were wicked to her;
they turned against her and became her enemies.

As in Tglam 1.1 the targumist does not begin his rendering of this verse with a
translation of the biblical material. Instead he embarks on an extended retelling of Num.

13-4. This is the second stage in our targumist’s four part introduction to Lamentations as

the first three verses of the targum outline the historical process of the rebellion of God’s

131

see §5.1.

For further discussion of these terms and the discussion of the origin and linguistic nature of this text
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people.”> Tglam 1.1 derives parallels between the banishment of Adam and Eve and the
destruction of Jerusalem, verse two traces the origins of God’s decree that Jerusalem
should be destroyed to Israel’s refusal to believe that God would deliver Canaan to them,
and verse three brings the audience to the exile itself citing specific reasons for Judah’s
expulsion from Jerusalem."”” As we shall see in Chapters 4 and 5, this introduction helps to
establish the way in which the audience will receive the targum,"** but the same is true on
the level of the verse itself. The statement of the biblical text that “she weeps bitterly in the
night, with tears on her cheeks” is clearly a statement of mourning after the destruction of
the Temple, but by prefacing his translation of MT with the story from Num. 14 our

targumist provides another, parallel context within which to interpret this passage.'”

Our targumist builds upon the similarity between the Hebrew phrase n>>>2 n5an o3
here and X110 N9*92 oyn 192 in Num. 14.1 and inserts the midrash to Num. 14.1 at the
beginning of verse 2. This tradition is also found in midrashic and talmudic sources."*®
There are three references to Num. 14.1 in LamR. The first is in Proem 33 and can be
excluded from our current discussion since it is merely stated as a supporting verse for a
separate midrash. The second and third occurrences, however, bear directly upon our
current enquiry.

Said R. Simeon b. Yohai, “Said the Holy One, blessed be He, to the Israelites, ‘Now you are

weeping frivolously, but in the end there will be a real weeping for a good cause.” Where was

it frivolous? And Moses heard the people weeping, family by family (Num. 11.10). And all the

congregation lifted up their voice... (Num. 14.1). ... And where was it with good cause? ...

R. Judah b. R. Simon said, “Once in Judah and once in Babylon. Once in Judah: She weeps
bitterly in the night (Lam. 1.2). Once in Babylon: By the rivers of Babylon, there we sat down,

"*TgLam 1.4 completes the theological prologue with a catalogue of Israel’s sins, stating that while the

Temple stood the people still refused to go and “be seen before the Lorp three times a year.” This final stage
in the introduction does not, however, follow the historical progression established in verses 1-3. See §4.1.

See §3.1.3.

PSee A. Shinan, The Aggadah in the Aramaic Targums to the Pentateuch (Jerusalem: Makor, 1979),

pp- 30-8 (in Hebrew). Shinan demonstrates that the Pentateuchal targumim are often more expansive at the
beginning or end of a sedarim and TgLam may be exhibiting a similar trait. See §5.2.3 and §4.1.

"*For discussion of how the addition of co-textual material transforms the meaning of MT within a
targum see Samely, Interpretation of Speech, pp. 30ff; and “Writing in an (Almost) Classical Vein,” Bulletin
of the John Rylands University Library of Manchester, Vol. 75 (1993), pp. 246-56.

0See NumR, 16.20; LamR Proem 33 and ad. loc.; Lagach Tob to 1.1, 5 San. 104b, and b Ta’an. 29a.
The Mishnah (Ta’an. 4.6) also mentions this incident as one of the five tragedies which occurred to “our
ancestors.” :YINY 1012 NHW 1 MAN DY 1) AND Nywna
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yes, we wept (Ps. 137.1).”

Another interpretation of “She weeps bitterly in the night:” She weeps and makes others weep

too. ... She weeps and makes the congregation of Israel weep too: And all the congregation

lifted up their voice and cried (Num. 14.1)."7
The fundamental basis for both of these interpretations is the use of the root *n52 twice in
the Hebrew text, N2 n5an 192. The use of the infinitive absolute plus the finite verb in
biblical Hebrew serves to intensify the verb, therefore most English translations render the
passage: “she weeps bitterly in the night.”'*® The rabbis see each occurrence of the verb as
an opportunity to provide separate interpretations. In the first instance the darshan is
reminded of other instances in the Bible when Israel wept, but for “frivolous” reasons. The
result of his exegesis is an extension of the Hebrew doublet. There are two types of
weeping (“frivolous” and “worthy”) and there are two proof texts provided for each type.
In a similar, but more direct manner, the darshan then interprets the two occurrences of the
verb *n21 as indicating two separate subjects.'” The initial subject is always Zion and the
other subject is identified variously with God, the ministering angels, heaven and earth (as

one unit), mountains and hills (as one unit), the seventy nations, and the congregation of

Israel.

It is important to note that neither of these midrashim explicitly identify the event of
Num 14.1 as the moment when God decided that the Temple should be destroyed. In our
first example God is reported as telling the Israelites that “in the end there will be a real
weeping for a good cause,” but the emphasis is placed upon when and where Israel “really
wept” (i.e., once in Judah and once in Babylon). In our second example Num 14.1 is used
simply as a proof text in order to demonstrate that the congregation of Israel also wept;
there is no attempt to place Num 14.1 within a larger historical or exegetical context. Num
14.1 therefore remains remarkably distant from Lam. 1.2, used purely as a proof text, and

the darshan does not seek to directly link Israel’s rebellion at Kadesh-barnea with the

PLamR to 1.1.

¥ 0ther examples include Gen. 37.33, Num. 15.35, and Jer. 22.10 (which is quite similar to our verse:

7191 192 133). See Bruce K. Waltke and M. O’Connor, An Introduction to Biblical Hebrew Syntax, (Winona
Lake, Indiana: Eisenbrauns, 1990), pp. 580ff.

See also PR 29. The same method of exegesis is used, but Num. 14.1 is not.
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destruction of the Temple.

The Talmud is much more explicit than LamR and draws together the various strands
relating Lam. 1.2 with Num. 14.1 into a complete unit.

She weepeth, yea, She weepeth in the night (Lam. 1.2). Why this double weeping? —Rabbah

said in R. Johanan’s name: Once for the first Temple, and once for the second. “In the

Night” —on account of what happened at night. For it is written, And all the congregation

lifted up their voice, and cried, and the people wept that night (Num. 14.1). Rabbah observed

in R. Jochanan’s name: It was the ninth of Ab, and the Almighty said to Israel, “Ye have wept

without cause: therefore will I appoint a weeping to your future generations.”I40

Unlike LamR which makes no reference to the destruction of the second Temple, b San.
imbues the Hebrew n>2n 152 with a prophetic element. In this interpretation, therefore, the
author not only describes that generation’s loss, but also prefigures the mourning that
would be experienced by his descendants six centuries later. Rabbah’s exposition of n>5a
is a straightforward expression of the midrash found in LamR. The main difference is the
presence of all three elements: (1) the citation of Lam. 1.2; (2) the identification of “that

night” as the ninth of Ab, and (3) the citation of Num. 14.1.

Although NumR'"' identifies “that night” of Num 14.1 as the ninth of Ab and the
moment when God decreed that the Temple should be destroyed, the aggadah is actually
based upon an exposition of Isa. 17.11 and contains no reference to Lamentations.

... and of desperate pain (Isa. 17.11). This alludes to the punishment which you received as a

heritage for future generations. For Israel had wept on the night of the ninth of Ab, and the

Holy One, blessed be He, had said to them: “You have wept a causeless weeping before Me. 1

shall therefore fix for you a permanent weeping for future generations.” At that hour it was

decreed that the Temple should be destroyed and that Israel should be exiled among the

nations.'*’

Since Num 14.1 specifies that Israel wept “that night” (xvnn n>52) the rabbis use this as an

opportunity to identify exactly which night it was. The ninth of Ab was chosen since both

'“Op San. 104b.

“'This portion of NumR (sections 15-23) is often referred to as “Numbers Rabbah II”” covers Num.

8-36 and was probably based upon Tanhuma. M. D. Herr (EJ, Vol. 12, pp. 1261-3) dates NumR II to the
ninth century, but considering the relationship of NumR II to Tanhuma an earlier date is likely. See Strack, p.
310 and Judah Slotki, Midrash Rabbah: Numbers II, Vol. 6, (London. Soncino, 1951), p. vii-viii. (In contrast,
“Numbers Rabbah I”” (sections 1-14, Num. 1-7), comprises more than two-thirds of the whole work and is
dated to the twelfth century CE.)
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1951).

All quotes from NumR are from Midrash Rabbah: Numbers, trans. Judah Slotki, (London: Soncino,
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that night at Kadesh-barnea and the destruction of the Temple were occasions of weeping,
both events resulted in exclusion from the land of Israel, and both events were precipitated
by Israel’s rebellion. This attribution of a divinely appointed time for a religiously
important date is also found in relation to other festivals.'*’ In this way the aggadah not
only validates the traditional festival date, but it also serves to strengthen the conviction
that all of history is worked out by the Lord and that there is a reason for all subsequent
actions. NumR has drawn together the various elements already found in LamR into a more
coherent narrative whole. More importantly, even though there is no reference to Lam. 1.2,
NumR has created a direct link between “that night” in Kadesh-barnea and the destruction

of the Temple.

LT contains the same midrash in its commentary to both Num. 14.1 and Lam. 1.2;
both are quite brief. The commentary on Lam. 1.2 is particularly terse and is clearly
dependent upon earlier sources. After providing the intersecting verse of Num. 14.1 the
night on which “all the congregation raised a loud cry and the people wept” is identified as
the ninth of Ab. Furthermore, when God heard this “the Lord said to them, ‘You have wept
without cause. Therefore I appoint for you [a permanent weeping] for future
generations.””'* It seems certain that LT is based upon the earlier work of NumR and has

nothing more to add to our investigation.

Thus the traditions which we find in our targum to verse 2 are well attested in
rabbinic literature. But before it can be determined whether the targumic version is based
upon the midrash or vice versa we must examine the targumic text itself. The targumist
wastes no time in setting the context for his exegesis, “When Moses the Prophet sent
messengers to spy out the land....” Num. 13-14 is clearly in mind and, in a manner similar

to that which we saw in verse 1, the targumist makes it absolutely clear that God’s harsh

g, g., GenR 43.3, where Gen. 14.15 is linked with the establishment of Passover. Abraham’s actions

in saving Lot are rewarded by God’s declaring “‘ Abraham has laboured with Me at midnight; therefore I too
will act for his sons at midnight.” And when did that happen? In Egypt, as it says, And it came to pass at
midnight (Exod. 12.29).” H. Freedman, Midrash Rabbah: Genesis, (London: Soncino, 1951), pp. 353-4. All
translations of GenR are from this edition. See Levine, p. 83.
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judgement is the direct result of Israel’s sin. The report from the spies is described as 2>v
w1, a “bad report” or “evil rumor,” and the people’s faithless response elicits an immediate
reaction from God. Like NumR, » San. 104b, and LT our targumist identifies the date of
this event as the ninth of Ab. It is important to note that LamR, although it connects these
two verses exegetically, does not identify the event of Num. 14.1 with the date of the

destruction of the Temple.

Furthermore, the targumist refers to “the people of the House of Israel” three times in
this verse. The use of x> 2 »ny in the Palestinian targumim appears to indicate the
presence of an audience and that may also be the case here.'* However, the repeated
reference to “the people of the House of Israel” who hear the report and weep, who were
rebuked by Jeremiah, and who refused to repent also serves to emphasize the communal
nature of their rebellion. While the targumist is intent on demonstrating that Israel deserved
her fate because of her sin, he is also keen to show that the punishment has befallen al/ of
Israel because the entire community has refused to heed God’s patient calls for

repentance.'*®

The exegetical basis of this insertion and the allusion to Num. 14.1 (that is, the
similarity between 022 1511191 in Lam. 1.2 and xnn 7592 oyn 152 in Num. 14.1) has
been discussed above. That the targum is reliant upon the audience’s knowledge of Num.
14.1 is beyond doubt, but it is not clear that it is dependent upon the audience’s knowledge
of the midrashic tradition of Num. 14.1. The aggadah of verse 2a is a discrete unit, clearly
written with all the elements for comprehension of the exegesis supplied within the targum.
Furthermore, the basis of the exegesis (the use of *n51) functions both in Hebrew and in

Aramaic. There are, therefore, no elements which are specifically “un-targumic” and thus it

"“See Shinan, “The Aggadah,” pp. 185-202; and Kasher, “The Aramaic Targum,” p. 76. As in the last
portion of this verse, our targumist will also make frequent use of xnw)> in order to emphasize the communal
experience; see §3.1.6.

See also Chilton’s discussion of the use of Yn9w> 1 in Tglsa as “a collective for God’s chosen,
whether obedient to God or not” ( The Glory of Israel, pp. 33-7).

““See §3.1.6 where “all the glory of the Congregation of Zion has gone out from her.”
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is quite possible that this tradition is original to our targum.'”’ Considering, however, that
the exegesis is the same in all the sources (particularly with reference to b San. 104b) no

definite conclusions can be drawn.

PN KD PR NYYI X TINAIT T DY DOV XIXIN NND X2T XIND IPHPY NN INNN 1T
DOVYD 1P NTXY XYW I8 7123 ONY 193 XDAPY 120901 HXIY 112 XHYD NN ONY T 10 NIINN2
NYNTI RMDI ORIWT XNWID NN NXDDD 71921 ANT NNPA PRV YUNI NI PPN XYTPN 1)

NINDD DY PR
Our targumist moves adroitly from Israel’s rebellion at Kadesh-barnea to the
congregation’s rejection of Jeremiah’s appeal for repentance. The use of 75 to introduce
both the aggadah on Num 14.1 and the addition of Jeremiah’s appeal to Israel helps to
create a parallelism between the two accounts which is further strengthened by presenting
Jeremiah in a role similar to that of Joshua and Caleb in Num. 14.6-9. As in the previous

section the targumist goes to great lengths to demonstrate the justice of God’s great

punishment.

Jeremiah is again identified as High Priest,'* but more importantly, the targumist tells
us that Jeremiah’s declaration of Israel’s impending doom is a direct revelation from God.
“When it was told through prophecy (7132 mxnN) to Jeremiah the High Priest....” This
phrase is similar to that found in TgJon when the MT introduces a prophetic
pronouncement. For example, in Isa. 38.4 (9x5 yywr-ox mind-127 >0») Tglon renders MT
as Ny Myw oy > 0P 0 N2y one M. The expansive rendering used to introduce a
new prophetic word thus emphasizes that the source of the utterance is the Lord and not the
prophet himself. Although the form we have in our targum is slightly different than that

found in TgJon, the effect is the same.

“"Theoretically one could also argue that it simply developed independently of the midrashic sources,

but considering the confluence of the rabbinic community that seems unlikely.

“See §3.1.1.
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Alexander Sperber, The Bible in Aramaic, Vol. Ill: The Latter Prophets According to Targum
Jonathan, (Leiden: Brill, 1962), p. 134. This pattern is consistent throughout TgJon. Other examples include
Jer. 1.2, 4, 11, 13; 14.1, 18.5; Ezek. 1.3; and 3.16. On the other hand, when the m>-927 occurs in any context
other than the introductory formula it is translated simply as »»7 xnana. See for example Isa. 39.5; Jer. 2.4,
7.2; and Ezek. 13.2.
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This addition also serves to emphasize God’s patience and justice towards his people.
God informed them of the consequences of their rebellion and offered them the opportunity
to repent. Jeremiah responds faithfully and immediately (5n9v> m2 xny 7> N2WY ORY T IN0),
but the people refuse to listen to the word of the Lord spoken by the prophet (85275 y2>9D)).
Lagarde and YT add m1na\), indicating that Israel rejected not only Jeremiah, but the
very Word of the Lord." When we consider the other omissions found in Urb. 1'*' and the
fact that the addition of > 1 is included in YT and Lagarde, it seems likely that this is, if
not an original reading, at least one that was widely known. Finally, the reference to
Nebuchadnezzar in this section serves two purposes: (1) it places the text firmly within the
historical context of the First Temple and (2) demonstrates that God controls the fate of

Jerusalem and even the actions of the foreign king."””

There are many such episodes within the Bible where Jeremiah calls the nation to
repentance, but the targumist is not referring to a single incident. Rather, one sentence
summarizes Jeremiah’s entire career. From the beginning of Jeremiah Chapter One the
Lord tells the prophet that he will be God’s spokesman (793 >337 >nny M, verse 9) to
proclaim the fate of a rebellious people (YN »a¥1-53 Dy Ny Nnan paxn, verse 14). This is
the theme which runs throughout the fifty two chapters of the Book of Jeremiah and which
is summarized in one phrase by our targumist: 712 X279 X112 HPNPY INIDII IIRDN VT

N2INNA PPN XD PN XYY IN) TOH2XT NT> DY DHWIT NN,

ANT RN PP YYD RIND PPIN RYTPHN 12 DOV TP XTI XYW ¥ T2H12) ONY 192

The conjunction )52 makes the targumist’s interpretation of events clear: The House

of Israel refused to repent and therefore the wicked Nebuchadnezzar attacked and

"**Although Jeremiah is the most immediate antecedent, within the broader context of targumic

literature the third person masculine suffix of n>m should be interpreted as referring to God. The use of this
term within targumic literature is common, but complicated. What can be said with assurance is that this term
is rarely ever used in reference to a human speaker. God is often the origin of N m. See §4.4 and Hayward,
passim. See, however, §3.3.54.

151See, e.g., §3.1.3.
*’See §3.1.7.
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destroyed Jerusalem and the Temple. This is further enforced by the parallel created
between Jeremiah who “entered and rebuked the people of the House of Israel” and
Nebuchadnezzar who “entered and razed Jerusalem.” Thus the targumist’s argument that
Israel deserves her fate due to her actions is further strengthened. God offered them the
opportunity to repent and their refusal led to their destruction. From this point on the

targumist proceeds to incorporate the remainder of the biblical text into the targum.

92 17 XN25 HY POININ 590 >T Y NNINDD DY 1OT XYNTI XM IRIWT RNYWID INdID N 7Y
1227 9PY25 1D NNND 199NN NN IWWIN KiTIAN 9 19 1PX2Y PHIN DD NHNINI T XINIYL
This section of the targum represents Lam. 1.2 in its entirety. As we noted earlier, the
insertion of the aggadah to Num. 14.1 is based upon the presence of both *n51 and n>>52 in
Num. 14.1 and Lam. 1.2. Accordingly we find that the targumist employs both of these
terms in reporting Israel’s response to the spy’s report (202 XY 192) PNPOP N> NDY 1HL)

NIDD N3 HNIW) in the pre-translation addition. In these last lines the targumist returns to

MT and represents *n>2 twice, resulting in a total of three instances where the targumist has
used the verb *n53. A similar pattern is evident in verse 1 where the targumist uses the first

word (72°X) three times in the course of the representing Lam. 1.1a.

Considering the fact that every word from verse 2 is represented in this section,
including the double form of *n3 it is possible that at one time this last section stood
alone, as a (relatively) simple rendering of verse 2. However it is impossible to determine
with any certainty that this was the case and the text works extremely well as it stands. The
introductory additions parallel one another structurally. Both 1.2a and 1.2b begin with the
adverb 75. They each present a situation which calls for an act of faith by Israel (identified
by the rabbinic sources as the two times when Israel wept, “once frivolously” and once
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“with good cause”).”” Each time Israel rejects God’s offer and both episodes conclude with

the adverb )21 followed by a declaration of Jerusalem’s destruction.

As we noted earlier, these additions contribute to the theological meaning of the text

'*LamR to 1.2. See above for a more detailed discussion of the rabbinic sources.
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in much the same fashion as the additions found in verse 1. The targumist appeals to
biblical history to show not only that the destruction of Jerusalem was in keeping with
God’s method of dealing with his people, but that it was a result of Israel’s own rebellion, a
rebellion which stretched back prior to their entrance into Canaan. These points are
strengthened and deepened by this rendering of the verse in two ways. First, the midrash to
Num 14.1 shows that the destruction of the Temple was preordained as a result of Israel’s
previous lack of faith that God would deliver Canaan over to them. Secondly, the pluses
serve to further emphasize the targumist’s conviction that God is not guilty of being callous

or capricious, rather Israel has brought this upon herself.

The use of Num. 14 by the targumist is thus similar to the way in which the darshan
would use an intersecting verse in developing a midrash. By referring to a specific verse,
the targumist also brings to mind the entire episode. Thus, while explicitly referring to the
punishment for disobeying the Lord, the targumist is also reminding his audience of God’s
forgiveness.

The Lorpis slow to anger, abounding in love and forgiving sin and rebellion. Yet he does not

leave the guilty unpunished; he punishes the children for the sin of the fathers to the third and

fourth generation.154

It will soon become apparent that the preceding additions are also central to the targumist’s

overall structure of the targum.'”

Num. 14.18.
'%See also §4.1.
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3.1.3. Verse 3
172y 21 *3yn AT 0%
ol aR¥n K> 0%932 72W° X7
[ognT 12 PRI PeTI-02
ONIY 332 PPNND PN NNT RINDID MNMID OV IPNINY PO PYN NAT DY XM AN 12 IO
T2 IONNN PIN GN 1D 12 DN TOYIHD NNT PININND NIPTAYD XMIPN 1P XY NI MATINT
MINT 921 NI ITAYYT NOVP NINDISN NI NNIYN XD NOHDNY NI NAN® TN 12T NNWIDY NNy
N9 POYNY NODINN P INANDN NN T N P aTN nm PTI
The House of Judah went into exile because they were oppressing the orphans and the widows and because of
the great servitude to which they were subjecting their brothers, the sons of Israel, who had been sold to
them. And they did not declare freedom to their servants and handmaids who were of the seed of Israel. As a
result they themselves were delivered into the hand of the nations. And the Congregation of the House of
Judah dwells among the nations and finds no rest from the hard labor to which they subject her. [ All who
pursued her overtook her] as she was hiding in the border regions and they persecuted her.

The targumist has taken a different approach in translating this verse. Unlike the
preceding two verses where the targumist incorporates an extensive addition prior to
rendering the biblical text, verse 3 has the Aramaic equivalents of MT scattered throughout
the expanded version. The additional material is cleverly woven into the base text, rather

than being appended to it.

The biblical text of 1.3a has long been discussed owing to the unusual form »y»n. The
function of the preposition ya is variously explained as causal (“because of affliction”),"’ as

locative (“from affliction”),"®

and as “a temporal shade of meaning combined with the
local” (“immediately after”).'” Gordis suggests that the form should be read as a “mem of
condition,” yielding “Judah went into exile in a condition of poverty,” and he cites parallels
from Rabbinic Hebrew.'® Contrary to most modern scholars, the targumist interpreted the
mem in N7ay 299 »yn as being causal and therefore renders 1.3a “Judah went into exile
because they oppressed the orphans ()21 P> ivn 2T YY) ... and because of the hard

labor which they levied upon their brothers ()mNNa PNYan NNT XN MMD H).” Such a

reading is influenced more by theological than grammatical considerations.

"**Found in Lagarde and necessary in order to represent all of MT.
157Gottwald, p-7.

"*Wilhelm Rudolph, “Die Klagelieder,” p. 212.
159Albrektson, p. 57.

'“Robert Gordis, “A Commentary on the Text of Lamentations,” The Seventy-Fifth Anniversary
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We also find, however, that our targumist explains Jerusalem’s punishment in line
with the rabbinic principle of 1 735 770, that one’s punishment should match one’s
sins.'”' In commenting on this verse Levine points out that “the targum reconstructs the sin
according to the consequence: using the punishments mentioned in the Hebrew text as
indications of the transgressions which caused them.”"** The midrashim also take an
approach similar to that of our targum, but it is reduced merely to listing various
transgressions by which Judah had brought upon herself the extreme punishment of going
into exile “because of affliction and hard servitude.” Among the sins listed are eating
leaven on Passover (Deut. 16.3), withholding wages of a hired worker (Deut. 24.14), and
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not releasing a Hebrew slave after seven years (Jer. 34.14). Of these reasons only the last

is held in common with our targum and will be dealt with below.

As we have seen in the previous two verses, the targumist demonstrates that Judah’s
punishment is based upon her own sin by alluding to biblical episodes. Since the targumist
reads the biblical text of verse 3a as “Judah went into exile because of affliction,” the
question then arises, what “affliction” had Judah caused which would result in her being
exiled? The sin chosen by the targumist is the oppression of the orphan and the widow, the
epitome of helplessness, and those to whom charity was always to be given by the
righteous.'* Although there are several biblical passages which our targumist might have
had in mind, Exod. 22.22-4, the first time that the widow and the orphan are mentioned in a

legal context within the Bible, shows a remarkable parallelism with Jerusalem’s condition.

Volume of the Jewish Quarterly Review, ed. A. A. Neuman and S. Zeitlin, (Philadelphia: Jewish Quarterly
Review, 1967), p. 18. Rabbinic references are to Abot 4.9 and b Shab. 113b.

161 : . . . .
For discussion of the principle of 0 75 N0, “measure for measure,”’see §4.2.1. The concept is

frequently found within rabbinic literature. See, for example, M. Soz. 1.7, “With what measure a man metes it
shall be measured to him again: she bedecked herself for transgression —the Almighty brought her to
shame,” and b Sotah 8b: “It has been taught Rabbi used to say: When is it that the measure with which a man
measures it is meted out to him? As it is said: By measure in sending her away thou dost contend with her
(Isa. 27.8).” See also GenR to 1.31, b San. 100a-b, and Urbach, pp. 371-3 and 438-9. As we shall see, ™3 nn
10 will be a guiding principle for much of our targumist’s exegesis and his explanation of Jerusalem’s fate.

162Levine, p- 84.
'“LamR and LT to 1.3.

164See, for example, Isa. 1.17, 23 where the one who is repentant will “learn to do good; seek justice,

rescue the oppressed, defend the orphan and plead for the widow,” but Judah’s princes “are rebels and
companions with thieves. ...They do not defend the orphan and the widow’s cause does not come before
them.” This theme is carried through the prophets (e.g., Jer. 7.6, 22.3; Ezek. 22.7, 7.10; and Mal. 3.5) and was
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You shall not abuse any widow or orphan. If you do abuse them, when they cry out to me, I

will surely hear their cry; my wrath will burn, and I will kill you with the sword, and your

wives shall become widows, and your children orphans.
The effect of this particular image is furthered intensified when we consider the targumist’s
assumption that Jeremiah was the author of Lamentations. In the Book of Jeremiah Judah is
called to repentance twice with the condition that “you do not oppress the alien, the orphan,
and the widow” (7.6, 22.3), but when they refused Jeremiah pleaded to the Lord, “therefore
give their children over to famine, hurl them out to the power of the sword, let their wives
become childless and widowed” (18.21).'” As a result of Judah having oppressed the
widow and the orphan Jerusalem herself has become “like a widow,” her wives are being
made widows, and her children fatherless.'®® Furthermore, not only had Jerusalem been

punished, but the prophet of the Lord had been vindicated as his plea was heard and

fulfilled.

According to our targum, the House of Judah was also sent into exile, “because of the
great servitude to which they were subjecting their brothers, the sons of Israel, who had
been sold to them.” This was further compounded when they refused to declare their
freedom in the year of Jubilee. The biblical texts alluded to are quite clear. 1 Kgs. 12.4 tells
of Solomon’s oppression of the northern tribes and Rehoboam’s insistence that he would
do the same. Deut. 15.12 declares that a Hebrew slave must be freed in the seventh year. In
Jer. 34.8ff. King Zedekiah declared the release of all slaves, but the people later changed
their minds and took back their slaves. This last passage is the most important since it is not
only set in the context of the destruction of the First Temple, but it also includes a specific
reason for Jerusalem’s fall.

Therefore, thus says the Lord: you have not obeyed me by granting a release to your

neighbors and friends; I am going to grant a release to you, says the Lord —a release to sword,

to pestilence, and to famine. I will make you a horror to all the kingdoms of the earth. ...I am

going to command, says the Lord, and will bring [the Babylonians] back to the city; and they

will fight against it, and take it, and burn it with fire. The towns of Judah I will make a
desolation without inhabitant.

common among other ancient Near Eastern cultures as a sign of a righteous king (See EJ vol. 16, pp. 487-95).

'This last passage may possibly have been read on the ninth of Ab for the Haftarah (> Meg. 31b). See
§5.2.

166,

This theme recurs throughout TgLam. See Lam. 1.1, 2.4, and 5.3.
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The targum makes this cause and effect relationship explicit by paraphrasing the
passage, “And they did not declare freedom for their male and female slaves which were
from the seed of Israel, therefore they themselves were given over into the hand of the
nations.” The connection between the sin of Judah and her subsequent suffering is made
explicit through this reference to Jer. 38.17. This connection is also made in LamR by R.
Aha: “Because they kept in servitude the Hebrew slave: ‘At the end of the seven
years....””'” Considering that the midrash does not develop the text more fully there is little
reason to give either text primacy, but the use of the Book of Jeremiah in this manner has
already been established within the targum. Clearly the targumist intended his audience to
bear in mind the text of Jeremiah and the prophet’s admonitions to his people. Within the
synagogal context this relationship would be all the more intimate since, as we will later
suggest, portions of Jeremiah were read along with Lamentations on the Ninth of Ab.'*®
The targumist uses portions of Jeremiah as the exegetical framework for his interpretation

of verse 3, just as he had used Num 14 as the predominant interpretive passage in 1.2.

Each word of verse 3b (nn nxsn x5 0d¥wa naw> Non) is rendered more or less literally
and in order with two exceptions. (1) x>n is identified as N7 Ma7 XNW»I, and (2) the
“Congregation” finds no rest “from the hard labor with which they subject her” (xon>an
N yPaywT Nowp). Considering that “Judah” was the subject of the verb in the 3a, it is not
surprising that the targumist should seek to clarify the identity of x>0 in 3b, but we shall see
later that by using these terms of community (xnw>33 and 1m>3) the targumist is ensuring that
his audience recognizes themselves in the text.'” The explanatory clause N>wp NINWN
N yPaywT serves not only to explain why Judah is in need of rest, but also to underscore
that her form of punishment was dictated by her sin. The use of the term xyn>19 further
serves to create a parallel with her crime of subjecting her brothers to “great servitude”

(1.3a).

"LamR to 1.3.
'®See §5.2.
'“See §3.1.6 and §4.5.
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The first portion of 3¢ (MM 278 NN P73 MNT 9) is not found in Urb. 1, but it is
found in Lagarde and is necessary in order to represent all of MT. YT provides a literal
rendering of MT (X2N>980 "»2 NMPATN X197 92). As we have already stated,'™ this study
is based upon the WT and I have therefore included the text as found in Lagarde in brackets.
The main variance in representing 3¢ in the WT is the targumist’s rendering of MT’s a2
D>3nn. As Levine has pointed out, the targum’s 12 3>¥x) Xo0INN P2 ININDN NN 1s based
upon a double translation.'”' The Hebrew is the rare 231 which is found only here and twice
in the Pss. (116.3 and 188.5) and maintains the same ambiguity of place and condition
which is associated with the English “straits.”'”> The targum, however, makes both the
locale and condition explicit by offering two translations. In the first instance 0311 is
read as a plural noun indicating a physical place and is rendered x>»ynn “border regions.”'”
This reading is predicated by the Mishnaic interpretation of 931 as being equivalent to the
technical term “boundaries” and is shared with LamR."” In the second instance the targum
understands the Hebrew as referring to the condition of Judah when she was overtaken and
conveys that condition with the verb clause n> yp yxy, “and they persecuted her.” Thus,

rather than Judah being “in the midst of distress” she is brought to distress through

persecution by her pursuers.

"For discussion of the Western and Yemenite traditions and the decision to follow the WT see §3,

“Textual Tradition.”
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Levine, p. 84.

'”BDB, 865a and “straits” in The Oxford English Dictionary on CD-ROM 2nd ed., (Oxford: OUP,
1996).

M. Jastrow, A Dictionary of the Targumim, the Talmud Babli and Yerushalmi, and the Midrashic
Literature, (New York: Judaica Press, 1992 [reprint of the 1903 edition]), p. 1660b.

M. B. B. 7.3; b B. B. 105a and 106a. See also Cohen, Midrash Rabbah: Lamentations, p. 98, n. 1.
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3.1.4. Verse 4
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All the while that Jerusalem was built, the sons of Israel refused to go up to be seen before the LorD three
times a year. Because of Israel’s sins Jerusalem was destroyed and the roads to Zion are made mournful, for
there is no one entering her at the time of the festivals. All the gates are desolate and her priests groan
because the sacrifices have ceased. Her virgins mourn because they have stopped going out on the fifteenth of
Ab and on the Day of Atonement (which is on the tenth day of Tishri) to dance the dances. Therefore she too
is very bitter in her heart.

The expansions within this verse complete the catalogue of Jerusalem’s sins. It is
again a matter of the targum “putting flesh” on the bones of MT by reading the type of
punishment described in MT as a direct result of the nature of Israel’s sins. Therefore when
MT says that the “roads to Zion mourn because there is no one to come to her festivals” the

targumist interprets this as meaning that even when the Temple was standing the people

refused to keep the three pilgrimage festivals (Ex. 23.14-9).

Interestingly the targum does not interpret 1.4bP, “the priests groaned,” as meaning
that, for example, the priests had not performed the sacrifices as they ought, but rather the
priests groaned because “the sacrifices have ceased” (x32Mp 12027 Yy). This is also the
case with regard to the maidens. They grieve, so the targumist tells us, because they can no
longer go forth to dance at the festivals of the fifteenth of Ab and Yom Kippur. The fact
that the references in MT to both the priests and the maidens are not used to describe a
sinful act serves to underline that Israel’s sin was committed by the community as a whole,

with its national indifference to keeping the feasts, rather than by the few.'”

In striking contrast to the targum’s description are the words of Rabban Simeon b.
Gamaliel, “There were no happier days for Israel than the fifteenth of Ab and the day of

Atonement, for on them the daughters of Jerusalem used to go forth in white raiments ...

""See §4.5 for further discussion of the targum’s intended audience as the “Congregation.”
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and the daughters of Jerusalem went forth to dance in the vineyard.””® These times are now
gone, according to our targum, as a result of Israel’s refusal to go up “to be seen before the
Lorp.” Although it is pure conjecture, it is possible that this passage of Mishnah was
studied on the ninth of Ab as one of the “parts of Mishnah which [one] usually does not
study.”"”” If that were the case, then this addition would serve to contrast Rabban Simeon b.
Gamaliel’s message of hope and to focus the audience’s attention on mourning and

repentance.

While there is no direct connection with midrashic literature, there is reason to
believe that our targumist was aware of the Babylonian Talmud’s comments in reference to
M. Ta’an., so that this verse is best understood in light of » Ta’an. 30b-31a. Furthermore,
both verses 3 and 4 should be read against the backdrop of 1 Kgs. 12. In reference to
Rabban Simeon b. Gamaliel’s comments the Talmud asks, “what happened on the fifteenth
of Ab?” “Ulla answers, “It is the day on which Hosea the son of Elah removed the guards
which Jeroboam the son of Nebat had placed on the roads to prevent Israel from going [to
Jerusalem] on pilgrimage.”'” The Bible makes no mention of Jeroboam establishing guards
to keep people from going up to Jerusalem and neither does it tell of Hosea son of Elah
removing these guards, but it does report that Jeroboam created two new altars, at Dan and

Bethel, so that the people would not need to go to Jerusalem in order to offer sacrifices.'”

We have already discussed the biblical background for the “great servitude” of verse
3 to which the House of Judah subjected “their brothers, the sons of Israel” and how
Rehoboam refused to reduce the work load placed upon the northern tribes by Solomon.
The envoy from the Israelites to Rehoboam was, in fact, led by Jeroboam."* It was in

response to this refusal that Jeroboam established his kingdom of Israel, ruling it from

M. Ta’an. 4.8.

b Ta’an. 30a. All quotes from the Talmud are from The Babylonian Talmud, ed. 1. Epstein with

various translators, (London: Soncino Press, 1938-52), unless otherwise indicated. For further discussion of
the liturgy of the ninth of Ab see §5.2.1.

"8 Ta’an. 30b. See also b Git. 88a.
"1 Kgs. 12.25ff, 2 Kgs. 15.30 and 17.1ff.
01 Kgs. 12.3.
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Shechem, and set up altars at Bethel and Dan. “This thing became a sin, for the people
went to worship before the one at Bethel and before the other as far as Dan.”®' This
conflict between the two nations and their quest for political control through the cult
resulted in Israel’s refusal to go up to Jerusalem for the festivals and for this reason, says
the targumist, Jerusalem was made desolate."® Furthermore, now that Jerusalem has been
completely destroyed even the dances of the fifteenth of Ab, celebrating the lifting of the

guards by Hosea, have lost their meaning.

3.1.5. Verse 5
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Those who oppress her were appointed over her as leaders and her enemies were dwelling in security since
the Lorp has broken her due to her great rebelliousness. Her children go before the oppressor into captivity.
In the first four verses the targumist catalogues the sins of God’s people. Verse 5
marks a shift back towards the biblical text which recounts the details of their punishment
and provides an excellent example of prosaic expansion.'® The targumist has represented
all of the Hebrew text, but has added only enough additional material to transform the
biblical poetry into Aramaic prose. These additions, while they rarely change the overall
meaning and intent of the original text, can often provide a subtle redirection. (LamR 1.5,
in contrast, is extremely rich in traditions concerning R. Yohanan b. Zakkai, Vespasian,
and the identity of the foes, but none of this material has found its way into TgLam)."™ The
compact form of the biblical text in 1.5acc wx1> 9% v, “her foes have become the

masters,” has been expanded with the addition of the verb *»n, “to appoint” and a re-

11 Kgs. 12.30.

"*2Also note the use of the proper nouns “Judah” and “Israel” within these two verses. There is no

consistent use within the targum as a whole, but in these two verses the references to “the House of Judah”
oppressing “the sons of Israel” and “Israel” refusing to come up to Jerusalem seem to reflect the positions of
the two kingdoms as described in 1 Kgs. 12.

"See §1.2.2.b.

"*See §4.6 on the relationship between LamR and TgLam.
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reading of 73 so that it reflects the (potential) ambiguity of the Hebrew.'® Therefore, the
original “foes” or “adversaries” become “oppressors” (XN ¥n). As a result, the audience is
left with the firm impression that the persecutors now reign over Jerusalem by design; they
have been appointed over her as leaders by the Lord, as a result “of her great

rebelliousness.” All of this occurs with the addition of a single verb.

In a similar manner, the targumist renders the verb 9w in 1.5aP as a noun and adds
the verb *am, so that the text now reads “her enemies dwell in security.” Although itis a
minor change and does not dramatically alter the original meaning of the biblical text, it
does contrast the condition of her enemies with that of Jerusalem herself who, in verse 8,
“has become a wanderer.”** In 1.5b the Hebrew n»n is rendered idiomatically with 1an
n1, perhaps intended to emphasize the complete physical devastation of Jerusalem. And
finally, the targumist specifies Jerusalem’s “great transgressions” by translating moyws with

N7, “her rebelliousness.”

3.1.6. Verse 6
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All the glory of the Congregation of Zion has gone out from her. Her nobles were wandering for food, like
stags who were wandering in the desert and find no suitable place for their pasture. They went out in great
weakness and they had no strength fo flee to safety (from) before the pursuer.

Verse 6 continues the description of Israel’s punishment focusing upon their
expulsion from Jerusalem. In the midrash nv7n, “her glory,” is variously equated with “the
Holy One,” the Sanhedrin, the disciples, and the priestly watches. Our targum makes no

explicit identification, but merely translates it with the Aramaic equivalent »3. Considering

the following two stanzas with their emphasis on the wandering of Zion’s nobles in the

'3 Although the Hebrew 9% can mean either “distress” or “foe” the context almost always makes clear

which meaning is intended. See §3.1.20 and BDB, p. 865. Our targumist, however, uses this opportunity to
stress the state of Israel’s condition.

186Levine, p- 87.
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desert, it seems likely that the targumist views the expulsion of Jerusalem’s youths and

princes from the city as the “glory ... which has gone out from her.”

The first notable feature about this verse is the use of xnw»2 for the Hebrew na.'"’
The Hebrew nma occurs 21 times in Lamentations and of those 21 times it is translated 14
times as XnNw12, 3 times as M1, twice as NNIP, once as »31, and only once as meaning
“daughter” (2.18¢)."*® The one instance where the targum reads “daughter” is part of a
phrase referring to crying (MT 7»y-na 0y1n-YN) and presumably na is retained because it is
an idiomatic expression.'® xnw3 is used exclusively in reference to Jerusalem and her
people (6 times in construct with “Zion,” 5 times with “my people,” twice with
“Jerusalem”). Of the three times “Judah” appears in construct with na in MT 121 is used in
the targum, twice in construct with xnwy> (2.2 and 2.5). The actual phrase reads ma7 xnwid
x>, which suggest that “the House of Judah” was understood by our targumist as an
idiom and as such could not be translated simply as N7y »T Xxnwy3, but required m2 in the
formula." This may be an attempt by the targumist to indicate for his audience that the
“Judah” of the text should be understood as the tribe/nation and not its eponymous
ancestor. The following chart lists the occurrences of na in Lamentations and the

corresponding term found in TglLam.

"*'See D. Hillers, Lamentations, 2 ed., in The Anchor Bible Vol. 7A. Edited by D. N. Freedman and W.
F. Albright (Garden City, NY: Doubleday, 1992), pp. 30-1, for a discussion of the use of x-nain
Lamentations. Y%7 no33 is a standard term of reference for the Jewish people within rabbinic literature.
Robert Seltzer, “The Jewish People” in Judaism: A People and its History, ed. Robert Seltzer (selections from
Encyclopedia of Religion Vol. 16), (New York: Macmillan, 1987), p. 121. A (very) few examples include
Gen R 11.8; NumR 23.10, 33.3; CantR 1.25; EsthR 3.3; and PRK 12.22.

"*$ma, “daughters” occurs once in 3.51 and is translated with xm3a. Apparently where the plural form
occurs it is retained by the targumim. See the discussion of TgJon below.

"Urb. 1 and YT read naa, but Lagarde’s text simply omits it from the targum entirely.

"“In translating n1n> in 1.3 (where it is not in construct) the targumist added n»a which might further

support this suggestion.
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13 “daughter”
Chapter 1 v. 6 xnwId; V. 15 13
Chapter 2 V. 2 KT 13T XNWI; V. 4 NDWID; V. 5 NI 12T XDWII; V. § Nnwd; v. 10 Nnw)d;
v. 11 xnwio; v. 13a xnwid; v. 13b xnwad; v. 15 xnwid; v. 18a xmp; v. 18c maa
Chapter 3 v. 48 Nnw32; [v. 51 nmaa, Hebrew: na]

Chapter 4 V. .3 RDWM; V. 6 RDWI; v. 10 xDwad; v. 21 DVIRT XDIP; V. 22a NDwID; V. 22b DYTN 3

All of this might suggest that this is an unusual and unexpected translation of na, but
that is not the case. A brief survey of TgJon’s translation of »ny-na/nTmin>-na/y»8-n1 reveals
that Tglam’s -n2 = 7 xnw1) is, in fact, the most common translational equivalent found in
the targumim."" In Tglsa, for example, in five instances y»s-na is translated four times with
xnwyd and once with xny. Interestingly, in the four instances where y»x-m»a occurs TgJon
has y»x na three times and xnwydonly once (in 3.51 Tglam has xma for nn»a). All sixteen
occurrences of »ny-n3/)v8-n1 in Jeremiah are rendered with xnwya. The same is true for
every instance of na used in construct in Micah, Zephaniah, and Zechariah. Clearly the
occurrence of 7 xnwi as the translational equivalent of the Hebrew -ma in Tglam is not

unique.

So why do the targumim translate x-n2 with x7 xnv15? In the biblical text these
expressions “make explicit the personification of the people or city as a woman.”"”> The
“daughter of Zion” refers to the city as a social unit, a community. xnw3> is therefore an
obvious translation for the targumists. It is interpretative and communicates to the audience
that the entire city, including people and structures, was effected by the events described.
Hillers’ translation, for example, reflects this same principle when he translates the phrase
y»8-n1 as simply “Zion,” since it is “potentially misleading ... the Hebrew phrases refer to

the people or city as a whole, and not to a part of it.”'?

191My search has been limited to the translation of ma in construct with N1, X, or »my. These phrases
only occur in the Prophets, therefore all targumic references are from TgJon
192Hille:rs, p- 31

193Hille:rs, p- 31
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NNwd may also indicate the context within which the targumim were used.'* We
have already noted that Yx9v> 13 »ny in the Palestinian targumim probably indicates a
synagogal context and it is likely that Sx9¢>7 xnwid should be understood in the same
way."” It seems reasonable to assume that within the context of the synagogue, hearing of
“the destruction of the Congregation of my people” (3.48) would have a much stronger
impact on a group that identifies itself as a Nnw> than the poetic “daughter of Zion.” '*° The
fact that our targumist also employs the term xnws> six times as additions to the biblical
material suggests that the targumist is employing the term in order to include his audience
in the text which they are hearing, thus heightening the experience of communal mourning

and communal repentance.'”’

The remainder of the verse contains quite a few additions whose primary purpose is
to render the text into prose, but there are some points worth noting. The tight and concise
simile of the Hebrew ny n wyn-n> 009x5 9w v is expanded to describe the nobles as
“wandering for food” in the desert. Although there is no explicit reference, this may be an
allusion to Israel’s forty years of wandering in the desert and a further development of the
parallel begun in 1.2. In the same way in which Israel’s sin led to her exclusion from the
Promised Land for a generation so too has her rebelliousness led to the dispersal of her
people throughout the world. The complete helplessness of the nobles is also emphasized
by offering a double rendering of n2-x52 and describing their inability to flee to safety due

to their lack of strength."®

"For discussion of the Sitz im Leben of TgLam see §5.2.

Gee §3.1.2; Shinan, “The Aggadah,” pp. 185-202, and Kasher, “The Aramaic Targum,” p. 76.

"*The same would of course be true for TgJon.

“"They are 1.2, 3, 10, 16; 2.5, and 19.

""Levine’s suggestion (p. 88) that oy [sic] is in reference to the animals rather than the nobles is

untenable.
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3.1.7. Verse7
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Jerusalem remembered the days of old, when she was surrounded by walled cities and strong open towns,
rebelling and reigning over all the earth, and all her lovely things which she had in earlier times. But because
of her sins, her people fell into the hands of the wicked Nebuchadnezzar and he oppressed them and there was
no one to save her. The persecutors watched her go into captivity and they laughed because her good fortune
had ceased from her.

The MT of this verse has been the subject of much debate and emendation within
biblical scholarship. Unlike all other verses in Chapter 1, verse 7 has four stichs rather than
the normal three. Modern commentators have employed various solutions, ranging from
omitting the second stich,"” omitting the third stich,”” or allowing both to remain assuming
that they existed as two separate traditions.”' Our targumist is not bothered with such

considerations and clearly had a text in front of him which was very similar (if not

identical) to our MT.

While there are no aggadot added to this verse, the additions are too great to warrant
identification as prosaic expansion. The additions contribute to the theological intent of 1.7
(e.g., XN Hy) and the targumist expands upon the biblical imagery extensively,
increasing the drama of the text by creating a vivid picture of both pre-destruction
Jerusalem and her fate at the hands of “her enemies.”*” In the first stich our targumist
reinterprets the text so that rather than Jerusalem remembering “in the days of her affliction
and wandering,” she remembers her “days of old” when she as the capital of a mighty

nation.

199E.g., Lohr, p. 15.
*“E.g., Rudolph, p. 206.

201

Meek, p. 9, and followed by Hillers, p. 7, but see Albrektson’s critique of this position, pp. 62-3.

**This use of dramatic heightening will be seen more clearly in 1.9, 15, and 16. See §1.2.2.b for a full

discussion of this translation technique.
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The Hebrew nvy >, “the days of her affliction,” is represented by the Aramaic ynv
pPNNTP. Levine suggests that the targum is rendered, “as though the text read nnyy, i.e., the
days of her girlhood.””” While this is possible, it is more likely that the targumist is reading
this phrase in light of 1.7bp o7p »»n vn. That Jerusalem is described as having been
surrounded (7M7n) by “walled cities and strong open towns” is explained by the
targumist’s multiple rendering of the problematic Hebrew n>7vn. This word is found in the
Hebrew Bible only three times: Lam. 1.7, 3.19, and Isa. 58.7. There are three possibilities
normally identified as roots upon which this word may be based: *719, “homelessness,

99205

restlessness; > #1717, “oppression;”*” or *7n “rebelliousness.”™® To this may be added

*n717, “to rule.”?”’

Levine suggests that the targum “contains a double tradition, based upon the words

2% yet he translates the verse as follows:

10 and 7m0 (d.e., ‘to dwell’ and ‘to revolt’),
“Jerusalem recalled the days of old, when she was surrounded by walled cities and by
strong unwalled towns, ruling and reigning over all the world....”**” Levine is correct in
deriving N1 from *97, “to dwell,” but his suggestion that this implies doubt in the mind
of the targumist as to the correct consonantal text does not necessarily follow. There are
further difficulties with Levine’s reading of this verse. Judging from his notes, Levine
appears to interpret X7 as being derived from the root *7m, “to rebel, revolt,” yet his
translation suggests that he derived the word from the root *n79, “to subjugate, rule.”*'" It

is, in fact, very difficult to determine which root lies behind this word, particularly since

they both hold a common etymology.*"'

203Levine, p- 89.
*“BDB, p. 923b-24a.
*BDB, p. 921b.
**BDB, p. 597b.
*BDB, p. 921b-22a.

208

Levine, p. 90.

209Levine, p. 64.
210Jastrow, p. 1451b.

MGee Jastrow, pp. 5944, 836a-b, and 1451b. All three roots, *7m, *719, and *77 are from biblical
Hebrew.
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The solution may be that our targumist actually presents three interpretations of the
Hebrew m>19n. In the first instance, the Hebrew m>17n may be represented with the
Aramaic 7, as Levine has suggested. If so, the targumist has used the consonantal
similarities of the two words in order to further enhance the image of Jerusalem in “the
days of old” by describing the great cities and towns which surrounded Jerusalem and
made up her domain. It seems clear, however, that N7 and nv5v represent *79n and *n7H
respectively. This serves to place Jerusalem’s glorious past in contrast with her greatest
rebellion. Many of Judah’s kings were politically successful and expanded their borders to
cover “all the earth” while at the same time they rebelled against the Lorp.*'"* Our targumist
has thus represented the full range of possible interpretations of 7>7v1m, each of which
serves to emphasize the glorious past of mighty Jerusalem and thereby making her

downfall that much more dramatic.

The language of the third stich of MT is straightforward and represents few linguistic
or theological difficulties. The targumist continues to expand the text, however, in order to
remind his audience that it is “because of her sins” that Jerusalem fell and to further
increase the poignancy of the moment. The first and most noticeable change is the
identification of Nebuchadnezzar as the enemy. Aside from the obvious historical allusion
to the destruction of the First Temple in 586 BCE, the representation of the Hebrew 93 with
NV I8 792 1s based upon the fact that the last two letters of Nebuchadnezzar’s name are
y and 1. Nebuchadnezzar’s name appears eight times in Tglam, each time with the epithet
of Ny>w, and in half of all the occurrences of 1% in MT xy>w3 783 7017) is used.?” The
targumist also offers the additional interpretation of 18 as “distress,” since we are told that
“her people fell into the hands of the wicked Nebuchadnezzar and he oppressed them

(MY pryNy).”

*’See 2 Kgs. 14.23ff. “In the fifteenth year of Amaziah son of Joash King of Judah, Jeroboam son of
Jehoash king of Israel became king in Samaria, and he reigned forty-one years. He did evil in the eyes of the
Lorp.... He was the one who restored the boundaries of Israel from Lebo Hamath to the Sea of Arabah, in
accordance with the word of the Lorp.” Clearly he was politically successful, even fulfilling God’s decrees,
but nonetheless he was regarded as wicked and his 41 years of reign are given only a few lines in the sacred
history.

2845 occurs twice in 1.5, 1.7, and once in 1.10 and 4.12. The targumist uses Xy>v9 1% 7723 in 1.7
(once), 1.10, and 4.12.
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The final stich is represented with minor prosaic expansions. What the enemies saw is
identified as the sight of Jerusalem going into captivity and the hapax legomenon nnawn of
MT (normally translated as “her destruction” or “her downfall/collapse™) is interpreted as
being derived from the root *maw, “to cease.”" Therefore, her enemies laughed “because
her good fortune had ceased from her.” The targum to 1.7 thus highlights the dramatic
difference between Jerusalem’s former state of glory and her complete destruction and
subjugation. She who once ruled the whole earth has now been oppressed and sent into

exile because of her rebellion and sin.

3.1.8. Verse 8
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Jerusalem sinned a great sin, therefore she has become a wanderer. All the nations which had honored her in
earlier times treat her with contempt for they have seen her nakedness. But she groans and shrinks back.

Prosaic Expansion.*"” The Hebrew n135, a hapax legomenon, has been variously

understood as meaning “the object of head nodding” or “to wander, move to and fro.”*'°

Many ancient versions including Aquila, Symmachus, and P read it as merely a variant of

17, “impurity.”*"” Our targumist has read it as being from the root *7, “to move to and

99218 99219

fro, wander,”™ ® using the Aramaic 050, “to move, migrate.

MSee Hillers, p. 70, and Albrektson, pp. 61-2.

*From this point onwards we will encounter many verses whose translation falls into the rubric of
prosaic expansion (see 1.2.2.b). For convenience these will be identified as such with the phrase “Prosaic
Expansion” at the beginning of that verse’s commentary. On the rare occasion when a verse has been
rendered verbatim they will also be labeled as such (e.g., 5.2).

2158 oth interpretations derive MT’s n 73 from the root *71 (BDB, p. 626b). See, Hillers, p. 70, for a
full discussion of the positions held. Ibn Ezra understood it to mean that Jerusalem was the “object of
head-nodding/mockery.” Rudolph (“Gespott,” p. 206 and accompanying notes) and Hillers have similar
interpretations. On the other hand LXX and Rashi saw her as a “wanderer.”

*"BDB, p. 622. See Budde, p. 81, and Gottwald, p. 8.
**BDB, p. 626b.

219Jastrow, p- 536a.
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It may be, as Levine has pointed out,” that our targumist has in mind the midrash

which re-interprets N> as 5050, ““Therefore she became filthy;” condemned to wander”

(MmN 910505 NN 1T 19 9y). 2!

The fact that our targum and this midrash use the same
verb is highly suggestive, but considering that LXX has a similar reading (¢1¢ caAov
£YEVETO) it would seem that such a rendering was an ancient solution to the hapax
legomenon and does not necessitate a direct relationship between LamR and TgLam.*”
Exegetically the targum offers little change from the intent of the biblical text. Although
the description of Jerusalem as a wanderer serves to highlight her condition as an exile, it is
not an unreasonable rendering of n>. The other additions to the verse offer very little in
terms of content. The targumist identifies the 53 in MT as “all the nations” and that it was in

“earlier times” that she was held in honor. The addition of pnTpbn fills in the terse Hebrew

and continues the contextualization begun in 1.7.

3.1.9. Verse 9
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The impurity of the menstrual blood in her skirts has not been cleansed from her. And she did not regret her
sins, nor did she think of what would befall her in the end of days. And she went down and fell and was set
aside. And there was no one to speak comfortingly to her. Look, O Lorp and see [my affliction] for my
enemies have exalted themselves over me.

We have already seen in 1.7 how the targumist expands upon and extends the biblical

imagery in order to increase the dramatic tension.”* Verse 9 is the first of several instances

in TgLam where our targumist has taken a passage which is either innocuous™ or merely

220

Levine, pp. 92-3.
#'LamR 1.8.

**This view is further supported by TgOnk to Gen. 4.12 and 16 which also translates *T with *5v5v.

**Found in YT and necessary in order to represent all of MT.

?2§3.1.7. See §1.2.2.b for discussion of the translation technique of “dramatic heightening.”

**See 1.16 where the biblical text reads “for these things I weep,” but the targum reads “because of the

babies who were smashed and the pregnant mothers whose wombs were ripped open, the Congregation of
Israel said, ‘I weep....”
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alludes to some greater tragedy”*® and has expanded it with direct and graphic imagery. In
this verse, the biblical text states that Jerusalem’s “uncleanness was in her skirts.” Although
7xnw (and the verb *Nnv) can be used to describe a variety of ritual impurities, when used
in reference to women the noun nxpv always indicates a sexual impurity. That is to say, the
impurity results either from illicit intercourse (e.g., Num. 5.19) or, primarily, as a result of
a flow of blood such as in menstruation (e.g., Lev. 15.19ff.). Thus MT alludes to Jerusalem
being a menstrous women by informing the reader that her uncleanness was “in her skirts.”
The targumist, however, makes the biblical image explicit and further emphasizes this

point by identifying her uncleanness as the “blood of her menstruation” (0P O7).

The Hebrew m5wa is rendered with the Aramaic Xn29wa. Levine argues that x>1aw
in Aramaic “means extremity, lower abdomen, bottom; it is virtually unattested as
‘skirt.”**’ He goes on to suggest that the targumist is alluding to the midrash which
interprets o as referring to the “outskirts” of Jerusalem where child sacrifices were
offered to Molech.” If this was the targumist’s intent, however, he did a poor job of
making his point. Unlike 1.1 where the targumist directly alludes to the midrash of Gen.
3.9, here the targumist has not provided his audience with even the slightest hint which
might bring to mind the midrash suggested by Levine.”” Where the targumist has expanded
the meaning of MT, it is in identifying Jerusalem’s uncleanness with her menstrual blood
and not with child sacrifice. Thus, it is probable that our targumist simply chose the most

common Aramaic equivalent which also had the benefit of consonance.

While Jerusalem is characterized as a unclean woman, the targumist also goes further

to state that “the menstrual blood in her skirts has not been cleansed from her.” The

25For example, this verse and 1.15.

227Levine, p- 95, n. 2; See Jastrow, p. 1566.
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LamR 1.9 and LT to Lam. 1.9. At first glance, this would appear to be supported by the midrashic
statement of R. Yose (0110 927 xm5n 9mx »o» »27) which is normally interpreted as “R. Yose said, ‘[The
targum translates it] the valley of Bar Hinnon.”” There is no evidence, however, in any remaining examples of
the targumim to Lamentations which include such a direct reference.

It is interesting to note that regardless of his notes, Levine translates xn919wa as “her skirts,” p. 64.
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implication is that Jerusalem has not offered the appropriate sacrifices for her cleansing**

This, coupled with the expansion of the biblical phrase nmnx X35t &5 to include
Jerusalem’s lack of repentance for her sins, continues the targumist’s argument that
Jerusalem and her people have willfully disobeyed God. Although a menstruating woman
may be unclean for a time, after the issue of blood ceases and the set time has passed she
may then offer sacrifices, bathe, and be declared clean, but Jerusalem has “bled” through

her sin and had no regrets.

This interpretation may be compared with M. Yoma 9 where R. Akiba compares
God’s forgiveness to a mikweh.

R. Akiva said: Blessed are ye, O Israel. Before whom are ye made clean and who makes you

clean? Your Father in heaven; as it is written, And I will sprinkle clean water upon you and ye

shall be clean (Ezek. 36.25). And again it says, O Lord the hope (Mmpn) of Israel (Jer. 17.13);

— as the mikveh cleanses the unclean so does the Holy, blessed be he, cleanse Israel. !
In order for a mikweh to be efficacious one must immerse themselves in it or, in the case of
God’s cleansing Israel, they must first repent of their sins in order to receive his
forgiveness. Jerusalem did not seek forgiveness. In fact, the targumist says that she did not
even regret her sins. The strong and direct language of this passage emphasizes the
condition of Israel and advances our targumist’s argument that God’s punishment of

Jerusalem and her people was just not only because they sinned, but because once they had

sinned they did not repent and seek God’s forgiveness.

Biblical scholars have often noted that the second stich of 1.9 seems to be rather short
in comparison with the general form of the Book of Lamentations. After considering the
use of the waw-consecutive within Lamentations, Hillers concludes that “a verb has been
lost at the beginning of the line, and that wattered was originally the second verb in the
kind of coordinate construction common in the book.”* Lohr has a similar opinion,*’

however Hillers is more cautious, suggesting that “it would be hazardous to restore the

230See, Lev. 1519ff., M. Niddah, passim, and M. Mikwaoth, passim.

“'"Herbert Danby, The Mishnah, (Oxford: Oxford University Press, 1989), p. 173. All translations of
the Mishnah are from Danby unless otherwise noted.

**Hillers, p. 71, and further discussion on the waw-consecutive on pp. 67-8.

*Lohr, p. 42.
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missing word, but it may have been something like ‘she has fallen.”>** It is thus interesting
to note that TglLam reads n>am nnny for MT’s 79m. Considering the targum also begins
with an unnecessary waw-consecutive, this is probably the result of a double translation
rather than evidence for a different Hebrew Vorlage. In an instance of associative
translation the targum provides a double translation of nx7 and translates »y-nx M NXI
with Y5»non xm » »n. This is a reflection of Lam. 1.11 where MT reads nv»am mny nx)
and TgLam renders the phrase as 92non >nm » »n. > The targumist thus brings 1.9 in line
with 1.11 through associative translation. Western MSS do not represent the Hebrew »iy-nx

and therefore should be emended to »y-m, following YT.**

3.1.10. Verse 10
TTRR-02 7Y 3wl T
YT X2 D13 A0R]-2
172 9P IN22-XY A1 WX
N DYIN XODD NNOIYW DNIWIT NIWID GN NN DI YOPI NOD O XYY I8 T212) DIWIN 7T
230 PIT> KOT AN PHRY DY XA YNT NT DY NNTRI T XNYVTPID DD DY PRI PHRHNY
40 0T NONPA
The wicked Nebuchadnezzar stretched out his hand and drew forth his sword and cut off all her lovely things.
Even the Congregation of Israel began to howl for she saw foreignnations go into her Temple, those about

whom you commanded by Moses the prophet concerning Ammon and Moab, that they were not worthy to
enter your assembly.

We again find that the Hebrew 9y is translated and identified with the name
Nebuchadnezzar,”’ continuing to identify the historical moment as the destruction of the
First Temple in 586 BCE. Most of the remaining additions are embellishments which add to
the drama of the event described. In the first instance, the oppositional sense of the Hebrew
oy is taken to a vivid extreme by our targumist who depicts Nebuchadnezzar as personally
and physically cutting off “all her lovely things” with his sword. We then hear the cries of

the people as “the Congregation of Israel began to howl.” The concluding addition, that

234Hillers, p- 71

**The same phrase and translation occur in 1.12 where the subject is “all who pass by” and in 2.20
where the Lorp is the subject.

%See Van der Heide, p. 7*.
*See §3.1.7.
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Ammon and Moab were the nations which were seen entering the assembly, requires some

comment.

While all of verse 10 describes the sacking of Jerusalem, the last two stichs speak
directly of the desecration of the Temple by foreigners, “those whom you forbade to enter
your congregation.” Within the historical context, the 0 mentioned are Nebuchadnezzar
and the Babylonians, but the text of Lamentations is speaking figuratively. By describing
the 0 as 75 Ynpa wW-KY NN WK the biblical author alludes to Deut. 23.4 [Eng. 23.3]
where God declares that the descendants of the Ammonites or Moabites should never be
allowed within the inner circle of Israel.**®

No Ammonite or Moabite shall be admitted to the assembly of the Lorp. Even to the tenth

generation, none of their descendants shall be admitted to the assembly of the Lorp (N2>-x5

D2W-TY M 5NPA DN KI-KD Y PYY NT D3 Mid 5NPa »anm) mMny), because they did not meet

you with food and water on your journey out of Egypt, and because they hired against you

Balaam son of Beor, from Pethor of Mesopotamia, to curse you. (Yet the Lorp your God

refused to heed Balaam; the Lorp your God turned the curse into a blessing for you, because

the Lorp your God loved you.) You shall never promote their welfare or their prosperity as

long as you live.”’

Within the context of Deuteronomy the command is that the Ammonites and the Moabites
are not to be accepted as proselytes or spouses within the community of Israel.** The author
of Lamentations, however, declares that not only are they within the community, they have
entered the very sanctuary itself. As Hillers has observed, “the reference to the
commandment is made with ironic intention: no heathen was to enter, even piously and
peaceably, into the sacred assembly, but now they break in violently and rob the holy

99241
place.

Needless to say, our targumist and the rabbis were quick to note the connection which

**Hillers points out “the command referred to in [1.10¢] is obviously Deut. 23.4, in view of the close

verbal agreement,” p. 87. See also Rudolph, p. 213; and Thenius, p. 133 (“Es st klar, dass der Verf. Deuter.
23, 4. vor Augen hatte’’). Westermann refers to Deut. 23.3, but only in passing: “the hearer is meant to
understand that trespassing upon the temple precinct already effects its defilement (cf. Deut. 23.3; 2 Chron.
36.17-9),” p. 131.

**Deut. 23.4. It is also been noted that the language is similar to that found in Jer. 51.51, “We are put

to shame, for we have heard insults; dishonor has covered our face, for aliens have come into the holy places
of the Lorp’s house.” See, for example, Thenius, p. 133, and Lohr, p. 42.

*See Neh. 13.1-3 where the commandment is extended to exclude intermarriage with any non-

Israelite.

241Hillers, p. 87.
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the author of Lamentation had established with Deut. 23.4. LamR Proem 9 and LamR 1.10
both contain midrashim which draw upon Deut. 23.4, Proem 9 beginning with the
exposition of Jer. 51.51>* In both of these midrashim the Ammonites and the Moabites
join with the Babylonians in sacking Jerusalem. Proem 9 has them carry out the cherubim
from the Temple and display them as evidence of idolatry, but in LamR 1.10 they seek out
the Torah scroll in order to remove their condemnation.

You find that when the enemies entered the Temple, Ammonites and Moabites entered among

them; and while all the others ran to plunder the silver and gold, the Ammonites and Moabites

ran to plunder the Torah for the purpose of expunging, An Ammonite or a Moabite shall not

enter into the assembly of the Lord (Deut. 23.4).%%

In contrast to these midrashim, our targum is content to merely characterize the o
as “foreign” and identify them as “those about whom you commanded by Moses the
prophet concerning Ammon and Moab.” The targumist thus makes explicit the biblical
author’s allusion to Deut. 23.4. Since the reference can be deduced from the biblical text of
Lamentations itself there is no need to assume that the targumist is relying upon a

preexistent rabbinic tradition. Finally, the targumist translates the final phrase of 1.10 as an

indirect quotation, where 75 in 75 Ynpa refers to the Lorp rather than to Israel.**

3.1.11. Verse 11
o D°wpIn DMINI ARy -22
Wp3 W7 23X DPTIRR 1303
1299 07 ° Aw am 7T IR0
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All the people of Jerusalem groan from hunger and search for bread o eat. They gave their precious things
for sustenance in order to stay alive. Look O Lorp and see for I have become voracious.

Prosaic Expansion. Our targumist has added little to this verse which effect its overall

intent. The most substantive addition is the identification of Jerusalem as the subject of

*2A much abbreviated form of the midrash of LamR 1.10 is also found in LT to 1.10, but see GenR

41.3 for a complete parallel.

*LamR 1.10.

**'See, Albrektson, pp. 65-6, for a full discussion of the grammatical and versional issues. Many

modern translations such as the NIV and NRSV render the Hebrew in a similar manner.



Exegetical Commentary 73

MT’s nny 93,2

which serves to localize the event to Jerusalem. The remaining additions are
primarily concerned with converting the Hebrew into prose. The Hebrew 055w is usually
translated into English as “worthless™ or “abject,” but clearly means “glutton” in the two
other instances in which this root occurs.?*® The targumist translates 55 with X179,

which means “glutton” and amplifies the theme of hunger already established in this verse

and elsewhere in TgLam>"’

3.1.12. Verse 12
INTY W27 777 *72¥ -0 075K Xi°
"5 Dy X "aXIND 2RI vr-OR
tiex 190 o2 M AT wR

T » 92T Y GPNONT 3233 K22 TPX PN TN 1YINDN KO INT XNNNA PIIYT 92 oY MyawN
APIN PPN O3

I adjure you, all who pass by on the road, turn around here. Look and see. Is there any pain like my pain, that
which has been visited upon me because the Lorp shattered me in the day of his great anger?

Prosaic Expansion. As they stand, the first two words of MT are practically
meaningless and have been generally accepted as corrupt.”*® LamR interprets the difficult
phrase as an exhortation by Israel to the world, “May what has come upon me not come
upon you! May it not happen to you what has happened to me!”** Our targumist’s
rendering of 02Ox X with 155 myawx clearly fits within this interpretative tradition. It is

possible, as Levine suggests,”

that the addition of the verb vt is a second interpretation of
029N N9 similar to the emendation 125 suggested by Praetorius.”' The remainder of the

verse has simply been rendered into prose form with no substantive changes.

**Lagarde’s text reads Dowy»T xnny 3 as does YT, but the majority of the MSS read oow11 xny .
See Van der Heide, p. 8*.

*$Deut. 21.20 and Prov. 28.7. See, Levine, p. 98.
*E.g., 1.6, 19, and 20; 2.12 and 20; 4.4 and 5; 5.6 and 9.
*See Albrektson, pp. 66-8; Hillers, pp. 71-2; and Lohr, p. 43.

*LamR 1.12 59y NONT P25y 501> N9 %99 NNNT N9Y 21 K9 DY MDIND NN INIW noad. See b San.

104b where Lam. 1.12 is used by Rabbah (in R. Johanan’s name) as a biblical justification for saying x352vp
within a charm or prayer.

250Levine, p- 99.
*'E. Praetorius, “Threni I, 12. 13. 11, 6. 13,” ZAW 15 (1895), p. 143.
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3.1.13. Verse 13
T PNnEYa UR-n2Y oitmmn
7R 212°w7 °2377 NY ve
117 091-52 TonY 2110
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From heaven he sent fire into my strong cities and conquered them. He spread a net for my feet. He caused
me to shrink back before my enemies. He caused me to be desolate all day, abominable and weak.

The targumist has identified the “high place” from which God sent the fire as heaven
itself, but what is perhaps most interesting in verse 13 is the interpretation of >nnsy as »393
o> pn. This is particularly curious since throughout the text our targumist has little trouble
with anthropomorphizing Jerusalem. She is variously described as “like a widow” (1.1),
being “bitter in her heart” (1.4), remembering her “days of old” (1.7), and in 1.8-9 she is
described as an unclean woman.”> So why should our targumist balk at describing

Jerusalem’s “bones” being destroyed?

It appears that our targumist is interpreting >nnxy analogically. Since bones provide
the structural defense of a person’s body, the fortified towns and walls which surrounded
Jerusalem are considered the “bones” of the city. In this way the targumist also alludes to
the historical reality of the destruction of Jerusalem (in both 586 BCE and 70 CE) when
those laying siege slowly destroyed one line of defense after another.”’ That these
fortifications are described as having been “conquered” (or “crushed” wad) is the

targumist’s attempt to deal with the difficult ny7.

99254 cct

The midrash provides several interpretations 1379 reading as “to scrape, 0

99255 <

conquer, to rule,”*®

and (from the Aramaic *x77) “to plough.””’” Aside from the final

*>There are, of course, many other such occurrences throughout the text.

253

See 2 Kgs. 25 and Josephus, The Jewish War 5, particularly chapters seven and eight.

»“He removed [i.e. banished] them, as the word is used in that sense in, And he scraped it out (Yn77)
into his hands (Judg. 14.9),” LamR 1.13. *n77 BDB, p. 922a, II.

“He conquered them, as the word is used in, May he have dominion (1) also from sea to sea (Ps.
72.8);” LamR 1.13. *n77 BDB, p. 922a, I.

26« Another interpretation of 311 he bore sway over them, as the word is used in, For he had
dominion (n11) over all the region of this side the River (1 Kgs 5.4);” LamR 1.13. *n71 BDB, p. 922a, I.
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reference to M. Ta’an. 4.6, the midrash understands the root to be *n79 whose primary
meaning is “to have dominion, rule.” The Massoretes and several modern scholars hold a
similar view,”® but both LXX and P have interpreted the verb as a Hiphil from *7v, “to
descend.” While Levine*® suggests that our targumist has followed the midrashic and
Masoretic interpretation, considering the primary meaning of the Aramaic *wa3 is “to

press, squeeze ' it seems more likely that the targumist has read the Hebrew as a Hiphil of

*717, “to beat, fig. to beat down, subdue.”**

The targum interprets MT’s 9NN »2>wi, “he turned me back,” as “he caused me to
shrink back (57p »yn x) before my enemies.” The addition of »aa7 »>ya 071 is in response
to the unspoken question, “from what did he cause Jerusalem to turn back?”” The addition
of “the enemies” also builds upon the theme of Jerusalem as an embattled city. Already

present within MT**

the targum expands upon this by identifying the enemies as
Nebuchadnezzar*** Nebuzaradan,?® the Ammonites and the Moabites,”*® and even Titus
and Vespasian.”” Although the rendering of this verse is perhaps too subtle to be described

as “dramatic heightening,” the translation continues to enhance the image of Jerusalem as a

crippled city, completely lacking the strength with which to defend herself, thus she has no

7« Another interpretation of n3791: he ploughed it, as it has been taught: ‘Tineius Rufus ploughed the
Temple’ (y Ta’an. 69b);” LamR 1.13. See Jastrow, p. 1452a.

!See G. R. Driver, “Hebrew Notes on ‘Song of Songs’ and ‘Lamentations,’” in Festschrift Alfred
Bertholet, ed. A. Baumgartner, Tubingen: J. C. B. Mohr, 1950, p. 137; and Albrektson, p. 72.

ratiyayev alto and adyaea. “The 1 in MT is not rendered in LXX, and P has altered the suffix
from 3rd to 1st person. As the Syriac translator treated suffixes with a certain freedom, no inference to a
different Hebrew text is possible,” Albrektson, p. 72.

260Levine, p- 100.
*'Jastrow, pp. 610-1.
*’BDB, p. 921. See 1 Kgs. 6.32.

*3The term 7y occurs in 6 different verses in MT (1.5,7, 10, 20; 2.17; and 4.12) as does 2 (1.9, 16;
2.3,7,17; and 4.12).

264,

§3.1.7.
*%54.12.
%1 10.

267

This occurs in several places as additions, but in 1.7, 1.10, and 4.12 it represents the Hebrew 1x. See

1.19. TgLam 5.11 also offers the broader categories of “Romans” and “Chaldeans” as enemies who
rape wives and virgins.
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recourse but to cower before her conquerors. This is further emphasized by the double
representation of the Hebrew n17. Levine is correct to point out that the use of xpnn to
describe the state of Jerusalem brings to mind the image of an unclean woman.**® We find
the same word being used again in a similar context in 1.17, where “oppressors completely
encircle Jacob” and “Jerusalem has become like an unclean woman amongst them (mn

PP XPNID NNDND NINT DIVID).”

3.1.14. Verse 14
WA 1173 YYD 7Y TRV
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The yoke of my rebellion was heavy in his hand. Intertwined like the tendrils of a vine, they climbed upon my
neck. My strength is weakened. The Lorp has given me into the hands of one whom I cannot withstand.

The first phrase of this verse is very difficult in the Hebrew. As it stands, the word
Tpwiis a hapax legomenon whose root is unattested, however the root *7pw (“to keep
watch, be wakeful”Y* is known and LXX reads the text as Yy 1pw3.>” Various solutions
have been offered by the ancient versions and modern scholars, but our targum has a
unique rendering which, although reinterpreting Tpw) as 9>, does preserve the noun 5
as it stands in MT.””" In other respects, however, our targumist has taken quite a few

liberties with the text.

Beginning with the Hebrew »Inw>, our targumist has created a detailed picture which

informs the way in which he interprets the second stich of 1.14. MT’s Hith. of *»v, “to be

268Levine, p- 100. See also §3.1.9.
**BDB, p. 1052a.

" See BHS; eypnyopnon €.

*'Praetorius also suggests emending the text to read “schwer gemacht ist das Joch meiner Siinden,” pp.
143-4. See Albrektson, pp. 73-4, for a full discussion. He concludes, “it is difficult to explain why a simple
and intelligible text (such as the proposed emendations) should be corrupted into the problematic 59 7pw), and
this is a strong argument for the view that the Massoretes have in fact preserved the original reading and that
the versions are different simplifying attempts to explain a word which was no longer understood,” p. 74.
Hillers provides a different reading entirely (“His yoke is on my neck, He has brought my strength low”), pp.
62 and 73.
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intertwined,” is translated with Ith. of *waw, “to be entangled, confound,” but whose Pael
means “to send forth shoots.”** It is this agricultural metaphor which our targumist finds to
be the perfect vehicle for his interpretation. Thus, rather than “by his hand they are fastened

27 y11 is governed by the first verb and »7nw> becomes the beginning of a new

together,
clause, “intertwined like the tendrils of a vine, they climbed upon my neck.” The phrase
N)INT Pwwd, which is found in all other MSS, further embellishes the image and is thus
preferable to the reading of Urb. 1 (ywawva). The Hebrew phrase by 1oy which, as
Albrektson has pointed out, is the technical term for a yoke that is put on, now refers to the
vines which “climb upon my neck” (>nx 5y yp50). While the remainder of the targum
follows MT it should be noted verse 14 provides us with the first of fourteen instances
where the targum renders MT’s »7x with ». These readings are also attested in multiple

biblical MSS which suggests that our targumist was using one of these variants.””*

3.1.15. Verse 15
293 I AR5 7190
"2 72wy Tyin oY R
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The Lorp has crushed all my mighty ones within me; he has established a time against me to shatter the
strength of my young men. The nations entered by the decree of the Memra of the LorD and defiled the
virgins of the House of Judah until their blood of their virginity was caused to flow like wine from a wine
press when a man is treading grapes and grape-wine flows.
The first two stichs of this verse are rendered into Aramaic without any substantive
changes. The targumist chooses the common w25 (as does P x=aa) to translate the rare
Hebrew n5v,”” but the only addition made to the text is that it is the “strength” of the young

men which the Lord shattered rather than the young men themselves. Thus, the majority of

the first stich is merely a prosaic rendering of the Hebrew. The last stich of the verse,

272Jastrow, p- 1518b.

*"NRSV. See Hillers, “They are entangled by his hand,” p. 62.

MSee BHS. The fourteen instances are 1.14, 15 (twice); 2.1, 2, 5,7, 18, 19, 20; 3.31, 36, 37, and 58.
TSee Albrektson, p. 76.
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however, is more complicated and demonstrates the extreme language which our targumist

is willing to employ in order to impress upon his audience the horror of Jerusalem’s fate.

The image conjured by MT is a gruesome one; although it is clearly intended as a
metaphor, MT describes the Lord trampling the “virgin daughter of Judah” (>yTx 797 ™)
nT-na n5nad). As we have seen before, our targumist has little problem with speaking of
God in anthropomorphic terms, but clearly this verse is too much for his sensibilities.
Rather than the Lord treading upon the virgin, the Lorp decrees by his Memra that the
nations should enter Jerusalem. The term “Memra” is used in reference to God six times in
TgLam®"® and literally translates as “utterance” or “word.” When it is used in reference to

God, however, the definition of N9n becomes problematic.

During the past century many scholars, particularly in the field of New Testament
studies, have argued that x9n was a type of hypostatic figure which existed independent,

but alongside God.””” This view, however, is no longer maintained by most scholars.””®

Early in this century Moore engaged in a detailed analysis of the material then available.””

God’s memra has sometimes the connotation of command ... sometimes it might best be
translated “oracle,” the revelation of his will or purpose (not, however, a specific word of
prophecy); sometimes it is the resolution of a metaphor for God’s power ... [and] in many
instances it is clearly introduced as a verbal buffer ..., but it is always a buffer-word, not a
buffer-idea; still less a buffer-person.280

276

They are 1.15, 17, 18, 20; 2.17; and 3.57. The term >»n occurs in 3.54 with a man as the subject.
See §3.3.54.

*"'See F. Weber, System der Altsynagogalen Paldstinischen Theologie aus Targum, Midrasch, und

Talmud, (Leipzig, 1886), p. 180. The most recent full length survey of the issues involved is Hayward, Divine
Name and Presence: the Memra. His first chapter, “The Problem of Memra,” has an excellent summary of
the history of scholarship on x»» up to 1981. As noted earlier, our attention will be focused upon the use of
the term within TgLam, but it is appropriate to note a few of the secondary sources which are most relevant to
this study. Chilton, The Glory of Israel, see especially his section on the use of X1 within Tglsa, pp. 56-69.
V. Hamp, Der Begriff “Wort” in den aramdischen Bibeliibersetzungen, (Munchen, 1938); Klein,
“Anthropomorphisms,” pp. 172-6; G. F. Moore, Judaism in First Centuries of the Christian Era, vol. 1,
(Cambridge, MA: Harvard, 1927); D. Munoz Leon, Dios-Palabra. Memrd en los Targumim del Pentateuco,
Institucion San Jeronimo 4 (Granada, 1974); and W. E. Aufrecht, “Surrogates for the Divine Names in the
Palestinian Targums to the Exodus,” Ph.D. thesis, U. of Toronto, 1979, pp. 66-110.

**See Moore (Judaism, vol. 1, p. 419) who states categorically that “nowhere in the Targums is memra

a ‘being’ of any kind or in any sense, much less a personal being.”

G. F. Moore, “Intermediaries in Jewish Theology: Memra, Shekinah, Metatron,” HTR 15 (1922), pp.
41-85.

280Moore, “Intermediaries,” pp. 52-3.
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In 1956 the Codex Neofiti I was discovered and provided additional data for the study of
N0, More recently Hayward has argued that in its origin xmn is “God’s "HYH, His
Name for Himself expounded in terms of His past and future presence in Creation and
Redemption.””®' This position has been challenged,” but all agree that the use of xn
within the targumic texts as we have them is diverse and cannot be reduced to a single
equivalence. We will examine the different uses of Memra within TglLam as we continue
through the text, but in 1.15 the term has a dual function. The fact that the term is in
construct with 9 clearly indicates that it is an edict from the Lorp, but the use of X1

also serves to distance God from the actual act of treading upon the virgin daughter Judah.

At this point, however, our targumist embellishes the text and turns an already
graphic image into something truly horrific. Once within the city, the nations raped the
virgins so viciously that “their blood of their virginity was caused to flow like wine from a
wine press.” The image is vivid and shocking and although it removes God from the role of
active abuser, the biblical image has been taken to an extreme. God issues the initial decree
allowing the enemy to enter the Holy City (since no harm can assail Jerusalem without

God’s approval), but it is the nations who actually defile the innocent.

In reinterpreting this stich the targumist ignores the word order presented in MT. »7Tx
is still the first word represented in the targum, but the reference to grapes being trod in a
wine press is relegated to the final clause of the verse. Thus instead of the parallelism of
“warriors/young men/virgin daughter” found at the end of each stich in the Hebrew, the
targumist balances the destruction of the youths with the repetitious references to the
flowing blood/wine. Although the MT is theologically problematic it did not necessitate the
graphic interpretation which the targumist has provided. This depiction of the desecration
of virgins heightens the audience’s sense of dismay and brings the true nature of the siege
into relief. More importantly, however, the fate of Jerusalem is the result of her sin. Such a

graphic depiction of their punishment would serve to deter the audience from committing

*'Hayward, p. 147.

#Gee Klein, “Anthropomorphisms,” p. 175, and works cited therein.
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similar acts of disobedience. The targumist’s rendering of verse 16 continues the dramatic

heightening of the biblical text.

3.1.16. Verse 16
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Because of the babies who were smashed and the pregnant mothers whose wombs were ripped open, the
Congregation of Israel said, “1 weep and my eyes flow with tears, a spring of water, for far from me is any
comforter to revive me and speak words of comfort for my soul. My sons are desolate for the enemy has
become master over them.”

The biblical text of verse 16 begins 1>212 »x NON-Dy, “For these things I weep.” This
raises two obvious questions: what are “these things” and who is weeping. Our targumist
uses this opportunity to further embellish his depiction of the destruction of Jerusalem.
While identifying the Congregation of Israel as the speaker and the subject of the verb the
targumist explains that it is the violent murder of children and expectant mothers that
precipitates the Congregation’s mourning. Although the biblical text of 1.16 does not
mention the slaughtering of babies and pregnant women, such imagery, including
cannibalism by mothers of their own children, is stated as a reality of war and famine in the
Bible and other ancient Near Eastern texts.** LamR contains several midrashim along this

same theme,”* but considering the general nature of the additions to verse 16 it seems

unlikely that our targumist is dependent upon any specific tradition.

As most commentators have noted, the repetition of »»y is most likely the result of
dittography.” While LXX, P, and V all read simply >»y the majority of the MSS of TgLam

read some variation of >»y pIm, “and my two eyes.” Urb. 1 omits pam, but there remains
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See Lam. 2.20, 4.10; Isa. 13.16 (an oracle against Babylon); and Nah. 3.10 (an oracle against
Nineveh). See also Hillers, p. 88, and additional texts cited there.
**LamR 1.16.

285See, for example, Albrektson, p. 77; Budde, p. 83; Hillers, p. 75 (who points out that 4QLam" reads
simply >»y); and Lohr, p. 7.
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an expanded form of the compact Hebrew o 079 »»y. Whether the additions of yynT and
xyan represent the double >»y or are merely the result of the targumist’s prosaic activity is
not clear. The result, however, is that the final two stichs have been transformed into prose

without altering the meaning of the original text.

Through the additions made to verses 15 and 16 the targumist has created a graphic
image of the realities of war. There are no heroes or acts of valor here, nor are there blessed
martyrs. Furthermore, it is the noncombatants who are described as receiving particularly
brutal treatment. But the targumist is not just providing his audience with a gruesome
account. In verse 12 Jerusalem cries out, “I adjure you, all who pass by on the road, turn
around here. Look and see. Is there any pain like my pain?” The succeeding verses,
including verses 15 and 16, catalogue Jerusalem’s punishment making it clear that her pain
was truly great. More poignant, however, than all the horrific acts visited upon Jerusalem
by her victors is the fact God has given his people over to the enemy and he no longer
offers her comfort. The identification of the speaker as the “Congregation of Israel” in
verse 16 invites the synagogal audience to identify themselves with the tragedy being
described™ and, as we noted earlier,the graphic descriptions of the consequences of
Jerusalem’s sins would serve as a deterrent to the audience, warning them of the penalties

which await those who disobey the Lorb.

3.1.17. Verse 17

7 oI X T2 108 e
7% 12220 2pYR M My
:0iPP3 7737 0281 AN

TPA NN22D DY POINID 2210 T 1Y NNA NIANN DY RNNN RYIINT 10PN NNPY Y2 RAT> 1PN NYII
AP NN NN INNON I 1PH2 71°1D°) NI DY 1IY 1M IR0 XRIPNNY XOTIPI APY> A0 »
NP XPNIN NDNND NONT DIV TN SIPyn

Zion spreads out her hands from anguish like a woman spread upon the birth stool. She screams but there is
no one to speak comfortingly to her heart. The Lorp commanded the House of Jacob to keep the
Commandments and Torah, but they transgressed the decree of his Memra. Therefore his oppressors
completely encircle Jacob. Jerusalem is like an unclean woman amongst them.

*See §3.1.6.



Exegetical Commentary 82

The image of a woman in agony, already present within the Hebrew text, is developed
by the targumist and likened to the pain and expression of a woman in labor. This also
continues the imagery begun in verse 15 with the defilement of virgins and extended in
verse 16 to the slaughter of infants and pregnant women. Within the Bible, the cries of a
woman in labor are synonymous with great calamity and God’s judgement descending

upon the wicked.

This motif is employed most frequently by Isaiah and Jeremiah®™' and conveys not
only the extreme pain which a woman in labor experiences, but also the complete
helplessness. For example, in Jeremiah’s prophecies against the nations (Jer. 46-51) “the
hearts of the warriors of Moab, on that day, shall be like the heart of a woman in labor; %
Damascus ‘“has become feeble, she turned to flee, and panic seized her; anguish and
sorrows have taken hold of her; as of a woman in labor;** and “the king of Babylon heard
news of them, and his hands fell helpless; anguish seized him, pain like that of a woman in
labor.””* This last passage echoes an earlier prophecy against Jerusalem where she too is
incapacitated by her pain and suffering. “We have heard news of them, our hands fall

helpless; anguish has taken hold of us, pain as of a woman in labor.”®"' The targumist is

thus building upon an extensive prophetic tradition.

It is a curious fact that the midrash to this phrase (“Zion spread her hands”) does not
include any reference to the prophecies of Jeremiah which employ the imagery of a woman
in labor. Instead the reference to women giving birth is related to the second half of 1.17a,
“there is no one to comfort her.”

R Levi said: Wherever it is stated “there is none” it indicates that there would be in the future.
For example, And Sarai was barren; she had no child (Gen. 11.30). But she did later have

287See, for example, Isa. 13.8, 21.3; and (inclusive of all references) Jer. 4.31, 6.24, 13.21, 22.23,
48.41,49.22,49.24, and 50.43. It is of interest to note that real (rather than metaphorical) childbirth is only
described explicitly twice in the Hebrew Bible, Gen. 35.16-21 and 1 Sam. 4.19. In both instances the mothers,
Rachel and the wife of Phineas, die in childbirth.

*Ter. 48.41.
*Jer. 49.24.
*Jer. 50.43.
#'Jer. 6.24.
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one, as it is said, And the Lord remembered Sarah (Gen. 21.1). Similarly, But Hannah had no

children (1 Sam. 1.2), but she did later have them, as it is said, So the Lord remembered

Hannah (1 Sam. 2.21). Similarly, She is Zion, there is none that careth for her (Jer. 30.17);

but she will later have one, as it is said, And a redeemer will come to Zion (Isa. 59.20). And so

here there is none to comfort her (Lam. 1.17), but she will have later, as it is said, I, even I,

am He that comforteth you (Isa. 51.12).
This demonstrates the different tendencies found in these two works. LamR generally
presents a positive interpretation of Lamentations, remembering Israel’s sins, but always
returning to God’s mercy for his people. The targum, on the other hand, does little to
diminish the pathos of the Book of Lamentations and often makes additions which add to

its drama. In fact, it is not until we get to the pivotal (but difficult) verse 21 of Chapter

Three that we find the targumist injecting any hope into TgLam.

In the second stich our targumist reads the lamed of MT’s 2py>> min> M as a simple
directive “to Jacob” rather than “concerning” or “against,” as is indicated in the biblical
context.””” The result is that we are once again told why Jerusalem was able to be
destroyed: “The Lorp commanded the House of Jacob to keep the Commandments and the
Torah, but they transgressed the decree of his Memra.” Once again we find the targumist
employing the term x99 in construct with 9. In this instance the “decree of his Memra”

is the command that Israel obey “the Commandments and the Torah.”*”

The exegetical progression is obvious. The occurrence of the verb *my within the
verse allowed the targumist to introduce the noun, mxnn, and to bring to mind the
fundamental basis of God’s covenant with his people.

See, I have set before you today life and prosperity, death and adversity. If you obey the
Commandments of the Lorp your God that I am commanding you today, by loving the LorD
your God, walking in his ways, and observing his Commandments, decrees, and ordinances,
then you shall live and become numerous, and the Lorp your God will bless you in the land
that you are entering to possess. But if your heart turns away and you do not hear, but are led
astray to bow down to other gods and serve them, I declare to you today that you shall perish;
you shall not live long in the land that you are crossing the Jordan to enter and possess.zg4

Clearly the people have not kept God’s Commandments or they would not have been over

*?As Hillers points out, “a literal rendering [of MT] would be ‘Yahweh gave command concerning

Jacob,” with the following clause supplying the content of the command: ‘his enemies (should be) around
him,”” p. 75.

See §3.1.15, §3.2.17 and §5 for further discussion of the use of Memra within TgLam.
**Deut. 30.15-8.
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come and destroyed.

The remainder of the verse is straightforward and requires little from our targumist to
further emphasize his message. The occurrence of N3, “unclean” or “menstruous,”
further supports the imagery which our targumist has been employing of women who are
ritually impure or otherwise defiled. This is made explicit with the addition of NNNNS N7,

“like an unclean woman amongst them.”

3.1.18. Verse 18
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The Lorp told the people of the House of Israel that they should not allow those who kill by the sword to pass
through their land. Josiah the king went forth and drew his sword against Pharaoh the Lame on the plain of
Megiddo, which he had not been commanded (to do) and he had not sought instruction from before the LORrD.
Therefore archers shot arrows at King Josiah and he died there. Before his spirit left him he moved his lips
and said, “The Lorp is blameless for I have transgressed his Memra.” Hear now all peoples, the lamentations
which Jeremiah made over Josiah and see my affliction which has come upon me after his death. My
maidens and young men have gone into exile.

With the beginning of verse 18 the Hebrew text shifts from the third person of the
previous verse to the first person and the targum presents a pre-translational addition
providing not only the identity of the speaker, but also the context for the speech. Both 2
Kgs. 23.28-30 and 2 Chron. 35.20-7 describe how King Josiah went out to meet Pharaoh
Neco™® in battle and was killed, but the passage in Chronicles is much more detailed and
provides the context for this passage.

After all this, when Josiah had set the temple in order, King Neco of Egypt went up to fight at

Carchemish on the Euphrates, and Josiah went out against him. But Neco sent envoys to him,

saying, “What have I to do with you, king of Judah? I am not coming against you today, but
against the house with which I am at war; and God has commanded me to hurry. Cease
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Lagarde adds nmoma.

**Pharaoh’s appellation x3n, “the Lame,” reflects the word play between the Hebrew *n2, “to be

stricken,” (BDB, p. 646b) and the Pharaoh’s name 123. This interpretation is found throughout the targumim.
See Tg. 2 Kgs. 23.29, 33, 34, 35; TgZech 12.11; Tg. 2 Chron. 35.20, 22 and 36.4.
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opposing God, who is with me, so that he will not destroy you.” But Josiah would not turn
away from him, but disguised himself in order to fight with him. He did not listen to the
words of Neco from the mouth of God, but joined battle in the plain of Megiddo. The archers
shot King Josiah; and the king said to his servants, “Take me away, for I am badly wounded.”

So his servants took him out of the chariot and carried him in his second chariot and brought

. 297
him to Jerusalem.

We have already noted the ancient tradition which connects Jeremiah with the creation of
laments (and the Book of Lamentations) based upon this passage, so it is not surprising that
the rabbinic exegetes should look here for the identity of the one who declared, “The Lorp

is in the right, for I have rebelled against his word.”

Tglam and LamR were aware that God had decreed that Israel was not to allow
aggressive nations to pass through their land, so why should a righteous king be punished
with death for obeying the Law?**® Chronicles tells us that there was no need for Josiah to
go out to battle Pharaoh. Not only was Pharaoh not posing a threat to Judah, but God
himself was working and speaking through Neco. Josiah, however, paid no heed to his
words. The connection between Lam. 1.18 and 2 Chron. 35.20-4 is based, therefore, not
only on the broad question of who might have said “The Lorp is in the right,” but also on
the textual similarities. In Lam. 1.18 the speaker confesses to having rebelled against “his
word” (nn 119 93) and 2 Chron. 35.22 tells us that Josiah “did not listen to the words of

Neco from the mouth of God (©2n09X >91n 123 »127-5N YW NDI).

The majority of Tglam 1.18 is therefore concerned with providing the historical
context for this speech. The targumist begins by reminding his audience that God had, in
fact, decreed that they should not let a hostile people cross over their country. However,
when Josiah went forth to do battle with Pharaoh Neco he was not obeying the Law of
Leviticus. He was, in fact, disobeying God’s command as revealed to him by Pharaoh Neco
himself. The targumist also tells us that Josiah “had not sought instruction from before the

Lorp” when he went out to oppose Neco. Therefore Josiah, the righteous king, was

*72 Chron. 35.20-24.

**Lev. 26.6. LamR 1.18 contains an extensive version of this tradition with a dialogue between

Jeremiah and Josiah. “Jeremiah ... said to Josiah, ‘I have this tradition from my teacher, Isaiah, And I will
spur Egypt against Egypt’ (Isa. 19.2); but he would not listen to him. Josiah replied to him, ‘Has not your
teacher’s teacher, Moses, declared, Neither shall the sword go through your land (Lev. 26.6)? Then shall the
sword of this wicked person pass through my land and borders?’”
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mortally wounded by Neco’s archers.

In an extremely dramatic fashion we are told that, as the king lay dying, “he moved
his lips” and confessed his sin, “the Lorp is blameless for I have transgressed his Memra.”
Unlike the use of Memra in 1.15 and 1.17, x9°n is not an addition to the text and
represents the Hebrew y>a. The use of Memra to translate »o is common in the targumim.
As Moore points out, “When men disobey the command (literally ‘mouth’) of God (pi

Yahweh), or refuse obedience to it, the Targum renders it by memra.”*”

The quoted speech begins the translation of the biblical text itself and the remainder
of the verse is represented with only modest changes. Once again the voice changes so that
it is now Jerusalem who speaks (Josiah having died). Jerusalem will remain the speaker for
the rest of Chapter One. The connection with 2 Chron. 35 is further strengthened by
exhorting “all the peoples” to hear the lamentations which Jeremiah had written for Josiah.
Josiah’s death as seen as the beginning of Jerusalem’s troubles, since, the targumist tells us,

it is after his untimely death that affliction came upon Jerusalem.

3.1.19. Verse 19
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“When I was delivered into the hand of Nebuchadnezzar,” Jerusalem said, ““1 called to my friends, sons of the
nations, with whom I had made treaties, to come to my aid. But they deceived me and turned to destroy me.
(These are the Romans who came up with Titus and the wicked Vespasian and they built siegeworks against
Jerusalem.) My priests and my elders within the city perish from hunger, because they searched for
sustenance for themselves to eat, in order to preserve their lives.

Once again we find the targumist providing a specific context for Jerusalem’s speech.
In this instance, the logical moment for Jerusalem to call to her allies is when

Nebuchadnezzar besieges the holy city. Thus it was “when [she] was delivered into the

hand of Nebuchadnezzar” that Jerusalem called out to her allies. The passive Ithp.,
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Moore, “Intermediaries,” p. 47. Examples in TgOnk include Deut. 1.26 and Num. 14.41.
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monnxr, emphasizes that Nebuchadnezzar could not have succeeded in his attack had
Jerusalem not been given over to the enemy by God. Furthermore, Jerusalem’s earthly
allies not only refuse to aid her, they take advantage of her condition and seek to destroy

her.

Prior to the destruction of Jerusalem her allies were Egypt and Assyria. In
prophesying against Judah, Jeremiah declares

Have you not brought this upon yourself by forsaking the Lorp your God, while he led you in

the way? What then do you gain by going to Egypt, to drink the waters of the Nile? Or what

do you gain by going to Assyria, to drink the waters of the Euphrates? Your wickedness will

punish you, and your apostasies will convict you. Know and see that it is evil and bitter for
you to forsake the Lorp your God; the fear of me is not in you, says the Lord Gop of hosts. ™

0
The implication of this and of 1.2, where her friends “were wicked to her, they turned
against her and became her enemies,” is that Jerusalem placed her faith in treaties made

with other nations rather than in upholding the covenant they had with the Lorp.

The WT tells us that the friends were “Romans who came up with Titus and the
wicked Vespasian.” It is interesting to note that the Romans are not being identified with
Nebuchadnezzar, as one might expect, rather they are equated with the treacherous friends
of Jerusalem. Presumably, this is in reference to the various allegiances formed between
Jewish leaders and the Romans, from the Maccabean period down to the installment of
Herod the Great as “king” in 37 BCE. Note also the use of the Greek loanword xopaKwpo

(Pn1x77).*"

The remainder of the verse is an example of prosaic expansion. The Hebrew ya is
directly represented in the targum (xn9p 11), but Levine’s suggestion that the addition of
N9 Y1 is another reading of 7 ya (being reinterpreted as 2y72) is weak. There is no
evidence of such a reading among the other ancient versions and the addition is best
understood as part of the targumist’s effort to provide a suitable transition from those
perishing in the streets to the explanation of their having been searching for food. The

interpolation rises naturally from the biblical context.

MJer. 2.17-9.
See §4.1.2.
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3.1.20. Verse 20
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Look, O Lorp, for I am in anguish. Therefore my bowels are piled up and my heart turns within me, for I
have surely transgressed the decree of the Memra of the Lorp. Consequently, outside the sword bereaves and
inside the agony of starvation, like the Destroying Angel who is appointed over death.

The beginning of this verse is a straightforward prosaic rendering of the biblical text.
Unlike LXX and P, the targumist’s interpretation presupposes a reading of the Hebrew as
*7n, “to rebel.”*” The targumist does not concern himself with a literal translation of ymn
»n>n, rather he provides a paraphrase which describes Jerusalem’s rebellion as
disobedience of “the Memra of the Lorp.”” The use of »T x> n»w parallels its use in

TgLam 1.15 and 1.17.** In this instance the nature of the decree is not specified which

maintains the general ambiguity found in MT.

The Hebrew mmn3 has caused translators and commentators some difficulty.*® The
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LXX and P seem to represent MT"" and it is certain that our targumist has this text in front
of him. Hillers would prefer to remove mn> entirely in favor of 195. This conjecture is
based upon parallels with other biblical (and extra-biblical) passages which use similar
imagery, such as Ezek. 7.15. It is interesting that our targumist should offer a similar
interpretation of this phrase while still retaining a reading of mn>. The text, as represented

by Urb. 1, presents a problem at this point. X35 N1 is meaningless and it seems likely that

it should be read as x93 nyIn. This reading is found in YT and is followed in my

*LXX and P (TapamKTaivousa Topemikpava and MA=astsa a-tastasa) interpret the text as

being from *9m, “to be bitter.” See Albrektson, p. 80.

The insertion of »7 xn N may be due to the consonantal similarities between x990 and Y10

»n»In, but because the Aramaic n>7ay 72y» more closely matches the grammatical form of »m 1y [ have
indicated that “surely transgressed” is the translational equivalent of the 11 ym.

**See §3.1.15 and §3.1.17.
305See, for example, Rudolph, p. 208; Albrektson, pp. 81-2; and Hillers, p. 77.

*See Albrektson, p. 81. For MT’s mns maa LXX reads cyomep Bavatoc €v Sike and P reads

<han «duaana.



Exegetical Commentary 89

translation, thus “outside the sword consumes and inside the agony of starvation.”*”’ The

remainder of the verse is a free rendering of the Hebrew mmna.

The agony of starvation is then compared with the Destroying Angel who is
appointed over death. Although there are no midrashic parallels which have direct bearing
on this verse of Lamentations the allusion is likely be to the belief that upon death one was
tormented by “destroying angels.”

Great is peace, for the Holy One, blessed be He, has created no attribute so fair as peace, and

has withheld it from the wicked. For in the hour when one of them departs from the world

three groups of destroying demons confront him. The first says, There is no peace (Isa.

48.22). The second says, Saith the Lord concerning the wicked (Isa. 48.22). The third says, Ye

shall lie down in sorrow (Isa. 50.11). It is not sufficient penalty for the wicked that their death

is in the hands of destroyers—as it says, Yea, his soul draweth near unto the pit, and his life to

the destroyers (Job 33.22), and as it says, He shall be driven from light into darkness (Job

18.18), and as it says, Let their way be dark and slippery, the angel of the Lord pursuing them

(Ps. 35.6)—but the demons vex them and say to them: “There is no peace,” etc., “ Ye shall lie

down in sorrow.” Great is peace, for it was given as a reward for devotion to Torah and good

deeds; as it says, And I will give peace in the land (Lev. 26.6).”"

This particular passage from NumR is particularly enlightening considering the strong
emphasis on the wicked being tormented at death. We are told that peace is rewarded to
those who are devoted to the Law. The proof text provided is Lev. 26.6 where God
promises Israel that, “if you follow my statutes and keep my Commandments and observe
them faithfully ... I will grant peace to the land, and you shall lie down and no one shall
make you afraid.” Earlier in this verse of our targum we are told that Jerusalem’s sin was
her transgression of God’s decreed Law and that her current condition is due to this
disobedience. Therefore, when the “agony of starvation” is likened to that of the
“Destroying Angel who is appointed over death” our targumist is providing further

evidence of Jerusalem’s sin. The righteous who obey God’s Law will “lie down in peace,”

but a peaceful death is withheld from the wicked.

*’See Van der Heide’s notes on pp. 84-5 and his critical apparatus on p. 12*. Although it is difficult to

be certain from the facsimile, there is a small smudge on the foot of the fav which may be an attempt at
correcting the letter to a het.

*®NumR to 6.26.
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3.1.21. Verse 21
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Hear O nations! For I am groaning and there is no one to comfort me. All my enemies heard of the evil which
overcame me and were glad. For you Lorp are the one who has done it. You have caused them to bring upon
me a day of retribution. You have summoned against me, a coalition to destroy me. May you summon against
them thatthey may be made desolate like me.

Most commentators have, in some way, read the first word of 1.21 in a fashion other
than that presented by MT. LXX has akoucoTe 81 as if MT read wnw and P has the
imperative singular a>ax., which most modern commentators cite as their reason for
emending the Hebrew text so that the Lorbp is the addressee of the imperative “Listen!””*” In
this instance our targum is in agreement with LXX, but this is probably the result of the
targumist’s exegetical activity rather than due to a different Hebrew Vorlage. With the

imperative plural our targumist also supplies the subject and identifies the nations as the

addressee.

Our targumist follows the next line, 1.21b, without altering the text other than to
acknowledge that it was the Lorp who has been the active agent in Jerusalem’s tragedy.
This is an additional reminder to the audience that Jerusalem’s destruction did not come
about through an opponent’s might, but by God’s delivering his city up to the enemies. The
last line of verse 21 is then distilled into a description of how God used Jerusalem’s
enemies to bring about her punishment. The Hebrew nxan is interpreted twice. Once in the
past, describing how God brought about Jerusalem’s “day of retribution” and once in the
future in hopes that God might bring to her enemies the fate which she herself now

suffers.’'’

In my translation I have identified the Hebrew nxp-0v with xnnym19-0v since, as

3OgSee, for example, Albrektson, p. 83; Hillers, pp. 77-8; Rudolph, p. 208.
310Levine, p- 106.
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Albrektson has pointed out, “it is a priori likely that nx9p-0v in v. 21 refers to the
judgement upon Israel, not to that upon her enemies.”"' That having been said, our
targumist does appear to have used the occurrence of nx9p as the starting point for his
insertion »MNTXY yyn Hoy xnyIy. While describing Jerusalem’s fate, this also serves to
diminish the role of the conquering nations by once again asserting that it was God who
ordained the destruction of his city. Finally, the terse Hebrew >3 17 is made explicit by
the targumist, describing both Jerusalem’s condition and the fate which she prays God will

bring upon her enemies.

3.1.22. Verse 22
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“May there enter before you on the great Judgement Day all their evil deeds which they have done to me.
May you turn against them as you have turned against me because of my great rebellion. For my groanings
are great and my heart is weak.”

The additions to this last verse of Chapter One are small. We are told that it is the
final Day of Judgement which Jerusalem envisions when she entreats God to punish her
enemies for their actions. Furthermore, “their evil doing” (NRSV) is identified with their
actions against Jerusalem. These additions serve merely to highlight the intent already in
the biblical text. Repeatedly in Chapter One the biblical author tells us that Jerusalem

deserves her fate,’'” but there is also the expectation that at some point in the future there

will be divine retribution for her enemies.

311Albrektson, p. 84.
2Gee verses 5,8,9, 14, 18, 20, and 21.
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3.2. TglLam Chapter 2

3.2.1. Verse 1
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How the Lorp has detested the Congregation of Zion in his fierce anger. He threw down from the heavens to
the earth the glory of Israel and he did not remember the Temple which was his footstool nor did he spare it in
the day of his fierce anger.

Prosaic Expansion. Although LamR finds this verse very fruitful for exegesis, our
targumist is content to supply only a few details to his rendering of the biblical text. The
Hebrew text of 2.1 presents us with the hapax legomenon 2>y. This is most frequently
interpreted as “to becloud,” from 2y, “cloud,”" while others derive the word from the
Arabic “aba, “to blame, revile.””'* Our targum represents a different tack, translating 2>y

with x>, “he detested.” It is probable that this translation is the targumist’s attempt at

translating the sense of the verse and does not represent a specific reading of 2>y>.

Other additions to this text include the standard translation of j»x-na with xnwid
1wy 7" and the identification of »9x1-07n with the Temple. The addition of 9ypn to modify
7 is consistent in this verse and a similar rendering is found in both P (x<>anua
i\ o dhoyan) and in most Greek MSS (0pyfic Bupol auTou).”* This may be a
reflection of 1.12, where the Hebrew reads yoax 1990 012 and the targum has n>w7 97pn o»a,
but it is likely, as Levine suggests, that this is merely a colloquial expression indicating that

whenever God is angry it is “fierce.”"”

313See, for example, Albrektson and the commentaries cited in n. 1, p. 86.

314

For example, Rudolph, p. 218. See Hillers, p. 96-7, for a third option which involves emending the
text to read 2yy, which “would be equal in sense to 2y1, as in Ps. 106.40: ‘And the anger of Yahweh was
aroused at his people, and he treated with contempt (2yn») his inheritance.””

BSee §3.1.6 for a full discussion.
*1°Albrektson, p. 87.

317Levine, p- 109.
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3.2.2. Verse 2
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The Lorp destroyed and did not spare any of the choice dwellings of the House of Jacob. In his anger he
destroyed the Congregation of the House of Judah and brought them to the ground. He broke the kingdom,
crushed her leaders.

Prosaic Expansion. The meaning of the biblical text is not effected as our targumist
follows his established patterns in transforming the poetry into prose. Levine’s comment
that “the targum follows the midrash tradition in interpreting the objects of God’s wrath as
persons, rather than places,” is without foundation.’"® His rendering of m1y as

“ornaments’”"’

or “celebrities”* helps to give the impression that the targumist has
interpreted the Hebrew mx) as people, however there is little reason to offer such
translations.”' The translation of na with xnw»is well established within TgLam,*” but we
have already noted that when na is in construct with nm> the targumist achieves
consonantal similarity with MT by translating the phrase with x7>-n>2. In this verse and
2.5 npwyais added to this construct phrase and suggests a synagogal context for the
targum.’” In such a setting the text would become more pertinent as the worshipping
congregation heard the targum speak of God destroying “the Congregation” in his anger.

The reference to God destroying the kingdom and its rulers is already within the biblical

text.

This verse of the targum does have some textual problems worth noting. The Hebrew

318

Levine, p. 109.

319Levine, “English Translation,” p. 66.

320Levine, “Critical Commentary,” p. 109.

321

See Jastrow, p. 1067b, and, for example, Tosef. B. Kam. 1.2.

22Gee §3.1.6. y0x-n3 is the most common phrase, but nT>-na occurs here, 1.15, and 2.5.

#See §3.1.6, where I suggested that the targumist retains the phrase 17> ma due perhaps to a desire

for the audience to equate this with the nation of Judah rather than its eponymous ancestor. For discussion of
the Sitz im Leben of TgLam see §5.2.
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»7xan, “strongholds,” is not represented in our targum (unless we identify it with xnw32),
but YT reads N> m3 »575 while omitting Xnwid. DNT in XiN2937 DNT XKMION DN 18

incorrect and we should follow Lagarde which reads on.**

3.2.3. Verse 3
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In fierce anger he cut off all the glory of Israel. He drew back his right [hand] and did not help his people
from before the enemy and he burned in the House of Jacob like a searing fire which consumes on all sides.

Prosaic Expansion. As Levine has suggested that the translation of y3p with x>
conveys both the intent of the biblical text and alludes to the broader nature of Israel’s
glory as depicted in rabbinic literature.*® According to the midrashim the “horn” of Israel
included not just the physical strength of the nation. “There are ten horns: of Abraham, of
Isaac, of Joseph, of Moses, of the Torah, of the priesthood, of the Levites, of prophecy, of
the Temple, and of Israel. There are some who add: the horn of the Messiah.”** There is
clearly no direct connection between our targum and this midrashic tradition, but it is
possible that the use of X9 is intended to suggest such a broad interpretation of x> 7.
The only addition to this verse is the phrase n»y> y»o x> which merely expresses in
prosaic form that which is latent within the laconic Hebrew. By withdrawing his right hand
God removed his special protection from them and therefore offered them no help in their

time of need.

As indicated in my transcription, the addition of 7 is attested in most MSS, but it is
not necessary to represent MT. Urb. 1 reads apy>7 where the biblical text has Sxvw. T have

corrected the text in line with MT following Lagarde and YT to read “the glory of Israel.” It

YT has a similar reading with 077

**Omitted by Urb. 1, but found in most MSS.
326Levine, p- 110.
*LamR 2.3.
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is interesting to note that in the previous verse, where the MT and our targum read “all the
[choice] dwellings [of the House] of Jacob” YT reads “the choice dwellings of Israel,” the
scribe perhaps reading ahead to verse 3. Our scribe’s error in this verse is probably the

result of his having read 2py> in line three instead of Yx9w>.

3.2.4. Verse4
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He drew his bow and shot arrows at me like an enemy. He stood ready at the right of Nebuchadnezzar and
aided him as if he himself were oppressing his people, the House of Israel. And he killed every young man
and everything which was beautiful to see. In the Sanctuary of the Congregation of Zion he poured out his
wrath like a burning fire.

Although our targumist has added quite a bit of material to verse 4 it does not greatly
alter the sense of MT. In this instance our targumist seeks to embellish some details and
clarify others. Thus in the first line God not only draws his bow he also “shot arrows at
me.”*® Similarly, the targumist apparently understands the difficult Hebrew 1x) as the
Niph. of *ax), “to take one’s stand,”** and creates a vivid image of God standing by

Nebuchadnezzar, “as if he himself were oppressing his people.” This passage underscores

several basic theological tenets of our targumist.

First, the only reason that Jerusalem’s enemies are able to conquer her is because
God, having lifted his divine protection from his people, is allowing them to destroy
Jerusalem. Secondly, God’s behaviour is like that of an enemy, but he is not truly an enemy
of Israel. This notion is already present in the biblical text, but it is strengthened in the
targum by the addition of p>yn M 19°x5 and the subtle reminder that they are still “his
people, the House of Israel.” Finally, once God has removed his special protection nothing

in Israel is safe or sacred. All her young men, “everything which was beautiful to see,”

328

YT reads pa and 3173, Van der Heide, p. 14*.

*See Albrektson, pp. 91-2, who has a similar reading, but does not cite our targum.
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even the yown itself, the very residence of God’s glory, is laid bare to destruction.

3.2.5. Verse 5
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The Lorp has become like an enemy. He destroyed Israel. He destroyed all her forts and razed all her open
cities. He has increased in the Congregation of the House of Judah mourning and grief.

Prosaic Expansion. The most notable feature about this verse are the errors in the MS
of Urb. 1 which I have not included in my translation. The first case is the phrase 9nx D»In
NXNMVN, “another troublesome translation.” A gap has been left in the MS here with o»In
anx added in smaller letters with dots above them followed by :xnmv» (including the
sillug) in normal sized lettering. It is clear that an error has been made and there is no need
to include this phrase in our translation since there “another translation” is not being
offered. What follows is merely the translation of »9xan nnw. Lagarde does not have this
phrase (but it is likely, whatever his sources, that his text is a corrected copy)™” and YT also
omits the phrase, but has X705 and X595 in place of WT’s > n»312 and XINX9 MNP,
respectively. It may be that our copyist was concerned with the fact that his Vorlage (as
preserved in Urb. 1) had altered the masculine suffix of MT’s 19331 to match the feminine

suffix of m>nnnIN. In any case it has no effect on our text.

The second error is rather straightforward and minor. In translating nmi>-n232 the
targum begins with the established pattern of x> m27 Xxnw)>. However, in our MS the
phrase begins w1 xnwi (for “the Congregation of Israel”), but at this point our copyist
reached the end of his line. When he began the new line he apparently realized his mistaken
reference to Israel and wrote x> ma7. We should therefore disregard '9v>7. As we

331

mentioned earlier,” the translation of n7>-na with X7 727 XNWId strongly suggests a

Gee Alexander, “Textual Tradition,” pp. 4-5.

See §3.1.6 and §3.2.2.
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synagogal context and this verse (“he has increased in the Congregation of the House of
Judah mourning and grief”) is particularly suited to the somber tone which is to be

maintained during the ninth of Ab service.”

3.2.6. Verse 6
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He uprooted his Temple like a garden. He destroyed the place appointed for the atonement of his people. The
Lorp has caused the joy of the festival and the Sabbath to be forgotten and in his fierce anger he hates the
king and high priest.

The biblical verse is quite difficult and most modern commentators conclude that
emendation is useless.”* Our targumist reads MT as closely as possible, elucidating the
more cryptic references as he sees fit. As in many modern commentaries 12 is interpreted

as referring to the Temple™

and y is read literally as “garden.” The verb *onn, “to treat
violently,” is replaced with the agricultural verb *w2v, “to uproot.” The result is a very

accessible reading where God is “uprooting” or “ploughing” his Temple like a garden.

Ty occurs twice in this verse. In the first instance most commentators agree that
yrym refers to “his appointed place of meeting” and not an appointed time for a festival (as

¥ Our targumist makes this connection explicit by stating that God

we have in 6b).
destroyed “the place appointed for the atonement of his people.” By referring to the Temple
in this manner the targumist reminds his audience that not only was “God’s footstool”

razed, but the ability to offer expiatory sacrifices was also destroyed.

In the second instance of 7y in our verse the reference is clearly to general festivals

and is found in parallel with the Sabbath. While the biblical text says simply that “the Lorp

See §5.2 and b Ta’an. 30a.

FSee Albrektson, pp. 94-7, for a full discussion and reference to earlier discussions.

334,

See Albrektson, pp. 95-6; Hillers, p. 99; and Westermann, pp. 151-2.
See Albrektson, p. 97, and M. Jastrow, “Threni 2:6°,” ZAW 15, p. 287.
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has abolished in Zion festival and sabbath” the targumist softens the message by telling his
audience that it is the joy of the festival and the Sabbath which have ceased, not the
festivals themselves. The purpose of the targumist’s careful wording is to encourage a
community which has lost its central place of worship and declare that, though there is not

the same joy, the observance of the festivals shall continue.

Finally, whereas MT reads simply 02y 7on, the targumist specifies that it is the “king
and high priest” whom God hates. This addition is intended to maintain the singular form
of the Hebrew jn> and to provide the appropriate parallel to the king. P interprets the text as
referring to the priesthood as a whole and therefore renders the text vCimaa vZal>s. ™

LamR and LT both identify the king as Zedekiah and the High Priest as Seraiah.*”’

3.2.7. Verse 7
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The Lorp has abandoned his altar. He has trampled his Temple. He has handed over the walls of the forts to
the enemy. They raised a shout in the Temple of the Lorp like the shout of the people of the House of Israel
praying in it on the day of Passover.

The additions to this verse are minimal, but go beyond the limited changes of prosaic
expansion. The sense of verse 7 is retained as God is depicted as actively taking part in the
destruction of his altar and Temple, but our targumist uses the ambiguity of the final stich
of this verse to introduce a note of irony. The Hebrew 7y 0v3 is identified as Passover.
This festival is, of course, a celebration of God’s deliverance of Israel from the destruction

of the Angel of Death and the bondage of Egypt. But now, instead of their voices being

lifted in prayer, the House of Israel cries out in anguish as God himself brings about their

336
Lagarde has x29 n0n01.

7LamR and LT to Lam. 2.6. LamR reads “‘king’ refers to Zedekiah, and ‘the priest’ to Seraiah, son of
Mahseiah.” Seraiah son of Mahseiah was a quarter master (Jer. 51.59) and not a priest, however Jer. 52.24
does speak of Seraiah the High Priest. Presumably “son of Mahseiah” was incorrectly inserted into the text.
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destruction.” This interpretation of 7y ov> will influence the targumist’s translation of
2.22 where the same phrase is rendered, “May you declare freedom to your people...just as

you did by Moses and Aaron on the day when you brought Israel up from Egypt.”

3.2.8. Verse 8
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The Lorp resolved to destroy the wall of the Congregation of Zion. He swung the plummet and did not turn
back his hand from destroying it. He caused the rampart and the wall to mourn; they were destroyed together.

Prosaic Expansion. The targum to this verse actually represents a one-to-one
correspondence with MT. Levine’s rendering of this verse is problematic. He omits the
phrase xonopwn VXD, “he swung the plummet,” from his translation which is necessary in
order to represent the Hebrew yp vy and he also omits the verb vxo from his transcription.
Although the orthographic evidence of our sources varies slightly, the YT MsS read oo™’
and Lagarde reads vxo, the meaning still remains and represents the Hebrew nv). Finally,
we should follow all other MSS in reading the final verb as ymonx rather than Urb. 1’s

9NN,

3.2.9. Verse 9
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Her gates have sunk into the earth because they slaughtered a pig and brought its blood over them. He has
destroyed and shattered her doorposts. Her king and rulers were exiled among the nations because they did
not keep the decrees of Torah, as if they had not received it on Mount Sinai. Even her prophets had the spirit
of holy prophecy withheld from them and they were not told a word of prophecy from before the Lorp.

*¥See M. Pes. 5.7. The corresponding text of LamR takes a very different tack and does not approach

our targumist’s interpretation.

See Van der Heide, p. 15%*.
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The biblical text of verse 9 provides our targumist with several “hooks” upon which
our targumist is able to “hang” his interpretive additions. The first addition, as is so often
the case, is an explanation of the biblical text. “Her gates have sunk into the earth because
they slaughtered a pig....” The targumist is probably alluding to the defilement of the
Temple which occurred under Antiochus IV in 163 BCE.** 1 Macc. 1.59 states that on the
twenty-fifth day of Kislev apostate Jews began offering improper sacrifices on the pagan
altar which was “on top of the altar of burnt offering” and “offering incense at the doors of
the houses.”**' This passage is helpful in understanding the targumist’s rendering of the

Hebrew n°n»13 as xnmnn.

The Hebrew n»2, “bar,” is not an uncommon word, occurring over 50 times in the
Bible. It occurs most frequently in the Book of Exodus (16 times) in reference to the
construction of the Tabernacle and in TgOnk it is consistently rendered with x92y, “bar,
bolt.”*** It is reasonable to assume, therefore, that our targumist had specific reasons for

choosing xXnnmn in this instance.

By the time of the Mishnah, the term Nt had already come to identify not only a
“doorpost,” the literal meaning of the term, but also the small portions of Scripture (Deut.
6.4-9 and 11.13-21) which were enclosed in a cylinder and fastened to the right-hand
doorpost.* This well-known practice is derived from Deut. 6.4-9, “Keep these words that I
am commanding you this day in your heart ... and write them on the doorposts of your
house and on your gates.” When the targum speaks of God destroying and shattering
Jerusalem’s doorposts (xnnnn) it suggests more than the biblical imagery of the city’s

gates being razed to the ground.

The mezuzah was to be present in every Jew’s house®* and the destruction of the

340Levine, p- 114. See 1 Macc. 1.41-50 where the sacrifice of swine on the altar is mentioned
specifically and 2 Macc. 6.1-6 where a general reference is made to “sacrifices which were unfit.”

*'1 Macc. 1.54-64.
2See J astrow, p. 1040a, and Tgler 49.31 and 51.30.
*Danby, p. 795.

**See b Ber. 47b where the “am ha-“aretz are identified with those who do not have a mezuzah on their
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mezuzot (as opposed to the destruction of the bars which strengthened the gates of
Jerusalem) was the removal of a symbol of God’s presence with his people. To our
targumist’s audience the loss of such a fundamental element of their daily life would be felt
keenly, perhaps more so than the distant destruction of the Temple. It should also be
remembered that a portion of the text found within mezuzot is from Deut. 11.16-7: “Take
care, or you will be seduced into turning away, serving other gods and worshiping them;
for then the anger of the Lorp will be kindled against you ... then you will perish quickly

off the good land that the Lorp is giving you.”

As we read in 1 Macc. 1.59, one of the sins of the Jews during the time of Antiochus
IV was “offering incense at the doors of the houses.” Where they should have placed the
mezuzah containing God’s covenant the apostate Jews were instead worshipping other
gods, in direct violation of Deut. 11.16-7. Thus, the mezuzah itself testifies to the
righteousness of God’s destructive action in the face of Israel’s rebellion. Through the
reference to the slaughtered pig and the shattered mezuzah, our targumist brings to mind the
rebellion described in 1 Macc. 1.59 and provides further historical justification for the

Temple to be destroyed.™

In the second stich of 2.9 the targumist has taken the biblical author’s lament that,
since the kings and princes are now in exile, “Torah is no more” (771 PN) and made the
lack of Torah the cause of their exile. Furthermore, we are told their disregard for the Law
was so great that they behaved as if they had not even received the Torah on Mount Sinai.
Finally, the targumist expands MT’s succinct statement of 2.9y that “her prophets obtain no
vision from the Lorp” by adding that the “spirit of holy prophecy was withheld from
them.” This slight modification of the text once again makes God the active agent. They
did not receive visions because God no longer permitted them to receive prophetic
utterances. The emphasis is thus placed upon God providing visions rather than prophets

obtaining them.

doorpost and b Shab. 32b where the death of children is attributed, among other things, to the “sin of the
neglect of the mezuzah.”

**This follows the same pattern found in connection with TgLam 1.2 and Num. 14.1; see §3.1.2.
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3.2.10. Verse 10
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The Elders of the Congregation of Zion sit on the ground in silence. They throw wood ashes upon their heads.
They gird sackcloth upon their bodies. The virgins of Jerusalem bow their heads to the dust of the earth.
TglLam is unique among all targumim in translating the Hebrew 7ax (or 19y) where it
occurs in the Bible in reference to mourning with the addition of n5p»n. This has led
Grossfeld to argue that the phrase n5p»n 79x makes a “direct association between the
‘Sacrifice of Isaac,” the so-called Akedah, and the destruction of the Temple.”346 This
phrase, nopn 79K, also occurs in M. Ta’an. 2.1 which reads: “What is the order [of service]
for fast days? The ark is taken out to the open space of the city, wood ashes (nbpn 79N) are
placed on the ark, on the head of the Nasi and on the head of the Ab-Beth-Din. Everyone

else puts ashes on his own head....”

In the gemara to this passage, Grossfeld points out, R. Hanina explains that the use of
nopn 99N (as opposed to ordinary ashes) is “that [God] may remember for our sake the
ashes of Isaac.”™ Thus “wood ashes” represent the ashes from the sacrifice made in Isaac’s
place and recalls the merit of Isaac. Grossfeld cites other texts which demonstrate that
within the broad context of rabbinic literature there is indeed a connection between the
technical term nYpn 998 and the Akedah. He does not, however, prove that our targumist
had such a connection in mind. It is more likely that the Hebrew phrase »pt v X IxD 1w
DWNI-DY 19y 19y »x-na would bring to mind M. Ta’an. 2.1 and that Lam. 2.10 was
translated in light of that tradition. Our targumist equated the “Elders of daughter Zion”
with the “Nasi” and “Ab-Beth-Din” and specified that it was “wood ashes” rather than

simple “dust” which they sprinkled upon their heads. (Our targumist, like P, renders the

*SBernard Grossfeld, “The Targum to Lamentations 2:10,” JJS 28/1 (1977), pp. 60-4.

*7p Ta’an. 16a.
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curious Dyx1-9y as the plural pmw» Hy.)**

We have already seen why our targumist modified the Hebrew 99y with the addition
of nbpn, but why is it rendered 7ax rather than 99y? Grossfeld comments that “the
translation of 19y by 7ax does not by itself present any particular problem” and he is correct
on both linguistic and talmudic grounds.*** But there is, in fact, an exegetical reason for this
translation and it is perhaps best understood in light of LamR: “‘They sit upon the ground,
and keep silence, the Elders of the daughter of Zion. They have cast up dust upon their
heads,’ i.e. they began to recount the merit of Abraham of whom it is written, ‘I am but
dust and ashes’ (Gen. 18.27, 9951 79y »23\)) ‘they have girded themselves with sackcloth,’
1.e. they began to recount the merit of Jacob of whom it is written, ‘He put sackcloth upon

his loins’ (Gen. 37.34).%%°

On the one hand the use of 1ax brings the text in line with M. Ta’an. 2.1 which reads
19PN 9ax. On the other hand, Gen. 18.27 provides the basis for interpreting the verse in
terms of both “ashes” (19x) and “dust” (1ay). Thus when MT tells us that the virgins of
Jerusalem “bowed their heads to the ground” the targumist completes the image of
mourning and the doublet of “ashes and dust” by informing his audience that they bowed
their heads to the dust of the earth. Abraham described himself as “dust and ashes” as he
humbled himself before the Lorp in seeking pardon for the righteous who remained in
Sodom. Now, our targumist tells us, the Elders and the virgins of Zion humble themselves
before God in mourning and repentance. This is perhaps the closest connection we find
between our targum and LamR on any single verse. It is likely that our targumist had this
specific tradition in mind when he translated this passage and, aside from common

tradition, there is no reason to suspect another source.

348 .
Oy,
349Grossfeld, p. 60.

*LamR 2.10.
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3.2.11. Verse 11
TR oy niyea 192
MY-N2 TY-Y 122 TI? 1993 YR
$17p niann2 pain P9y noya

NP NDIDW INNN TIONYT XNWID 92N DY T2 RYIND TYNN YN INDTX HPY PYNTI PID
ANTINYIP DINDAA

My eyes are spent with tears, my bowels are piled up, my liver is spilt onto the ground because of the
destruction of the Congregation of my people as youths and infants cried out in the open places of the cities.
Prosaic Expansion. There are a few changes which the targumist has incorporated
into his version of verse 11, but the meaning of the text remains unaltered from the
original. The MSS vary in their rendering of the Hebrew 125. Urb. 1 reads pav and Lagarde
has ypav, “have had enough,”*" while the MSS of YT have 190, “have ceased.”*** Albrektson

suggests that ypo0 may be an error of matathesis for ypo9, “have ceased.””

In the last stich, the verb and nouns which are singular in MT, have been changed to
the plural.” But what is less clear is why our targumist has rendered the Hebrew *quy, “to
faint,” with *mx, “to cry out.” This change alters the mood of the text. Whereas in MT the
author has depicted a scene of deathly calm as the streets are littered with bodies of
motionless infants, in the targum the broad open places are filled with the wailings of
babes. It is probable that the targumist is attempting to harmonize the apparent conflict
between the description in 11c that “the infants and babes faint in the streets of the city”
and the statement in 12a that “they cry to their mothers.” If the children have fainted how
can they cry out? The use of ynnx resolves this problem and provides a transition from

verse 11 to 12.

PlSee Jastrow, p. 1016.
*2See Van der Heide, p. 16*. See also Landauer, p. 510.
353Albrektson, p. 105.

354

As does the Syriac. See Albrektson, p. 106.
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3.2.12. Verse 12
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The youth of Israel ask their mother, “Where is the bread and wine?” as they thirst in the same way as one
wounded by the sword [suffers] from thirst in the open places of the cities, as their life is poured out from
hunger into their mother’s bosom.

The unidentified subject of the Hebrew ynxo is identified in the targum as NX>319
ox 1. This, of course, is the intention of the Hebrew and so the meaning of the text is not
altered. Many modern commentators emend the Hebrew y» 17 to pxy 17 under the
assumption that small children would not drink wine.> Our targumist did not find this
problematic and rendered the Hebrew directly as 9nn 1120y, Note that the Aramaic is

singular, “their mother,” suggesting that the mother referred to is Zion rather than human

mothers.

As in verse 11, our targumist does not translate the Hebrew *quy literally, but instead
chooses an alternate reading. In this case, the children thirst (ynx) “as one wounded**® by
the sword [suffers] from thirst.” It may be that our targumist found the biblical text
problematic since it implies that the unconscious children paradox call out for food and
drink; an apparent paradox.”’ It is more likely, however, that the analogy with “those
pierced” has led the targumist to extend the comparison of the youth’s thirst to that of a one
who has suffered excessive bleeding. Such an injury causes the victim to develop a strong

thirst in order to replace the fluids that are being lost.”*® This reading fits in with the broader

See Albrektson, p. 106. Those who emend the text include Gottwald, p. 11, and A. B. Ehrlich,
Randglossen zur hebrdischen Bibel. Textkritisches, Sprachliches und Sachliches, (Leipzig, 1908), p. 37.

3%Urb. 1 reads 2»vp3a, however the »vp3, which is attested in Lagarde and YT, is to be preferred.

357

So Levine, p. 115.

**Today it is commonly known that excessive blood loss leads to thirst and the well known example of

Jesus asking for a drink while on the cross (John 19.28) suggests that this observation had already been made
in antiquity. A definition of “thirst” from a modern medical dictionary reads, “Thirst: 1. Desire for fluid, esp.
for water. It may occur in fevers and certain other maladies, or it may be entirely lacking in some conditions.
... It also results from general dehydration as may occur following hemorrhage.” (C. W. Taber, Taber's
Cyclopedic Medical Dictionary, 16th. ed., [Philadelphia: F. A. Davis Company, 1989], p. 1853-4).
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context of the destruction of Jerusalem and TgLam’ The targumist concludes the verse by

explaining that it was from hunger that the youths died in their mother’s bosom.

3.2.13. Verse 13
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What can I bring to bear witness to you? Or to what can I compare you, O Congregation of Jerusalem? How
shall I befriend you that I may console you, O Virgin of the Congregation of Zion? For great is your
breaking, as great as the breaking of the waves of the Great Sea during the season of their gales. And who is
the doctor who can heal you of your affliction?

The changes to this verse are primarily embellishments which are intended to enhance
the drama. The terse Hebrew 772w 05 5y1->2 becomes “for great is your breaking, as great
as the breaking of the waves of the Great Sea during the season of their gales.” And in a

similar manner 75-899 > is rendered prosaically as, “and who is the doctor who can heal

you of your affliction?”

The targumist’s rendering of 7MY 79-MmwN 11 is worth noting. BHS suggests
emending the text to follow LXX, TIC G)0El Ot Kol TopokaAEoel o which is translated
into AN 7o ywy n. Albrektson argues that this is not due to a different Vorlage, but
rather is a result of a change within the Greek textual tradition.”® TgLam does not represent
a literal rendering of MT, but it also does not represent a different Vorlage. The Aramaic nn
79 73nx, “How shall I befriend/join you,” suggests that the targumist read the text as -mwx
7%, “[how] shall I be like you,” rather than MT’s T2-mwx, “[to what] shall I liken you.” In
any event, the effect on the meaning of the verse is marginal. The sense of hopelessness
conveyed in the biblical text is retained and even heightened as the targum declares that
there is nothing that can be done for Jerusalem in her anguish. There is no physician who

can heal her.

*See TgLam 1.20 where we are told that due to Jerusalem’s sin “outside the sword bereaves and

inside the agony of starvation.”

* Albrektson, pp. 108-9.
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3.2.14. Verse 14
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The false prophets within you, they have seen falsehood for you and there is no substance to their prophecies.
Nor did they make known the punishment which would overtake you as a result of your sin, in order to make
you turn back in repentance. Rather, they prophesied to you vain prophecies and erring words.

The targum begins by specifying that the prophets who saw “false and deceptive
visions” were themselves “false prophets.” Although the targumist could have simply
inserted the text, it appears that the targumist has found a textual basis for this addition.
The last half of 14a, 5am N, is rendered by the targumist “there is no substance (vwn M)
to their prophecies.” The Hebrew doublet of Xw and Yan is not represented with an
Aramaic doublet. If we look at 14c we find that the targumist has translated the Hebrew
DM NI MNRYN T N, “they have seen oracles for you that are false and misleading,”
as NMIYL YoM PN NN TY N, “they prophesied to you vain prophecies and erring words.”
In this instance the targumist is reading mxwn as being in construct with xw **' and
interprets the hapax legomenon o>mM as “misleading;” clarifying the text by adding that
they are “misleading words” (xmyv >1).** This suggests that in translating 14a the
targumist interpreted the Hebrew xw as a modifier for 7x>3) and only represents o1 in the
phrase Pnnx12> wwn o, since Xw would have already been represented in the text. Such
a reading is, of course, grammatically impossible, but considering the context the targumist

found such a reading imperative.

The biblical statement that “your prophets have seen for you false and deceptive
visions” could be interpreted as meaning that all of Jerusalem’s prophets were false
prophets. Within the biblical and Jewish traditions this is clearly not the case; Jeremiah is

the prime example from the period of the destruction of the First Temple. It is he who

%! As we have it in MT. See Albrektson, p. 111-2, and the notes in BHS which emends the text to

mnyn. Most modern translations (including NRSV cited) follow this emendation.

*“Similarly Pe€duta) 0«3\ 1 «haam.
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declares that Jerusalem will fall to the Babylonians.’ It also Jeremiah who declares

Thus says the Lorp of hosts: Do not listen to the words of the prophets who prophesy to you;

they are deluding you. They speak visions of their own minds, not from the mouth of the

Lorp.
By describing the prophets of Lam. 2.14 as “false prophets” the targumist is ensuring that
his audience would not come to an erroneous interpretation of the text. The remainder of
the additions operate in a similar manner, such as the interpolation that the prophets did not
make Jerusalem aware of the consequences of her sin. Thus, the targumist is working

within a tradition of interpreting this period of Jerusalem’s history which is already well

established within the Bible itself.’®

3.2.15. Verse 15
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All those who passed by the way clapped their hands at you. They hissed with their lips and wagged their
heads at the Congregation of Jerusalem. They said with their mouths, “Is this the city which our fathers and
elders of old called the perfection of beauty and loveliness; the joy of all the earth’s inhabitants?”

Prosaic Expansion. The addition of oynnnawa and the contextualization of the speech
in 15¢ has no effect on the meaning of the verse. The targumist has provided oynnawa in
order to parallel the Hebrew text’s own. Thus rather than, “they hissed and wagged their
heads” the targum reads “they hissed with their lips and wagged their heads.” Other minor
additions include supplying the third person plural suffix to “hands” (»n>7, MT ©95) and
the singular wxy of MT has been made plural »>w>9. Both of these changes are also found

in P.*%

Although both P and the targum provide an introduction to the speech of 15c, the

% er. 25.
**Jer. 23.16.

It is unlikely that any specific Jewish-Christian “disputation” has motivated our targumist’s
interpretation of this text, contra Levine, p. 117.

366 . .
@_.-.u‘{ and _Qoaax,m9, respectively.
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Peshitta limits the addition to as=ae<a whereas the targum adds pnm9a panx and panx
PRTPYNT 0020 1nnax.’” The actual speech of MT is thus embedded within two sets of
quotations. First of all, those who pass by the way “said with their mouths, ‘Is this the
city...”” While those who pass by are attributed with the phrase xn7p non N1, it is their
“fathers and elders of old” who are quoted as having said that Jerusalem was “the
perfection of beauty and loveliness; the joy of all the earth’s inhabitants.” Thus the second
portion of the biblical phrase is a retelling by the mockers of what previous generations had
said. As Levine suggests, by placing the quotation in the mouths not of the mockers, but of
their “fathers and elders of old” the targumist creates a sense of extended desolation.
Jerusalem has lain desolate for so many years that it has been several generations since her

time of beauty.**®

3.2.16. Verse 16
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All your enemies open their mouths at you. They hissed with their lips and gnashed their teeth and say, “We
have destroyed! Surely this is the day we have waited for. We have found it; we have seen it.”

Prosaic Expansion. Unlike P, our targum follows the MT in placing o before ¥.** The
only substantial (yet inconsequential) addition to this verse is ©nnnawa. Verses 15 and 16
form a unit, which Westermann refers to as a “complaint about the enemies,”” and both
verses clearly parallel one another in both content and form. As in verse 15 the second stich
of verse 16 has a parallel structure which begins with, and omits the object of, yp7v in MT.

Our targumist merely supplies the appropriate object, “their lips.”

367See, Albrektson, pp. 112-3, and Levine, p. 118. It should also be noted that, although some modern

commentators find 15¢ too long and would delete a phrase, our targum represents all of the Hebrew text as
found in MT. See Budde, p. 89; Hillers, p. 100; Lohr, p. 13; and Rudolph, p. 225.

368Levine, p- 118.
¥See Albrektson, p. 114.

370Westermann, p. 148.
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3.2.17. Verse 17
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The Lorp has done what he planned. He completed the Memra of his mouth which he commanded fo Moses
the prophet long ago: that if the children of Israel did not keep the Commandments of the LOrRD he was going
to punish them. He destroyed and had no mercy. He has caused the enemy to rejoice over you for he has
exalted your oppressors.

The first stich of verse 17 is rendered in a straightforward manner. The only notable
change is the translation of ynnx, “his word,” as M m, “the Memra of his mouth.”
The use of X9 in this verse corresponds to its use elsewhere in Tgl.am (1.15, 17, 18, and
20),”" but in this instance it is a direct rendering of the etymologically related ynnx. Each
occurrence of X1 in Chapter One, as in this verse, indicates a decree by the Lorp. In
1.15 the nations entered Jerusalem by the “decree of the Memra of the Lorp.” In 1.17 the
House of Jacob transgressed the “decree of his Memra.” In 1.18 we are told that King
Josiah declared that “The Lorp is blameless for I have transgressed his Memra.” And

finally, in 1.20 Jerusalem declares, “surely I have transgressed the decree of the Memra of

the Lorp.” There are other parallels with this verse and 1.17 which are worth exploring.

In the middle of 1.17 the Tglam reads, “The Lorp commanded the House of Jacob to
keep the Commandments and Torah, but they transgressed the decree of his Memra.” As
we have already seen, the Hebrew phrase apy>> min» m is the basis of this addition and
allows our targumist an opportunity to further his argument that Jerusalem was destroyed
as a direct result of “the House of Jacob’s” disobedience to God. Verse 17 of Chapter Two
provides the same opportunity with the phrase o7p->m1 My IwN ynMN. For our targumist
the allusion is obvious and he quickly identifies ynnx as that “which [God] had

commanded to Moses the prophet long ago.”

According to our targumist, the Lorp declared to Israel that if they did not keep the

*'In TgLam 3.57 xw»n is an agent of comfort and will be discussed in due course.
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Commandments he would punish them. The allusion is to Lev. 26.14ff., a portion of which
reads:

If you continue hostile to me, and will not obey me, I will continue to plague you sevenfold

for your sins. I will let loose wild animals against you, and they shall bereave you of your

children and destroy your livestock; they shall make you few in number, and your roads shall

be deserted. If in spite of these punishments you have not turned back to me, but continue

hostile to me, then I too will continue hostile to you: I myself will strike you sevenfold for

your sins. I will bring the sword against you, executing vengeance for the covenant; and if

you withdraw within your cities, I will send pestilence among you, and you shall be delivered

into enemy hands. When I break your staff of bread, ten women shall bake your bread in a

single oven, and they shall dole out your bread by weight; and though you eat, you shall not

be satisfied.”””
It is easy to see how such a passage would be brought to the targumist’s mind. The vivid
descriptions of devastation, starvation, and slaughter found in Lev. 26 were lived out by the
inhabitants of Jerusalem. LamR also refers to this passage, citing R. Ahaba b. R. Zeira who
quotes portions of Lev. 26.18 and 24.”” The remainder of the verse is translated in a
straightforward manner. Unlike P the targum does not alter the singular and plural forms of

MT’s 2w and P>

3.2.18. Verse 18
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The heart of Israel cried out before the Lorp, fo have mercy on them. O wall of the city of Zion, weep tears
like a torrent day and night. Give no comfort to your sorrows to slacken in the prayer that is yours. May your
eyes not cease from weeping.

The biblical text of 2.18 is quite difficult and has given rise to a broad range of
emendations and corrections.”” Once again, however, our targumist has followed MT and

imposed order and meaning upon the unruly text. In the first clause the targumist identifies

the subject as Israel and tells us that it was for mercy that their heart cried out. This small

Lev. 26.21-26.
LamR 2.17.
7*See Albrektson, pp. 115-6.
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See, for example, Albrektson, pp. 116-8; Hillers, p. 101; Rudolph, p. 220; and Westermann, p. 146.
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addition brings into relief the theme of Tglam that there is, in fact, no comfort for
Jerusalem.”” This is continued in the first phrase of 18c where »nn-5x becomes “give no

comfort to your sorrows.”

We have already discussed the targumic method of rendering x-na with x-7 xpw)2,
but this verse contains two of the exceptions discussed earlier.”’” In the second half of 18a
J»8-n11is not translated as 187 Xnw»5 as we have come to expect. Instead the phrase is
rendered y»x1 xn7p. This is no doubt due to the fact that what is being described is the
“wall” of daughter Zion, the city, rather than to the community. The targumist does not,
therefore, introduce the concept of communal weeping (although it would have been
appropriate in this context). Instead the targumist stays remarkably close to the sense of the

text which depicts the city as mourner.

The second occurrence of na in this verse is in construct with 7»y, a phrase which
only occurs here and in Ps. 17.8 where it is part of the phrase py-na peox. It is often
suggested that both Ps. 17.8 and Lam. 2.18 should be emended in line with Zech. 2.12, naa
1wy, “the pupil/apple of his eye.”*”® Our targum does not follow the established pattern of
-na1 = NDpw)I, but instead reflects Zech. 2.12 by rendering the text with p»y naa. It is clear
from the context that this phrase is a reference to crying and our targumist has maintained
the sense of the verse. This is further established through the addition that it is “from
weeping” that Israel’s eyes are not to cease. The same pattern of translation can, in fact, be

found in all of the examples the targumist’s rendering of x-na in TglLam.

In each case the targumist has provided a text which represents the sense of MT.”” In
the majority of instances the phrase x-na refers to the community of Jerusalem/Zion/Israel

and so the targumist brings them “up to date” for his audience by translating na with xnw3,

“*This theme was begun in Chapter One of MT which repeatedly states that there is “no one to comfort

her.” See Tglam 1.2, 17, and 21. The targumist extends this theme throughout the entire work, introducing
the phrase nY PmNIN 9o >7 M5 in 1.9, 1.16, 2.18, and 3.49.

7’See §3.1.6 and §4.5.

*See BHS; BDB, p. 93a; and Rudolph, p. 220. TgZech renders this phrase >m»y »5931 and TgPss has
NYY MN8N T SN0,

See §3, “Principles of Translation.”
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the term by which the current Jewish community would identify. In 2.18c the phrase -na
19y clearly refers to something other than the community (weeping eyes) and so again the
targumist provided a translation which reflects the meaning of the text (in this case, through
a relatively literal translation). It is less clear why the targumist did not extend the
personification of the City of Zion in 2.18a to include the Congregation of Zion (as in
TglLam 1.6), but it may be that the reference to the “wall” of Zion necessitated the current
rendering. The end result is that the targum to verse 18 provides a prosaic rendering of MT

which conveys the sense of the original text.

3.2.19. Verse 19
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Arise, O Congregation of Israel dwelling in exile. Busy yourself with Mishnah in the night, for the Shekinah
of the Lorp is dwelling before you, and with the words of Torah at the beginning of the morning watch. Pour
out like water the crookedness of your heart and turn in repentance. And pray in the House of the
Congregation before the face of the Lorp. Raise your hands to him in prayer for the life of your children who
thirst with hunger at the head of every open market.

Within the biblical Book of Lamentations verses 18 and 19 of Chapter Two form a
petition, a “plea for God to take heed.”** While our targumist has done little to alter verse
18, verse 19 has been transformed dramatically, almost beyond recognition. This verse,
perhaps more than any other single verse, provides a Sitz im Leben for Tglam. The targum
begins by identifying the subject of the imperative »mp as the Congregation of Israel. This
is not too surprising, but it is the “Congregation of Israel dwelling in exile” to whom the
targumic imperative is addressed. The targumist has made no attempt to locate this verse
within its historical context of 586 BCE (or even 70 CE). Instead, this verse is aimed directly

at the targumist’s own audience, the Jewish communities which no longer live in Jerusalem

or Palestine, but are now scattered throughout the ancient world. It is not just the audience,

380

Westermann, pp. 156-7.



Exegetical Commentary 114

however, which has changed.

The original sense of verse 19, that of calling the people to pray to God throughout
the night in hopes that he might intercede, has now become a call to the Congregation to
study Mishnah “in the night, for the Shekinah of the Lorp is dwelling before you.”
Furthermore, rather than reading MT’s manwx wxa> as the parallel to n>»oa (gere), our
targumist balances the command for busying oneself at night with Mishnah with the
command to study the “words of Torah at the beginning of the morning watch.” These
alterations transform the text from a call for the people to seek divine intervention, the
ultimate goal of which would have been the restoration of Jerusalem and the Temple, into a
command to the Diaspora to follow rabbinic Judaism. Not only do we find direct reference
to the Mishnah, but the explanation that while studying Mishnah the “Shekinah of the Lorp
is dwelling before you™ is probably a reference to Abot 3.2.

R. Hananiah b. Teradion said: [When] two sit together and there are no words of Torah

[spoken] between them, lo, this [constitutes] a session of scorners, as it is said: Nor sat he in

the seat of the scornful (Ps. 1.1); but [when] two sit together and there are words of Torah

[spoken] between them, the Shekinah abides among them, as it is said: Then they that feared

the Lord spoke one with another; and the Lord hearkened and heard, and a book of

remembrance was written before him, for them that feared the Lord and that thought upon his

name (Mal. 3.16). — I have no [scriptural proof for the presence of the Shekinah] except

[among] two, whence [is there proof that] even [when there is only] one [person]. The Holy

One, blessed be he, appoints unto him a reward? — Since it is said: Though he sit alone and

[meditate] in stillness, yet he taketh [a reward] unto himself (Lam. 3.28).

Although this mishnah speaks of the Shekinah’s presence while studying Torah, our

targumist has merely extended this expectation, perhaps by gal wa-homer, to the study of

Mishnabh.

Although the practice of midnight study was common within medieval Judaism,
particularly among the Kabbalists, there is little attestation of such practice within the

Judaism of late antiquity.”®' Our targum, furthermore, appears to be unique among the

*See Zohar I 82b for a description of the pattern for midnight vigils. See also Lawrence Fine, Safed

Spirituality: Rules of Mystical Piety, the Beginning of Wisdom, (New York: Paulist Press, 1984), pp. 17-8. Of
particular interest for our discussion are the concluding remarks of Fine’s description of this pattern. “After
all of this, he should rise to study Torah, clothe himself, and ready himself to call out to God. When he rises
he should study Oral Torah or Mishnah as well as the Aramaic version of the verse, ‘Arise, cry out in the
night...” (Lam. 2.19).” Unfortunately he does not cite his source for this tradition of reading Tglam 2.19 and
it does not appear in the Soncino edition of the Zohar. There are two references to Lam. 2.19 in the Aramaic
text of the Zohar (Zohar II 54b and Raya Mahemna 121b; Mantuan text on Soncino Classics Collection
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ancient Jewish commentaries in this interpretation of the verse. LamR 2.19 has a discussion
of how to divide the “watches” which were kept and is, in fact, a distilled version of the
discussion found in b Ber. 3b-4a. Although the biblical texts cited in these discussions™
speak of David’s awaking in the night to contemplate God’s laws and promises™’ the
rabbis’ only concern is determining how many watches there were in the night. This is a
strong indication that, at least by the time of the Babylonian Talmud, there was no firm
tradition of rising at midnight to study Torah or Mishnah. LT tells us that it is on the ninth
of Ab that they were to busy themselves in order to remember the day on which Jerusalem
was destroyed. It does not, however, say what they were to be doing throughout that

384

night.

It appears that our targum is the earliest witness to an annual (since the Book of
Lamentations is read only once a year) vigil during which the congregation would study
Mishnah at night and would culminate their night of remembrance with a reading from the
Torah in the morning. Considering the context of the verse, the night would have been
spent in remembrance and penitence. The targum makes it clear that it also would have
been spent in the synagogue. The addition to 19b not only calls for the people to confess
their sins (“pour out like water the crookedness of your heart” for MT’s 725 05 »2av), they
are also to “pray in the House of the Congregation.” This is the only instance in TglLam
where the phrase Nnwy m2 occurs and it is clear that it is the locus, the place where the

community congregates, that is being referred to in this instance.*

After calling the people to prayer in the synagogue our targumist returns to the

biblical text. Since 2.19, like 1.7, has four stichs instead of the usual three most

CD-ROM, [Chicago: Davka Corporation, 1996]) and although II 54b identifies those who rise as the
“Congregation of Israel in exile” there is no mention of the recitation of Tglam 2.19.

**2Ps. 119.62 and Ps. 119.148.

*These verses therefore form the basis for much of the Zohar’s discussion of studying Torah and

Mishnah at night. See Zohar 182b and I 92a-b.
LT 2.19.

See §5.2.4. Verse 19 clearly reflects the use of the targum within the synagogue and may have had a
specific liturgical role within the ninth of Ab service.
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commentators remove the final stich.*® As usual our targumist follows MT and, aside from
the curious choice of y>ny (“they thirst”) as the verb added to the verbless Hebrew clause,

does not alter the original sense of the Hebrew text.

3.2.20. Verse 20
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See, O Lorp, and observe from heaven against whom have you turned. Thus is it right for the Daughters of
Israel to eat the fruit of their wombs due to starvation, lovely children wrapped in fine linen? The Attribute of
Justice replied, and said, “Is it right to kill priest and prophet in the Temple of the Lorp, as when you killed
Zechariah son of Iddo, the High Priest and faithful prophet in the Temple of the Lorp on the Day of
Atonement because he told you not to do evil before the Lorp?”
This verse which, in the biblical text, is a series of rhetorical questions presented to
God has become a dialogue between the anonymous plaintiff and the Attribute of Justice.
The targumist begins by following MT and calling the Lorp to consider what he has done to
his chosen people. Unlike 1.20 where God is also asked to look on his people’s misery,
2.20 calls for God to “observe from heaven.” Since 1.20 does not have such a description
this insertion cannot be dismissed as a standard translational technique. Instead the phrase

v 1 combined with the presence of the Attribute of Justice serves to remind the

audience that God has separated himself from his sinful people.

The biblical text of verse 20 contains a direct accusation against God. The fact that
women are driven to eat their children and priests and prophets are killed in the sanctuary
are the direct result of God’s allowing this calamity to befall his people. The targumist
represents the initial argument with a few minor changes. The women, we are told, are
identified specifically as the “Daughters of Israel” and their “offspring” (o>19) are

described as the “fruit of their womb” (112121 »19). The Daughters of Israel resort to

386

See, for example, Hillers, p. 101.
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cannibalism due to starvation (x)251) and their young (and the hapax legomenon onav) are

poignantly described as “lovely children wrapped in fine linen.””*’

At this point in our targum the Attribute of Justice responds to the charges asking, “Is
it right to kill priest and prophet in the Temple of the Lorn?** As in 1.1 the Attribute of
Justice is employed by our targumist in order to explain why these atrocities have been
allowed to happen to Israel. In this instance,the targumist is recasting the biblical text (20c),
transforming its meaning by changing the identity of the speaker.™® The Attribute of Justice
goes on to specify the crimes for which Jerusalem and her people were being punished,
“you killed Zechariah son of Iddo, the High Priest and faithful prophet in the Temple of the
Lorp on the Day of Atonement because he told you not to do evil before the Lorp.” As in
1.3, the targumist follows the principle of n7n 75 N7 and defines Jerusalem’s punishment

by her crime.

The event referred to in our targum is found in 2 Chron. 24.20-2. Early in King
Joash’s career, while under the influence of the High Priest Jehoiada, a religious reform
was initiated and the Temple was repaired. When Jehoiada died Chronicles tells us that
King Joash turned away from worshipping the Lord and returned to worshipping the
Asherim.

Then the spirit of God took possession of Zechariah son of the priest Jehoiada; he stood above

the people and said to them, “Thus says God: Why do you transgress the commandments of

the Lorp, so that you cannot prosper? Because you have forsaken the Lorp, he has also

forsaken you.” But they conspired against him, and by command of the king they stoned him

to death in the court of the house of the Lorp. King Joash did not remember the kindness that

Jehoiada, Zechariah’s father, had shown him, but killed his son. As he was dying, he said,

“May the Lorp see and avenge!”390

Although our targum mistakenly identifies Zechariah as “son of Iddo” there can be no

doubt that it is Zechariah son of Jehoiada and this passage which our targumist has in

*"The hapax legomenon o>nav and the hapax legomenon >nnav in 2.22 are derived from either an

Arabic (Albrektson, p. 120) or Akkadian root (Hillers, p. 98) both of which refer to child birth/rearing. It is
likely that our targumist was unaware of this etymology and so rendered both terms with *9a5, “to swathe,
wrap” (Jastrow, p. 715b).

*For further discussion of the Attribute of Justice in TglLam see §3.1.1 and §4.3.

**In 1.1 the Attribute of Justice’s speech is not based on the biblical text.

*92 Chron. 24.20-2.
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mind.””' The point of contact between Lam. 2.20 and 2 Chron. 24.22 is the call for the Lorp
to “see” (MN1 and N respectively) the plight of the afflicted. LamR has a version of this
tradition which is very similar to Tglam except it is the Holy Spirit rather than the
Attribute of Justice who responds to the plaintiff (and the Zechariah is given the correct
lineage).

See, O Lord, and consider, to whom thou hast done thus! Shall the women eat their fruit, the
children that are dandled in the hands? But the Holy Spirit retorted, Shall the priest and the
prophet be slain in the sanctuary of the Lord? referring to Zechariah the son of Jehoiada.™”

There are, in fact, a vast number of midrashim which are based upon the murder of
Zechariah, and his subsequent appeal for divine retribution, as a cause for the destruction of
the First Temple.””® One of the earliest versions, and the most pertinent for our study, is

found in PRK 15.7.%* The base verse is Isa. 1.21 “How the faithful city has become a

"’

whore! She that was full of justice, righteousness lodged in her—but now murderers

But now murderers (Isa. 1.21) are abroad in her, murderers who slew Uriah, who slew
Zechariah. ... On that day Israel — [through the one act of slaying Zechariah] — committed
seven transgressions: they slew a man who was a priest, prophet, and judge; they shed
innocent blood; they profaned God’s name; they polluted the Temple Court, all of these
transgressions on the Day of Atonement, a Sabbath at that. When Nebuzaradan came up [to
the Temple], the blood [on the Temple rock] began to seethe, and he asked: “What sort of
blood is this that seethes?” The priests replied: “The blood of bullocks, lambs, and rams
which we offered upon the altar.” At once he had men fetch bullocks, rams, and lambs which
he slaughtered beside Zechariah’s blood. [The animal’s blood did not seethe, but] Zechariah’s
blood kept on seething. Since the priests had not disclosed the truth to Nebuzaradan he
suspended them from a torturer’s scaffold. Then they said to him: Since God is determined to
demand punishment from us for this blood, know that it is the blood of a priest, a prophet, and
judge. It was he who predicted to us all the evil things that you are doing: nevertheless, we
rose up and slew him. At once Nebuzaradan took eighty thousand young priests and slew
them one by one over Zechariah’s blood until the stream of their blood reached Zechariah’s
grave. ... And still Zechariah’s blood kept seething. Thereupon Nebuzaradan rebuked it
saying, “What can make you stop seething? What do you want? Shall I, on your account,
cause all your people to perish?” At that moment, the Holy One, filled with compassion, said:
If this man, a cruel being of flesh-and-blood, here today and tomorrow no more, is filled with

¥z echariah son of Iddo,” or more accurately “Zechariah son of Berechiah son of Iddo” (Zech. 1.1),
was the prophet to whom is attributed the biblical book of Zechariah. All of the MSS of TgLam read xy7y 2.
See Van der Heide, p. 19%. See also Matt. 23.35 and Martin McNamara, The New Testament and the
Palestinian Targum to the Pentateuch, 2nd ed., (Rome: Biblical Institute Press, 1978), pp. 160-3.

2L am. 2.20. This midrash is also found in LamR Proem 5 and 23, LamR 1.15 (“For these things I
weep”), 4.13 (“It was for the sins of her prophets and the iniquities of her priests”), 4.14 (“Blindly they
wandered through the streets”), and 5.18 (“Because of Mt. Zion which lies desolate™).

*Within the talmudim the midrash occurs three times, b Git. 57b, b San. 96b, and y Ta’an. 4. It is also

found in PRK 15 and TgEsther 1.2.

**All of the other versions are variations on the same theme with very few details changing. In

TgEsther 1.2, for example, it is Nebuchadnezzar rather than Nebuzaradan who orders the sacrifices.
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compassion for My children, all the more so should I be, I, of whom it is written, The Lord thy

God is a merciful God; He will not fail thee, neither destroy thee (Deut. 4.31). Thereupon the

Holy One signaled to Zechariah’s blood, and then and there it was absorbed into the earth.

When we compare our targum with 2 Chron. 24.20-2 and PRK 15.7 we find that our
targum has followed the biblical text more closely than PRK. Although it is not explicit in
the text, our targumist has made the reasonable assumption that Zechariah has succeeded
his father as High Priest and Zechariah’s credentials as a prophet are found within text, “the
spirit of God took possession of Zechariah son of the priest Jehoiada.” The only extra-

biblical detail which our targum shares with PRK is that the murder took place on the Day

of Atonement.

It is clear, therefore, that there was a strong midrashic tradition associated with the
death of Zechariah and that our targum is a representative of that tradition. Our targum,
however, presents a concise summary of the events described in 2 Chron. 24.20-2 whose
purpose is to demonstrate that Israel deserved her punishment. That punishment,
furthermore, has been determined by Israel’s own crimes. Just as they killed Zechariah,
who was a priest and prophet, in the Temple Courts, so too their priests and prophets had
been murdered in the sanctuary. As in 1.2 where Jeremiah “rebuked the people of the
House of Israel, but they refused to accept it” in 2.20 the targumist reminds us that
Zechariah was killed precisely because he was calling them to repentance and they refused
to return to the Lorp. “You killed Zechariah ... because he told you not to do evil before
the Lorp.” The targumist thus continues to emphasize that Israel was willful in her sin, but

unwilling to repent when the opportunity was offered by God.

3% See also Matt. 23.35 where Jesus refers to “the righteousness blood shed on earth, from the blood of

righteous Abel to the blood of Zechariah son of Barachiah, whom you murdered between the sanctuary and
the altar.” Interestingly, this passage is in at the end of Jesus’ accusations against the Pharisees and the
Scribes and just before his lament over Jerusalem.
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3.2.21. Verse 21
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The young and the old who were accustomed to recline on pillows of fine wool and upon ivory couches were

prostrate on the earth of the open markets. My virgins and youths have fallen, killed by the sword. You have
killed in the day of your anger; you have slaughtered and shown no pity.

The main addition to this verse is the phrase oIy S 1217 P12 DY 21DWN5 PO NNT
997 ywT which describes the life-style which the young and the old**® had prior to the
siege(s) of Jerusalem. This addition creates a marked contrast between the luxury of lying
on ivory couches and the ignominy of lying dead in the street, but the targumist’s choice of
language is specific and alludes to Amos 6.4. In this chapter the prophet Amos, who
announced the Lord’s punishment of Israel because of their social injustices, condemns the
wealthy for their self-indulgence. “Alas for those who are at ease in Zion, and for those
who feel secure on Mount Samaria, the notables of the first of the nations, to whom the

'7’

house of Israel resorts!” The prophet continues,

Alas for those who lie on beds of ivory, (¢ mvn-Sy 0¥22¥n )
and lounge on their couches,
and eat lambs from the flock,
and calves from the stall;
who sing idle songs to the sound of the harp,
and like David improvise on instruments of music;
who drink wine from bowls,
and anoint themselves with the finest oils,
but are not grieved over the ruin of Joseph!
Therefore they shall now be the first to go into exile,
and the revelry of the loungers shall pass away.”7

Once again the point of contact between our base text, Lam. 2.21, and the verse
alluded to in the addition is the vocabulary of the verses. Both verses begin with *25v,

Lam. 2.21 with va5v and Amos 6.4 with 0>a5wn. In alluding to Amos 6 our targumist is not

simply creating a contrast wherein the ease of the past is gone, he is also adding to the list

**Our MS appears to be unique among targum MSS and P since it does nor change the singular forms
of ypm 9y to plural. See Van der Heide, p. 19%, and Albrektson, p. 122.

*7 Amos 6.4-7.
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of indictments against the nation. That the young and the old were “lying on beds of ivory”
reminds the targumist’s audience of Amos’ prophesy against Israel for their excessive
behaviour.””® The result of their debauchery, says Amos, is that “they shall now be the first
to go into exile.” This, of course, is not the case in Tgl.am. Those who had enjoyed the

luxury of lying on woolen pillows and ivory couches now lie dead in the dirt.

The rest of 2.21 is rendered in a direct manner. The virgins and youths who “fall by
the sword” in the biblical text fall “killed by the sword” in TgLam. Levine’s suggestion that
the targumist’s rendering of MT’s nmyn, “you killed,” “softens the directness of the charge”
is curious since the targum renders the text literally with xn5>vp.*° Even the rather harsh
sounding nNav, “you slaughtered,” is translated literally with xno2». It is clear from the
context within MT, that in both cases the subject of the verb is God and this remains

unchanged in the targum.

3.2.22. Verse 22

2°207 A TYIR 0D RPN
TR ©7o8 MIT-AR 013 M XD
1092 22X *N°27) "ATEY-wR

NV PINNY VN T DY RNTAYT NN NNOWND XION T> DY ORI 12 THYD XMPN P N
M TN PPN DY PN NITIANNT INN DI 19 N NN MDY NYIDNNI DIINNND ORI 1 'NPIINT
PINNONOY YT DY PION SPNIN PIATTY PITDA MYT NINYI NADY DINT M N

May you declare freedom to your people, the House of Israel, by the King Messiah just as you did by Moses
and Aaron on the day when you brought Israel up from Egypt. My children were gathered all around, from
every place to which they had scattered in the day of your fierce anger, O Lorp, and there was no escape for
them nor any survivors of those whom I had wrapped in fine linen. And my enemies destroyed those whom I
had raised in royal comfort.

This verse is extremely paraphrastic to such an extent that it is sometimes difficult to

determine which Aramaic term is intended to represent the Hebrew text.*” Levine suggests

**NumR 8.7 also refers to Amos 6.4 while commenting on Num. 5.12, “If any man’s wife goes astray

and is unfaithful to him....” The midrash declares that “all this [the exile] befell the ten tribes because they
were steeped in debauchery with married women, this being the crime for which their doom was sealed; as it
says about them, That lie upon beds of ivory... (Amos 6.4).”
399Levine, p- 121.

““This verse has traits similar to the translation method found throughout TgSS which Alexander
refers to as “type B” targum. “In type B a base translation cannot be recovered: the translation is dissolved in
the paraphrase.” Alexander, “Jewish Aramaic Translations,” p. 234. (“Type A” is a targum in which a
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that “the original peshat of the targum is interrupted by a midrashic injection, possibly a
later edition.”" Unfortunately it is not clear that there was an “original peshat” in TglLam
to this verse. Although the targum does represent the text and sense of 22b-c in a fairly

straightforward manner, the first stich of the verse has been dramatically altered.

The biblical text of 2.22 continues the theme of Chapter Two, describing how God
had completely destroyed his people. “You invited my enemies from all around, as if for a
day of festival!” The targum, however, transforms the meaning of 2.22a and in so doing
has little regard for the original text.*> The past tense of the Hebrew x7pn has been made
future and, before our targumist represents the Hebrew »mn “my enemies,”*” he inserts a

new theme, one of future hope and deliverance.*”*

Rather than the biblical text’s description of God having invited Israel’s enemies to
destroy Jerusalem, the targumist looks forward to a time when God will “declare freedom
to your people, the House of Israel.” A dramatic contrast is thus made between the sinful
activities of Israel, clearly stated throughout the targum as the reason for the destruction of
Jerusalem and the laments themselves, and God’s holy character which demands justice
and yet will forgive his people and ultimately release them from their bondage. This

freedom, we are told, will be declared through the agent of the “King Messiah.”

The targumist does not expand or elaborate on the role of the King Messiah other
than to equate his role with that of Moses and Aaron “on the day when [God] brought Israel
up from Egypt.” At this point in the verse we return to the Hebrew text. It is easy to see that
nn1 in the targum is equivalent to 05 in MT, although note that we now have a temporal

1 as the preposition (the comparative 5 has already been rendered with nn3>1). But what of

one-to-one rendering of the original text can be recovered by bracketing out the additional material, “Jewish
Aramaic Translations,” p. 231).

401Levine, p- 121.

“2\we shall see, however, that the targum returns to the text and theme with the last two stichs of verse
22.

“Opor discussion of this difficult Hebrew see Albrektson, pp. 124-5, and Hillers, p. 102.

““We might classify this verse as “converse translation,” but the activity of the targumist is much
broader than, for example, simply altering a negative particle (which would not be appropriate for this verse).
See §1.2.2.b.
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MT’s 71 ? In the biblical text God has called together the speaker’s enemies “as if for a
day of festival.” Our targum reads “you will declare freedom ... just as you did by Moses
and Aaron on the day when you brought Israel up from Egypt.” The term Ty appears to

have disappeared.

Lagarde and YT do not have this addition, but instead read simply y3ixy nwn »7 by
NNDYT NN, It is impossible to say which reading is more original. The majority of
witnesses would seem to suggest that our MS is an embellishment. It seems more likely to
me, however, that other scribes were concerned with the lack of direct representation of
7y and therefore opted for a simpler text which still conveyed the intent of the “original”

targum.

The Hebrew phrase 7y ov> also occurs in 2.7 where the text is describing the cries
of the people as the Temple was being destroyed. “He has delivered into the hand of the
enemy the walls of her palaces; a clamor was raised in the house of the Lorp as on a day of
festival” (7yw ov2). In rendering this verse our targumist did not translate the text literally,
but instead identified the festival as Passover.*” In verse 22, although the word xnos does
not occur, our targumist has again equated 7w o2 with “Passover.”* Passover
commemorates the day when God brought Israel up from Egypt, thus the Hebrew 1y o»>
is represented with the phrase o»xnn SN 1 xNPYaxT N1, In this instance, however,
the targumist is referring to the historical act of the first Passover rather than to the festival
which commemorates it. This reading encourages the audience not simply by holding out
future redemption as something to hope for, but it also reminds the reader of how God
saved his people in the past. This continuous view of God’s working in history, looking
forward and backward at the same time, also encompasses the present, suggesting that God

is continuing to work to deliver his people from their current “Egypt.”

In rendering the difficult Hebrew >3 our targumist continues the process of

transforming this traumatic verse into a positive outlook for the future. This term is

See §3.2.7 above.
“Exod. 12.43-9.
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probably derived from 9mn, “terrors,” which is found several times in Jeremiah.*’ The
phrase 2>20n > is probably best rendered in this context as “[you invited] my enemies
from all around.” The targumist, however, has made no attempt to incorporate the sense or
meaning of the term into his text. Instead it is “my children” who were gathered and
although the verb pwionxy is in the perfect form, it should perhaps be understood as a type
of “prophetic perfect.”*”® Within the context of this verse it is clear that the targumist
envisions a future, messianic event when all the Diaspora will be gathered together “from
every place to which they had scattered.” Thus the pathos of the last two stichs of verse 22
is mitigated. The anger of the Lorp was great and his punishment severe, but ultimately

God’s people will be gathered together when he declares his freedom for Israel.

For the remainder of the verse our targumist reverts back to his normal prosaic style.
As in 2.20 the Hebrew >nnav is interpreted as one “wrapped in fine linen” (p»702 m9a57).
Those whom “I reared” (>1n>29) have become “those whom I have raised in royal comfort”
(291 >pnana >n>a9m). These additions serve to emphasize the fine stature of Jerusalem’s

inhabitants and the depths of their downfall.*”

Mer. 6.25; 20.3, 10; 46.5; 49.29. Hillers (p. 102) prefers to translate it as “men who attack” due to the
context.

“®My translation reflects a literal reading of the text. For discussion of the so-called “prophetic
perfect” in biblical Hebrew see Waltke and O’Connor, p. 490.

See §3.2.21 and §4.2.3..
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3.3. TgLam Chapter 3

3.3.1. Verses 1-3
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I am that man who has seen affliction by the rod which chastises in his anger.
He has led and brought me to darkness, and not to light.
To me only does he turn, heaping upon me his blows all day.

Prosaic Expansion. The biblical text of Chapter Three has 66 verses, each a single
stich, which are in an acrostic form and every three verses represent a letter of the alphabet,
1.e., verses 1-3 each begin with an x. The targumist does not try and consistently replicate
this stylistic feature (just as he does not represent the acrostic elsewhere in Lamentations),
however there are moments when the targum reflects the biblical form. A few examples
will serve to demonstrate. Verses 16-8, all begin with 1, verses 25-7 begin with v, and
verses 37-9 begin with n. In verses 31-3 the targumist does not being each line with 5 (as in
MT), however he does begin each verse with its Aramaic equivalent 0y x. I have therefore

presented the text three verses at a time, following the biblical pattern and allowing us to

see if, where, and how the targumist represents the biblical form.

The presence of the first person in this poem has led to extensive debate concerning
the identity of “the man.”*" It is perhaps surprising that our targumist makes no attempt to
identify “the man,” not even with Jeremiah, the likely candidate considering our
targumist’s view that Jeremiah was the author of the Book of Lamentations.*'' On the other

hand, it may be that our targumist is so certain of Jeremiah’s identity that he did not feel the

“%See the discussion in Albrektson, pp. 126-8, where Albrektson prefers to identify “the man” as a

collective “Zion,” and Hillers, pp. 120-2, who identifies “the man” as an ahistorical individual, “the
Everyman.”

'See §3.1.1 and §3.1.18.
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need to make this connection explicit. Judging by his interpretation of verse 5, where the
targumist does not even represent the Hebrew »5y preferring to identify the “besieged” as
Jerusalem, it might seem that the targumist has a collective interpretation in mind so that
the speaker is Jerusalem. This would be a mistaken assumption, however, since verse 5 is

the only instance in Chapter Three where our targumist alters the perspective of MT.*"

The changes made to these three verses are minor and consist of prosaic elements
(e.g., nnin verse 1 and the addition of the preposition -Y in verse 2, x2wnb). In verse 1 the
“rod of God’s wrath” (yn7ay vav) is modified by the addition of »797 so that the text now
reads “the rod which chastises in his anger.” This clarifies the nature of God’s punishment
as temporary, intended only to bring his people back in line with his will.*"* “His hand” in
the phrase “he turns his hand” (verse 3) is replaced with the concrete image of “his blows”
(xnnn) which is prefaced with the preposition and first person suffix >y so that God is

“heaping upon me his blows all day.”

3.34. Verses 4-6
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My flesh is worn out from beatings, my skin from the blow. He has shattered my bones.
He has built siegeworks and surrounded the city. He has uprooted the heads of the people and wearied them.
He has caused me to dwell in a dark prison like the dead who have gone to the other world.
There have been quite a few additions and alterations made to these three verses. In

verse 4 the targumist has added two prepositional phrases to explain why the speaker’s

flesh was wasting away. In the first phrase we are told that it is “from beatings” (pwnonn)

*“This is true even of the greatly expanded 3.28 which remains impersonal, “Let him sit alone and be

silent.”

See §3.1.1 and Prov. 3.11-2.

**Should be read as nnoyb following the majority of the MSS. See the commentary below, Lagarde,

and Van der Heide, p. 21*.
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that his skin is worn out and, in the second phrase, his skin is worn from “the blow.”*"

These additions are added on the basis of 3.1 and 3.3 where the speaker describes the
“affliction by the rod” and receiving God’s “blows all day.” The targumist thus forges a

thematic link between these verses. The final phrase of verse 4 is unchanged.

The additions to verse 5 redirect the focus from the personal suffering of the speaker
to the plight of the city. Therefore God no longer “besieged and enveloped me,” rather “he
has built siegeworks and surrounded the city.” The reference in the biblical text to the first
person (°%y) is missing and by providing direct objects for both 131 and 9p> the
metaphorical attack has become the literal siege of the city Jerusalem.*'® The Hebrew wx1,
“bitterness,™"” is interpreted as the “heads of the people” (xny >v»1) who were sent into

exile by the conquering forces.*'® Finally, the Hebrew noun nxon, “weariness, hardship,”

has been read as a verb with the “heads of the people” as the object.

The “darkness” of MT is made concrete with the addition of 7o« so that speaker
now dwells in “a dark prison.” The choice of this addition was undoubtedly influenced by
the content of verse 7, which speaks of being walled in without escape and fettered with
heavy chains. Our targum does not elaborate on this motif here (or in verse 7), but while
commenting on verse 7 the midrashim equate these confines to “the strongholds of the
Persians” and “the mines of the Samaritans.”'” The Hebrew phrase 09 >mn2, “like the
dead of long ago,” has been expanded with the addition of ¥>wx7 and y9m~. Thus, he dwells
“in a dark prison like the dead ones who have gone to the other world.” The targumist has

interpreted o2 as “world” rather than “antiquity, long ago.” Urb. 1 reads xny5, but the

*The midrashic sources (LamR 3.4 and LT 3.4) equate “flesh” with the community, “skin” with the

Sanhedrin, and “bones” as the strong men of Israel. It is unlikely, however, that our targumist is alluding to
this midrash in any way (contra Levine, p. 125).

“%See the general discussion concerning Chapter Three in §3.3.1 above.

*See BDB, p. 912b.

“I%«[Nebuchadnezzar] took into exile in Babylon those who had escaped from the sword, and they

became servants to him and to his sons.” 2 Chron. 36.20. LamR 3.5 also interprets wx1 as “head,” but applies
it to Nebuchadnezzar, “this refers to Nebuchadnezzar, ‘you are the head of gold’ (Dan. 2.38).” LXX also
reads “head,” kol EKUKAGGOE KEDOATV HoU .

LamR 3.7.
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majority of the MSS have xn5y and this reading is to be preferred as being closer to the
original text.* Levine suggests that Urb. 1’s reading be retained because “it reflects the
tradition that the subject is the dark diaspora.”**' There is nothing within the text of the
targum, however, which suggests that our targumist is interpreting this verse in light of that
tradition and we should assume, given that all other MSS available have a different reading

in common, that the 5 has merely “dropped out” of our manuscript.

3.3.7. Verses 7-9
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He has locked me in so that I cannot go out from the prison. He has put heavy brass fetters on my feet.
Even when I cry out and pray the house of my prayer is blocked.
He has closed my paths with hewn marble stones. He has confounded my paths.

Verse 7 has been expanded by the identification of the “walled” place from which the
speaker cannot escape as a prison. Such an identification is logical and as pointed out in our
discussion of verse 6, the targumist is providing a concrete example of what MT refers to in
poetic form. There is no attempt to identify this “prison” with Persian strongholds or
Samaritan mines*” let alone Babylon (as one might reasonably expect). The remaining
additions are similarly benign from an exegetical perspective. The “fetters” (>nwn)) are

described more fully (and in plural form) as xwny7 1525 and are made heavy “upon my

feet” (9937 5y).

The Hebrew onv in verse 8 is a hapax legomenon and has been understood by

*See Lagarde and Van der Heide, p. 21°*.

421

Levine, p. 126.

*yx70 should be emended to read 270 in line with the majority of MSS. See Lagarde and Van der
Heide, p. 21*.

*See LamR 3.7.
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modern scholars as either “stop, block” or “disappointed, frustrated.”*** Our targum, as with
many Hebrew MSS,*” has read onv as being a variant of *onv, “to block, stop.” The idea
that a penitent’s prayers could be “stopped” has been resolved by our targumist through the
addition of m»a. It is not the prayers which were halted, rather the place of prayer which
was inaccessible.*** Our targumist may have had Isa. 56.7 in mind. Chapter 56 of Isaiah
speaks of a time of restoration, when people from all over the world will worship God on
his “holy mountain” and obey his commands.
And the foreigners who join
themselves to the Lord,
to minister to him,
to love the name of the Lord,
and to be his servants,
all who keep the sabbath, and do not profane it,
and hold fast to my covenant—
these I will bring to my holy mountain,
and make them joyful in my house of prayer
their burnt offering and their sacrifices,
will be accepted on my altar;
for my house shall be called a house of prayer (n>>an-n>1) for all peoples.427
The phrase “house of prayer” occurs in the Hebrew Bible only in this verse, once in
the form >n>an m>33 and then N> an-m>a. Within the context of Isaiah the “house of prayer”
clearly refers to the Temple.*® This use of the term would therefore be fitting for Tglam
which bemoans the destruction of the Temple. It is also possible that “the house of my

prayer” could refer to a synagogue, in which case the targumist may have in mind a

specific incidence where the Jewish people where forbidden from worshiping.**

The only addition to verse 9 is the word 9. Levine suggests that we have a

Gee Albrektson, p. 132.
See BHS.

650 Levine, p. 127. “The prayer itself was not blocked; rather, it was not accepted: the ‘destination,’
i.e., 2 was closed.” It is not clear to me that there is a difference between the prayer being “blocked” and the
prayer “not being accepted.” The effect is the same in either case.

*Tsa. 56.6-7.

“*See b Meg. 18a where this passage is incorporated into a discussion which is in response to the

question, “What was their reason for mentioning the gathering of the exiles after the blessing of the years?”

See also PRK 24, “As aritual bath is open at some times and barred at other times, so the gates of
prayer are open at some times and barred at other times.” The passage is a comparison of repentance and the
sea (the sea is open for all, just as the gates of repentance are open for all), but prayer in a congregation is
likened to a ritual bath. An abbreviated version of the story is also found in LamR 3.43.
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double translation and that the term y>>09 is “apparently an explanation of the first [term],
[adding] that the white marble is that of ‘idols.”**” While Yva can mean “hewn image,”*"!
it is better translated as “hewn stones” which would correspond to the Hebrew 1>t more
accurately than pn9n. The context is also against such a reading. Why would our targumist
describe the Lorp blocking the path of his people with “marble idols”? It seems more likely
that 909 modifies and explains what sort of stones had been “hewn” to block the
speaker’s path. It remains unclear, however, why our targumist would wish to specify that
the stones were marble. The final verb w10 should be emended to 290. This would bring it

432

in line with the majority of the MSS™* and match the third person singular form of the

Hebrew **

3.3.10. Verses 10-12
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He is a bear, lying in wait for me; a lion hiding in a hollow.
He has confounded my path and rent me. He has made me desolate.
He draws his bow and has set me as a target for the arrow.
Prosaic Expansion. The additions to these three verses are modest and serve only to
render the Hebrew poetry into Aramaic prose. Verse 10 is a prime example of this activity.

The second half of this stich is a verbless clause which is governed by the verb of the

preceding clause. Our targumist, however, has added the verb *9mv to complete the prose

430

Levine, p. 128.

By astrow, p. 1195a. The noun and the verb (Jastrow, p. 1197) are both derived from the Hebrew of the

same root *5v9 which means “to hew , cut.”
“’See Lagarde and Van der Heide, p. 21°*.

“*Levine’s notes are confused at this point. He argues that “x10 appears preferable, in view of its use
infra, verse 11,” p. 128. xv is not used in verse 11 of Tglam, but 270 is (ax70 >n7N). Presumably he meant
that 290 is preferable.

“*This should be emended to read x939a 70 following Lagarde. See comments below and Van der

Heide, p. 22*. YT reads N©9592.
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h** and Levine points out that this

sentence. Xw21>2 is most commonly translated as “pat
image is also found in Hos. 13.7, “like a leopard I will lurk beside the way.”*** However,
“recess” or “hollow” is a less common use of Xv2>> which is more appropriate for

translating the Hebrew p>anon, “secret place.”*’

Verse 11 repeats the sense and structure of the Hebrew text. »»nwa» is a hapax
legomenon which has troubled translators both modern and ancient.*”® Our targum has
interpreted it in the same way as P who renders it (without representing the y) as wpax Q.
The final verse of this group has been rendered in a straightforward manner, but the text of
Urb. 1 presents us with yet another error. The phrase oY) 59311 is meaningless and should
be read x©9393 n.*’ Presumably at some point in transmission this term ceased to be

understood by the scribe(s) and was merely transcribed in a confused fashion.

3.3.13. Verses 13-15
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He made the arrows of his quiver enter my vitals.
I have become a laughing stock to all the bold of my people; they mock me in song all day.
He has sated me with gall of snakes and made me drunk with wormwood.
Prosaic Expansion. Verse 13 is a direct word-for-word translation of the Hebrew
which opts for mp>n 7> rather than the poetic ynawx »a. Verse 14, however, has two

additions to the text. The people who would mock the mourner are identified as the “bold”

or “dissolute” (>x>19) and their mocking is directed >y, “against me.” The addition of »5y

435Jastrow, p. 611.
436Levine, p- 129.
“'BDB, p. 172.
“¥See Albrektson and his discussion, p. 135.

*“So Lagarde. See Van der Heide, p. 22*. YT reads ND»»1995.

““The text should be emended to read x> » . See Lagarde and Van der Heide, p. 22*.
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merely makes explicit the meaning of the laconic Hebrew, but the identification of the
mockers as the “bold” among his people serves to mitigate the harsh tone of the biblical
voice. It is interesting to note that although multiple biblical MSS have ony rather than >ny
our targumist does not opt for this reading and the potential for interpreting the text as a

reference to neighboring nations.*"!

The meaning of verse 15 has not been greatly altered in the targum. The targumist has
modified o> 0 by adding that it was the “gall of snakes,” 7vn m > 1. This is probably an
example of associative translation where the text of Job 20.14, which refers to the “venom
of asps” (©na n1>n), has influenced our targumist’s translation.*** The text of Urb. 1

again requires emendation as the phrase x> >»WIx should be read N3 >IN *

3.3.16. Verses 16-18
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And he crushed my teeth with gravel; he has pressed me into ashes.
And my soul shrinks from greeting; I have forgotten goodness.
And I said, “My strength is destroyed and the goodness which I had waited for from before the Lorp.
Prosaic Expansion. »»m w31 in verse 16 should be emended to read »»> ¥35. The MS
actually reads »»maya, however the second 2 has a line through it indicating that it should
be omitted. Once again, the majority of the MSS provide a better reading and I have

followed Lagarde’s >»> y)3. Notice that the targumist has reproduced the form of MT by

beginning each line with y, but whereas the Hebrew text has the waw-conversive**® the

441See, for example, 1.3, 1.10, and 2.15 where the “nations” are depicted as withholding aid from
Jerusalem or mocking Jerusalem.

*2See §1.2.2.b and §3.3.19 for the influence of Job 20.16 on the targumist’s translation of wxA.
**See Lagarde and Van der Heide, p. 22*.
*“*The text should be emended to >»m 13 following Lagarde.

**See Waltke and O’Connor, pp. 455ff., for a general discussion of this form in biblical Hebrew. They
prefer the term “waw-relative” for the waw + prefix conjugation (pp. 543ff.).
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targum has the conjunctive y plus the perfect. The use of the conjunctive y strengthens the
connections between this series of verses which present a litany of God’s punishing actions

against the speaker.

The first phrase of verse 17 in MT is difficult. nyym has been interpreted as either
second person masculine or third person feminine.**® Some, like Hillers, have emended the
text, viewing the » in 01Ywn as an enclitic » which would be attached to the verb, which
results in the translation, “I despaired of having peace.” The targum has interpreted the
verb as third person feminine singular with >wa) as the subject. The Hebrew oy>wa has
become o1>wa Yxwndn and has led to various translations by modern scholars. In Levine’s
“Critical Commentary” the phrase is translated “from greeting,”*** but in his “Translation”
the phrase is rendered “I ceased wanting to live.”** Greenup translated the passage as “and
my soul is turned away from seeking peace,” presumably interpreting Sxwndn as a
participle of *5xw.*’ Levine’s comments are on the mark when he says that “the targumist
simply paraphrases ‘from greeting.””*' The image is of one so wounded and battered that

he retreats from all charity, “for I have forgotten goodness.”

The original sense of the Hebrew remains in verse 18 in spite of some minor
additions. >nxy has been understood by our targumist as referring to “strength,” thus “my
strength is destroyed.” >n>nm has become 79 >»inT and in rendering the noun into a
verbal form the targumist has provided the subject x2y0. As in 2.9 min has been expanded
to » o7p 1. The same form is also found in the targum to 2.18 (Hebrew: »»x 5x) and 3.40
(Hebrew: mi» 7y), but this is merely a translational equivalent rather than an example of

anti-anthropomorphism.*”

oG Albrektson, pp. 138-9, and his notes.

“Hillers, p. 114, and Horace Hummel, “Enclitic Mem in Early Northwest Semitic Especially
Hebrew,” JBL 76 (1957), p. 105.

448Levine, p- 133.
“Levine, p. 69. This is, presumably, a paraphrase of the targumist’s paraphrase.

“*Greenup, p. 29.
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3.3.19. Verses 19-21
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“Remember the affliction of my soul and how my foes embittered me and caused me to drink wormwood and
the poison of snakes.”
My soul surely will remember and bow down within me due fo affliction.
This consolation 1 call to mind, therefore I have hope:

The first word of MT is usually interpreted by modern commentators as a noun*” or,
occasionally, as an infinitive,”* but P and our targum read it as an imperative.*” “My
affliction” has been expanded so that it is the “affliction of my soul” which is to be
remembered. The Hebrew 795 is normally understood as “restlessness, homelessness” and
also occurs in 1.7. The MT of verse 19 and 1.7 (> 72y »> 0DwY» 191) are, in fact,
very similar. The targum to 1.7 has interpreted T as “rebellion” (*79),”° but in 3.19 the
targumist uses the Af. of *9n, “to embitter.” The most likely explanation for this rendering
is not the presence of a different Vorlage, rather the targumist has been influenced by the
presence of wxm myy, “wormwood and gall,” which are bitter herbs or poison.*’ Thus, the
foes “embitter” the speaker by causing him to drink “wormwood and the poison of snakes.”

The Aramaic phrase »n >v> as a translation for the Hebrew w1 is probably influenced by

Job 20.16 where the phrase ©)na wxA, “the poison of asps,” occurs.*®

The targumist has thus embellished the Hebrew text, adding that the “foes” are active

451

Levine, p. 69.

*?See Klein, “The Preposition QDM ,” pp. 506-7; and “The Translation of Anthropomorphisms,” p.
164.

“See Albrektson, p. 139, and NRSV, “The thought of my affliction and my homelessness is
wormwood and gall!”

454

So Rudolph, p. 231 and Westermann, p. 165. Others (e.g., NIV and Hillers, p. 114) reconstruct a
different Hebrew Vorlage, >n1at, based upon LXX gpvriotnv.

Phande.
PiGee §3.1.7 above and BDB, p. 597b.
“Thayb is used exclusively in a figurative sense within the Bible, see BDB, p. 542a.

8See also Deut. 32.33 and §3.3.15.
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agents in bringing about the speaker’s current pitiful state. This would seem to direct the
blame for this suffering away from the speaker, yet if the translation of wx1 is intended to
remind the audience of Job 20 then the targumist has also reminded his audience that there
is punishment for sin. In Job 20 Zophar declares that wicked behaviour will receive
retribution. “[The wicked] will suck the poison of asps; the tongue of a viper will kill them.
... For they have crushed and abandoned the poor, they have seized a house that they did

not build.”**

Verse 20 has posed several problems to interpreters.*® Our targumist, however, has
fairly straightforward reading of MT, including its ambiguities, but has followed the gere
mwm rather than the ketiv nowm. mwm is translated with *>5x which carries the connotation
of both “to bow” and “to pray.”*' The only addition to this verse is the phrase xon© 5y

which explains why the speaker’s soul is bowed down.

Regardless of how one understands the reference of 13-Dy, verse 21 is a turning point
in Chapter Three. From this point through verse 36 the poet states his confidence in God
and his compassionate love. The biblical verse begins by stating “this I call to mind.” Our
targumist has provided a direct object for nxt telling the audience that, “this consolation 1

call to mind” (>25 5y NN XN NT).*

The next phrase, 13-5y, has traditionally been
interpreted as referring to the verses which follow and which expound upon the unending
nature of God’s mercy. Albrektson has argued that this is contrary to the normal usage of

the phrase in biblical Hebrew and that, following his suggested emendation of verse 20,

*%Job 20.16 and 19.

““For a summary discussions see Albrektson, pp. 141-3, and Hillers, pp. 114-5. Albrektson follows the

ketiv of mwm and reverts the ©79700 »mpn from >wa) to Pwa (see Hillers for a critique of this reading, p. 114,
and BHS). The result is a translation which interprets 3-S5y of verse 21 as referring back to verse 20 (this is
the more common usage of the preposition in biblical Hebrew). Albrektson’s translation of 3.19-21 reads
“Remember my affliction and my homelessness, the wormwood and the gall! Yea, thou wilt surely
remember, and thy soul will give heed to me. This I call to mind, therefore I have hope” (pp. 144-5).

“'Jastrow, p. 1283b. Presumably our targumist could have chosen *mw, an Armaic root derived from

the Hebrew root found in the gere (see Jastrow, p. 1530b), but instead prefers the ambiguity of *»5x.

“’Levine, p. 136. “The targum paraphrases nxt “this consolation” or ‘this comfort” in keeping with the

philological principle that nxt requires a direct object.”

See §3.3.20 and note above.
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the phrase refers back to the preceding verse. Unfortunately our targum does not provide us
with any information which might untangle this knot. As in verse 20 our targumist has

represented the Hebrew text directly (7o 39 133), thus the ambiguity remains.

3.3.22. Verses 22-24
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The goodness of the Lorp, for his mercies do not end nor have they ceased.
He brings forth new wonders in the mornings; great is your faithfulness.
“The Lorp is my portion,” says my soul; therefore I will hope in him.
Prosaic Expansion. The targum’s ypos clearly reflects a reading of wn rather than
MT’s won. Assuming the targumist is working from a text very similar to the MT which we
have received (and this appears to be the case), our targumist may be providing what he
believes is the most sensible reading of a difficult text. However, the possibility of a
different Hebrew Vorlage cannot be excluded. The targumist has supplied both a subject
and verb for the laconic first clause of verse 23, thus the text now reads “He brings forth
new wonders in the mornings.” Levine connects the targum of this verse to the midrashic
references to the recitation of the Shema and the nwya nwyn. There is nothing, however,
within the targum which suggests that our targumist had any particular “wonders” in mind.

Rather, he is simply expanding the terse poetry in order to provide a smooth prosaic

translation.** The targumist provides a word-for-word translation of verse 24.

464Levine, p- 138.
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3.3.25. Verses 25-27
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The Lorp is good to those who hope for his salvation, to the soul who seeks his instruction.
It is good to wait and be silent until the salvation of the Lorp comes.
It is good for a man fo train himself to bear the yoke of the Commandments in his youth.

The next six verses present an exhortation to the audience to adhere to basic rabbinic
principles. While the biblical text tells the reader that “the Lorp is good to those who wait
for him, to the soul that seeks him,” the targumist encourages his audience to “hope for his
salvation” and to seek “his instruction.” The act of waiting becomes an act of faith (hoping
for his salvation) and obedience (following his instruction). Verse 26 is modified so that the
second clause is governed by the verb *>vn. As we have noted before, this section of the
Book of Lamentations takes a positive tone, recounting God’s faithfulness. In this context,
the emphasis of these two verses on the “coming salvation” of God is appropriate,

particularly for a text which was used in a service commemorating such a tragedy as the

destructions of Jerusalem.*®®

Finally, in verse 27 the targumist uses the biblical exhortation that a man should “bear
the yoke in his youth” in order to encourage his audience to study Torah. Thus the

targumist has inserted the verb *qox, “to train” or “to study,”**®

which modifies the way in
which one is to “bear the yoke.” This call to study parallels the admonition of verse 25 that
it is good for one to seek “his instruction” (77951X). The “yoke” is then identified as “the
yoke of the Commandments.” LamR has a similar comment on this verse. “It is good for a

man that he bear the yoke of his youth, i.e. the yoke of the Torah, of matrimony, and of an

occupation.”*"” Although our targum does not extend the analogy as far as the midrash, it is

““Levine, pp. 139-40.
466Jastrow, p. 72.

*TLamR 3.27.
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clear that the text is being used to encourage the study of and obedience to Torah.

The importance of obeying the commandments is already evident within the Bible
itself and is perhaps nowhere more explicit than the Shema. Within the rabbinic liturgy the
Shema was composed of Deut. 6.4-9, 11.13-21, and Num. 15.37-41 and was preceded by
two blessings and followed by a third blessing.*® The rabbis referred to the second passage
(Deut. 11.13-21) as “the Acceptance of the Yoke of the Commandments.”**®

If you will only heed his every commandment that I am commanding you today —loving the

Lorp your God, and serving him with all your heart and with all your soul— then he will give

the rain for your land in its season, the early rain and the later rain, and you will gather in your

grain, your wine, and your oil; and he will give grass in your fields for your livestock, and you

will eat your fill.*”

Our targumist is therefore exhorting his audience to hold firm to the basic tenets of rabbinic

Judaism, that of obedience to Torah and, as we shall see in verse 28, the belief that “the

Lorp our God, the Lorp is one” (Deut. 6.4).

““See Reuven Kimelman, “The Shema and its Blessings: The Realization of God’s Kingship,” in The

Synagogue and Late Antiquity, ed. Lee Levine, (Philadelphia: ASOR, 1987), pp. 73-86; Jakob Petuchowski,
“The Liturgy of the Synagogue: History, Structure, and Contents,” in Approaches to Ancient Judaism, Vol.
1V, ed. W. S. Green, (Chico, CA: Scholars Press, 1983), pp. 1-64, esp. pp. 18-33; and Urbach, pp. 400-2.

““M. Ber. 2.2, “R. Joshua b. Karha said: Why does the section Hear, O Israel precede And it shall
come to pass if ye shall hearken?— so that a man may first take upon him the yoke of the kingdom of heaven
and afterwards take upon him the yoke of the commandments.”

That the Shema itself was a central element of the rabbinic liturgy is clear from the beginning of the
Mishnah: “From what time in the evening may the Shema be recited?” (M. Ber. 1.1) The Shema was, in fact,
recited twice daily, once in the morning and once in the evening, since Deut. 6.7 states, “recite [these words]
to your children and talk about them when you are at home and when you are away, when you lie down and
when you rise” (see M. Ber. 1.3).

Deut. 11.13-5.



Exegetical Commentary 139

3.3.28. Verses 28-30
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Let him sit alone and be silent, bearing the corrections which have come upon him, for the sake of the unity of
the name of the Lorp, which have been sent to punish him for the minor sins which he has committed in this
world, until he have mercy upon him and lift them from him so that he may receive him perfected in the World
to Come.
Let him put this mouth to the dust and prostrate himself before his master, perhaps there is hope.
Let him turn his cheek to the one that smites; for the sake of the fear of the Lorp, let him be filled with insult.
The targum to verse 28 begins with a close translation of the first clause, “let him sit
alone and be silent.” The subject of the Hebrew 5v3, however, is unclear. In MT the Lorbp is
the implied subject and most translators read the passage in this way, “[it is good] to sit
alone in silence when the Lord has imposed it.”"' Our targumist has made the suffering
man the subject and we are told that it is the “corrections which have come upon him for
the sake of the unity of the name of the Lorp” that he bears. The reference to the “unity of

the name of the Lorp” is intended to encourage the audience to righteous behaviour, by

both the recitation of the Shema and faithful witness as a Jew.*”?

The most common use of this phrase, “the unity of his name,” occurs in reference to
the recitation of the Shema. LamR to 3.24 tells us that the soul says, “The Lorp is my
portion,” “because I proclaim His unity twice daily, saying, ‘Hear, O Israel, the Lord our

God, the Lord is one.”™” CantR has an even more interesting parallel for our passage.

“'NRSV. See Albrektson, p. 149.

472

It should be noted that M. Aboth 3.2 interprets 3.28 as referring to the study of Torah. “Whence [do
we learn] that even if one sits and occupies himself in the Law, the Holy One, blessed is he, appoints him a
reward? Because it is written, Let him sit alone and keep silence, because he hath laid it upon him (Lam.
3.28).” Although the targum to verse 28 does not represent this tradition, it may be reflected in the targum to
3.25 and 3.27. See also §3.2.19.

“"See also LamR 1.14 and 3.21. In each case the sense is the same, although there are periods of
hardship, yet “I proclaim the unity of his name twice daily.”
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Another explanation: and his desire (\npwn) is toward me (SS 7.10): we are fainting, but

although we faint, we wait and hope for the salvation of the Holy One, blessed be He, every

day, and we declare the unity of His name twice daily saying, Hear, O Israel: the LORD our

God, the Lorp is one (Deut. 6.4).""*
The key to this midrash is in the re-reading of ynpwn as a combination of wn, “weak,” and
Mp, “to hope.” In 3.25 and 3.26 the targumist has strengthened the theme, already latent
within Lamentations, of hoping for God’s salvation. In this midrash, waiting and hoping for

God’s salvation involves reciting the Shema twice daily in confirmation of the unity of his

name.

We have already seen how the Shema contains “the yoke of the Commandments,”"

but the first section of the Shema (Deut. 6.4-9) which affirms the singularity of God is
referred to in rabbinic literature as the “kingdom of heaven.”*’® As Urbach has pointed out
“acceptance of the yoke of the kingdom of heaven means to acknowledge the God who is
One and Unique, and to bear witness that there is no other god.”" In rendering verses 27
and 28 our targumist has thus affirmed the central tenets of rabbinic Judaism as found in
the Shema. There is, however, another way in which the “unity of the name” is used within

rabbinic literature.

In EsthR to Esther 2.5 the rabbis discuss why Mordecai is called a “Jew” (1)
when he was, in fact, a Benjaminite. The answer given is that because Mordecai refused to
bow down to Haman (and the idol which was affixed to his chest) he set a righteous
example of one who not only refused to bow before idols, but he also proclaimed God’s
name. As a result,

... in the days of Mordecai men acknowledged the greatness of the Holy One, blessed be He,

as it says, And many from among the peoples of the land became Jews (Est. 8.17), and he
proclaimed the unity of God’s name and sanctified it. Therefore he was called »1, as it says,

“"*The phrase also occurs in CantR 2.16.

See §3.3.25 and M. Ber. 2.2.

#6<And what part of the Shema is termed ‘the Kingdom of Heaven’? [The words], The Lorp our God,
the Lorp is one.” DeutR to 6.4, all quotes from DeutR are from Midrash Rabbah: Deuteronomy, trans. J.
Rabbinowitz, (London: Soncino, 1951). See M. Ber. 2.2.

“"Urbach, p. 400.

478, . . . . . .
“Now there was a Jew in the citadel of Susa whose name was Mordecai son of Jair son of Shimei
son of Kish, a Benjaminite.”
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a Judean man; read not > but >1n> (“unique”).
In light of these midrashim, we can see that the admonition of our targum that one should
bear the corrections “for the sake of the unity of the name of the Lorp” suggests two things.
In the first instance, the reference suggests a way for bearing this burden and taking up the
“yoke of the kingdom of heaven,” through the daily recitation of the Shema. Secondly, the
allusion to Mordecai as a >1i>/>1>n> serves to encourage one to remain faithful even in
times of persecution since those who proclaim the unity of his name are attributed special

merit.

The remainder of the verse explains what the burdens are and why the sufferer should
bear them. While the sufferer is to bear his corrections “for the sake of the unity of the
name” they also serve to prepare him for the World to Come. By suffering these
punishments now, in this world, the targumist tells us that God will be able to receive the
sufferer “perfected in the World to Come.” The principle that the righteous pay for their
minor sins in this world in order to receive complete blessing in the world to come is found
throughout rabbinic literature.”” In GenR to 8.1, for example, R. Akiba explains that God,

... deals strictly with both [the righteous and the wicked], even to the great deep. He deals

strictly with the righteous, calling them to account for the few wrongs which they commit in

this world, in order to lavish bliss upon and give them a goodly reward in the world to come;

He grants ease to the wicked and rewards them for the few good deeds which they have

performed in this world in order to punish them in the future world.

The overall effect of verse 28 is to encourage the community in their time of strife. The

purpose and reason for this period of suffering is so that the unity of the name of the Lorp

might be proclaimed and that Israel might enter the World to Come perfected and purified.

Once again the additions of our targumist are not only within the rabbinic context,
they urge the audience to adhere to specifically rabbinic practices (“bearing the yoke of the
Commandments,” the recitation of the Shema) and beliefs (acceptance into the World to

Come). This central portion of Chapter Three has been transformed by the targumist into a

“The references in rabbinic literature are few too numerous to recount here. See, however, LamR to
1.5 and 3.3, b Ber. 4a-5b, M. San. 10 (esp. 10.1), and M. Aboth 4.17, “[R. Jacob] used to say: Better is one
hour of repentance and good works in this world than the whole life of the world to come; and better is one
hour of bliss in the world to come than the whole life of this world.” See also Urbach, pp. 649ff.
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exhortation to adhere to rabbinic values. The targumist urges the audience to hope for
salvation (vv. 25, 26, 28) and turn in repentance (v. 40) before the Lorp “whose Shekinah
is in heaven above” (v. 41). While they seek God’s instruction (v. 25) and obey Torah (v.
27), they are also to accept the chastisement from God for the sake of his name (v. 28) and
“for the sake of the fear of the Lorp” (v. 30). These corrections will, in turn, result in their
being accepted by God in the World to Come (v. 28) as the Lorp has mercy upon his
people (vv. 28, 31,and 32).** This highly developed presentation of the doctrine of
repentance and forgiveness places Tglam well within the rabbinic milieu.” In calling the
audience to repent and return to God and obedience to Torah the targumist is calling them

to the rabbinic traditions and understanding of redemption.**

3.3.31. Verses 31-33
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For the Lorp will not neglect his servants forever, giving them over into the hand of their enemy.
But first he breaks and afterwards he repents and has mercy on the righteous in the abundance of his
goodness.
For since man did not afflict himself nor removed arrogance from his heart, therefore he caused destruction
to come among humanity.
The targum to these three verses echoes the form of MT by beginning each verse with
DX, the Aramaic equivalent of »>. Like LXX and P, the targumist has ignored the word
order of verse 31 and placed the subject (»») immediately following the verb (5v»).*” The

Hebrew text of verse 31 is shorter than most other verses in this section and our targumist

*See the verses cited for detailed discussion of each passage.

*!See Urbach, pp. 436-47, 462-70, and Schechter, pp. 293ff.

*’From elsewhere in TgLam, we may add to this list of rabbinic terms and values the call to study

Mishnah at night and the Shekinah of the Lorp being with them at such times (1.19). The use of these terms
will be discussed fully in §4.6.

*elc Tov aldva amedoETa and7u_\_~A <> ‘é.}v at .\.377:1 See Albrektson, p. 150.
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supplies a second clause. In doing so he has explained the nature of God’s “neglect.”***

Throughout TglLam the targumist describes God as either actively handing Jerusalem over
to the enemy™ or withdrawing his hand of protection from his people.**® Even in his
“neglect” (which would imply a passive state) God is the active agent in giving Israel into
the hand of the enemy. The assumption, of course, is that the nations are only able to assail
Jerusalem and her people when God allows them, through the removal of his divine

protection.*’

The targum to verse 32 replaces the abstract Ny, “he causes grief,” with the concrete
image of 1am, “he breaks.” As we might expect, *9an is used repeatedly in Tgl.am to
represent the Hebrew *51y ¥ but in the four instances where *n» is used the targumist also
uses *7210.** In each instance the targumist describes the physical destruction of Jerusalem
as the way in which God has caused his people grief. While reassuring his audience that
God will repent and have mercy on his people, the targumist asserts that it is the righteous
who will receive the “abundance of his goodness.” The Lorp’s mercy is therefore reserved
for those who are righteous, acting according to his Commandments. This assertion is in

keeping with the admonitions of the preceding section.

Our targumist has completely transformed the meaning of verse 33. According to MT
the Lorp (from verse 31) is the subject of the verse and “he does not willingly afflict or
grieve anyone.” In the targum the subject is humanity, “man did not afflict himself nor
removed arrogance from his heart.” Rather than God being unwilling to “afflict or grieve
anyone,” humanity was unwilling to correct themselves and to cease from sinning against

God. Therefore, the targumist tells us, God “caused destruction (x721) to come among

*0r “he will not forget,” *¥5v, Jastrow, p. 1582. See §3.2.7.
“E.g.,1.2,1.3, and 1.14.

e o g.,2.3. This, of course, does not include the many references to God as “an enemy,” etc., which
are also recurrent in TgLam.

®1See §3.3.40 and, e.g., LamR Proem 25.

“®There are a total of seven occurrences of *92v in Lamentations: 29,11, 13;3.4,47, 48; and 4.10.

The Aramaic *92n is used in each case.

*The verses in question are 1.5, 12; 3.32, and 33.
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humanity.” Through these alterations to the text the targumist reasserts that Israel’s troubles

are the result of her own disobedience and that God is just in taking punitive action.

3.3.34. Verses 34-36
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Humbling and subduing all the prisoners of the earth under his feet,
Perverting the justice of a poor man in the presence of the Most High,
Confounding a poor man in his quarrels; is it possible that this will not be revealed before the LorDp?

These three verses in MT form a unit, not only because they each begin with 5 and an
infinitive form, but because the infinitives are dependent upon the finite verb which is
found at the end of verse 36.*° Our targumist has dutifully represented the Hebrew text, so
closely, in fact, that the grammatical forms are not the usual infinitive forms for Late
Aramaic.”' In Aramaic the infinitive is normally formed with a prefixed » rather than the
prefixed 5 of Hebrew.*” There are exceptions, however, and Golomb has cited several
instances where the 5 rather than » has been used in TgNeof, most often in imitation of the
Hebrew form.*” Such is the case in verses 34 and 35. In an effort to mimic the form and
structure of the Hebrew text our targumist has used a prefixed Y to form the infinitives of

*19n and *290.** In addition, the infinitive form of *>5x has the prefixed 5 and retains the

““Hillers (and Budde, p. 95) objects that nx1 x5 cannot be the governing verb since *nx1 is not

followed by the infinitive. Instead Hillers views the infinitives as “dependent on the parallel verbs in the
preceding verse,” pp. 116-7.

“'See Fitzmyer’s designation of the five phases of Aramaic, A Wandering Aramean: Collected
Aramaic Essays, (Chico, CA: Scholars Press, 1979), pp. 60-3. Late Aramaic is defined as “roughly” 200 CE
to 700 CE. While the language of Tglam is problematic (see §5.1.2) it certainly falls within this period.

“’This is true for the Peal/Pael in Late Aramaic. In Onkelos-Jonathan type Aramaic the prefixed n is

found only in the Peal/Pael stems. See Dalman, pp. 278-9, and E. Y. Kutscher, Studies in Galilean Aramaic,
(Ramat Gan: Bar-Ilan University, 1976), p. 29.

David M. Golomb, A Grammar of Targum Neofiti, (Chico, CA: Scholars Press, 1985), pp. 127 and
129.

**The first word of verse 36, 82209, has a correcting dot above it in Urb. 1 and should be corrected to

read x290Y. This brings it in line with the majority of MSS which read x2909; see Lagarde and Van der
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n. The use of this form is clearly intended to mimic the Hebrew and we have already noted
that, although the acrostic is not repeated in the targum, there are occasional efforts to
reflect the Hebrew form in Chapter Three.*” The repeated infinitives, however, also operate
in the targum as in MT; they are dependent upon and direct the audience’s attention to the
final finite verb which asserts that the injustices that are being done will be revealed before

God.

The actual additions made to the text of these verses are minor. In verse 34 the
targumist has provided a double translation of X575 which serves to heighten the plight of
the prisoners. It is clear from the context that the one whose foot is “subduing all the
prisoners of the earth” is not God, rather it is any oppressive ruler.”® As Hillers has pointed
out, verses 34-6 contain the traditional description of the behaviour of an unjust ruler.*”
Verses 35 and 36 identify the man who is not given a fair trial as “a poor man.” Levine’s
suggestion that the “High One” before whom the poor man has brought his case is not God,
but is the “human litigant the poor man is facing” has merit.*”® Since verse 35 is describing
the actions of an unjust ruler and the poor man’s case is being perverted “in the presence of
the Most High” (something which verse 36 suggests is not possible) it is reasonable to
assume that nxby refers to the ruler who will not give the poor man a fair hearing. Finally,
the targum ensures that MT’s nx3 X9 min*™ is read rhetorically (“does the Lorp not see?”)
by adding 9wax and using the Ith. of *s9, “is it possible that this will not be revealed before

the LorD?”

Heide, p. 25%*.
*See §3.3.1.

“*Contra Greenup (p. 30), “To crush and subdue under His feet all the prisoners of the earth.”

“Hillers, p. 130.

“®Levine, p. 144. Exodus 23.1-8 contains God’s command to Moses that all shall be given a fair trial.

*See BHS and §3.1.14 above.
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3.3.37. Verses 37-39
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Who is the man who has spoken and an evil thing was done in the world, unless because they did that which
they were not commanded by the mouth of the Lorp?
From the mouth of God Most High there does not issue evil, rather by the hint of a whisper, because of the
violence with which the land is filled. But when he desires to decree good in the world it issues from the holy
mouth.
What profit shall a man find who sins all the days of his life; a wicked man for his sins?

The changes to these verses are small in quantity, yet substantial in quality. In the
biblical text verses 37-9 clearly assert, through a series of rhetorical questions, that God
controls all of history and life and that both good and evil are from God (3.38). We have
already seen in numerous instances that our targumist is willing to state categorically that

the ills which have befallen Jerusalem were ordained by God,® but it appears that he

“draws the line” at a direct statement that evil can issue from the Lorp.

In verse 37 the targumist specifies that the subject of 1« is “a man” and that the evil

done occurs because they™'

disobeyed the Lorp, the targumist thus places the responsibility
of evil deeds with those who commit the acts and not God.* In verse 38 this is stated
explicitly, “From the mouth of God Most High there does not issue evil.” Rather than

reading all of verse 38 as a rhetorical question (“Is it not from the mouth of the Most High

that good and bad come?”) our targumist has read my n Xxn X5 1Yy *an as a simple

500E.g., 1.1-4,7, 8; 2.1, 3, 4; 3.6 and 12. This is, of course, our targumist’s central theme and can be

found throughout the work.

**'The change in number can be explained if wix is understood as referring to humanity in general.

*”Most modern commentators also identify the subject of the first clause as a man, but Albrektson

argues that this is “highly improbable” (p. 152). Instead, the first clause is read as a rhetorical question with
the second clause responding with another rhetorical question. ““Who spoke and it came to be? (a rhetorical
question—the self evident answer is: the Lord! —See Ps. 33.9) Did not Yhwh command it?’” (p. 152). Both
readings convey the same sense: it is the Lord who has ultimate control. If, however, Levine’s reading of
verse 35 is correct and represents a contrast between the “most high” earthly ruler and the heavenly ruler then
verses 34-6 and verses 37-9 form a parallel structure all of which underscores God’s supreme authority, in
spite of appearances to the contrary.
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sentence (“Evil things do not come from the mouth of the Most High”). The presence of
evil in the world is explained as entering “by the hint of a whisper,” but this too comes
about as a result of human sin.”” This is not a complete converse translation since the
targumist has divided the verse into two distinct statements, only the first of which is
contrary to the simple meaning of the biblical text.™ The good which occurs in the world,

we are reassured, emanated from “the holy mouth.”

Verse 39 begins with the rare Hebrew verb yxm, from *)x, “to complain,” Our
targumist has translated it with *yan, “to profit,” and Levine suggests that the targumist
understood the Hebrew to be from yn, “wealth.””* Although this root is found as a noun
with this meaning in a few instances, as a verb this root is found only once in the Bible, in
Hiph., meaning “to make easy/light [of going up].”"” It is impossible to say if Levine’s
reconstruction is correct, but it is clear that our targumist has altered the sense of the verse
so that the question is now, “what is gained by living a life of sin,” rather than the
pragmatic “who are we (as living beings) to complain when we are punished.” The targum

expands the oft emended >n oT~*®

so that >n no longer modifies 0N, but is now a noun
>nvn. This triplet therefore asserts that evil enters the world by man’s own action and
concludes that there is no merit or worth in sinning. Verses 40-2 build upon these

statements, calling the audience to leave the sinful life behind and return to the Lorp.

3 The distancing of evil from God is found throughout rabbinic sources. See, e.g., y Ta’an. 2, 65b; b
Git. 88a and Hag. 12a; and Ginzberg, Legends, Vol. V, p. 5, n. 9 for further references and discussion.

Gee Klein, “Converse Translation,” pp. 532-5.
*BDB, p. 59. Elsewhere it is found only in Num. 11.1.
WGee Levine, p. 146, and BDB, p. 223.

*"Deut. 1.41.

*®See BHS and Rudolph, p. 232.
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3.3.40. Verses 40-42
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Let us search and examine our ways; and turn in repentance before the Lorp.
Let us lift our cleansed hearts and cast away theft and robbery from our hands. And let us repent before God
the dwelling of whose Shekinah is in heaven above.
We have rebelled and been disobedient and since we did not return to you, you have not forgiven.

Verses 40-2 mark the transition back into the language of mourning. The first two
verses call for repentance and a return to God, but verse 42 confesses that they have been
rebellious and God has not forgiven them. In verse 40 xnavna has been added to explain in
what way the community was to return to the Lorp. This is, of course, the sense of the
biblical text,” but with the addition of xnan the targumist has made this explicit using
specifically rabbinic language.’'’ The call to repentance here and in verse 41 thus continues
the exhortation begun in the middle of Chapter Three that the audience (who would

presumably identify with the “we” of verses 40-2) return to fundamental rabbinic

principles.’"!

It appears that our targumist either did not understand or was not comfortable with the
use of the preposition Yx in the phrase £¥93-5x 1225 Xw). Modern scholars have also
wrestled with this passage and have made various suggestions including emending the text
to read 9x or 5. The targum presents a different translation, rendering the Hebrew with

1, “from,” instead of “to” or “with, along with.” Instead of “lifting up” their hands along

Gee Westermann, pp. 179-81, Hillers, p. 131-3, and Rudolph, p. 242.

*'%See Urbach, pp. 462-71, and Schechter, pp. 313ff. As Urbach points out, “The term n2wn was
coined by the Sages, but the concept it signifies is a cardinal principle of the biblical legacy,” p. 462. See,
e.g., LamR Proem 25 (below), b San. 97b-98a, and PRE 20. (“Adam said before the Holy One, blessed be He,
Sovereign of all worlds! Remove, I pray thee, my sins from me and accept my repentance, and all the
generations will learn that repentance is a reality,” Gerald Friedlander, Pirke de Rabbi Eliezer, [London:
Kegan Paul, Trench, Trubner & Co. Ltd., 1916], p. 147. See, however, GenR to 30.22 which states that
Reuben was the first man to repent.) See also §3.1.2 and §3.2.19.

*!'See especially verses 24-30. The use of the first person plural in MT may also indicate the liturgical
use of the biblical text. See Westermann, pp. 61-3, and Hillers, pp. 6-8.

2Gee Rudolph, p. 232; Albrektson, pp. 154-5; and Hillers, p. 117.
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with their hearts, they are cleansing them of theft and robbery. This pair, 12>t 910N,
represents general lawlessness and disobedience which must be put aside before the people
can return to God.>" This cleansing of their hands, therefore, is to be considered an act

comparable to the lifting up of hearts and a precursor to repentance.

While continuing the call to repentance our targumist expands the second half of
verse 41, omwa Hx-HN, by informing us that the dwelling of God’s Shekinah is in heaven.
This brief comment is an allusion to the extensive rabbinic belief that the Shekinah,
although originally dwelling on earth among Adam and Eve, removed itself to heaven after
they had sinned.’'* Righteous deeds, however, could cause the Shekinah to return to earth
and PRK 1.1 reports that “seven righteous men arose and brought it about that the Presence
came back to earth.” The Shekinah then came to dwell among Israel in the Tabernacle and
later in the Temple. Midrashic sources’" tell us that due to Judah’s sin the Shekinah
gradually removed itself from the Temple, thus allowing Jerusalem and the Temple to be
destroyed.

R. Jonathan said: Three and a half years the Shekinah abode upon the Mount of Olives hoping

that Israel would repent, but they did not; while a Bath Kol issued announcing, Return, O

backsliding children (Jer. 3.14), Return unto Me, and I will return unto you (Mal. 3.7). When

they did not repent, it said, I will go and return to My place (Hos. 5.15) [and ascended into

heaven].516
Our targumist is therefore reminding his audience that because of their sins God’s presence
now resides in heaven rather than on earth and that it is only through their repentance and

righteous acts that the Shekinah will return. In verse 42 the people’s refusal to return to the

Lord is listed among their sins and it is this which prevents God from forgiving them.

*“The term pawn also occurs in 3.38, but in that context I have translated it with the broader English
term “violence.” See Jastrow, p. 450a.

*“See §3.1.1. For a general discussion of the Shekinah see Urbach, pp. 37-65, and Aufrecht, pp. 23-30.
For the Shekinah and the destruction of the Temple see Goldberg, pp. 176-96, 459-62, and 490-3.

PRK 1.1 and GenR to 3.7 describe seven generations (beginning with Adam and ending with the
Egyptians of Moses’ generation) which caused the Shekinah to withdraw from the first through the seventh
heavens as a result of their sin.

*13See discussion above §3.1.1 and, for example, LamR Proem 24, PRK 13.11, and » Rosh. Shan. 31a.
516
LamR Proem 25.
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3.3.43. Verses 43-45
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You have covered us in anger and pursued us in exile. You have killed and have not
pitied.
You have covered the heavens with your clouds of glory so that our prayers cannot cross to you.
You have made us like wanderers and vagabonds among the nations.

The Hebrew nn>o is understood by the targumist as being transitive, therefore he
supplies the object (implied in the Hebrew suffix of no1im) xovy.’"” We are also told that
God has pursued his people into exile. The strong charge that God has killed without pity is
not altered by the targumist, but is repeated verbatim. In verse 44 it is the heavens which
are covered by God’s clouds “of glory” rather than God himself “wrapped with a cloud.”
While this may be an effort to avoid an anthropomorphism, the targumist is expanding the

imagery present in MT while building upon the reference of verse 41 to God having

removed his presence from the Temple to reside in heaven.’'®

God’s “glory” (725) is used extensively in the Bible as a sign of God’s presence with
his people,’”” but it could also indicate a separation between God and the people. When
Solomon built the Temple and the ark of the covenant had been brought into the holy place,
“a cloud filled the house of the Lorp, so that the priests could not stand to minister because
of the cloud; for the glory of the Lorp filled the house of the Lorp.”* It is in this sense that
our targumist describes God’s “clouds of glory” covering the heavens (where the Shekinah

now resides) and forming a barrier to the speaker’s prayers. Thus, as in 3.8, the destination

*""Most modern translations read “you have wrapped [covered] yourself” (NRSV). Hillers points out,

“the verb nn2v is probably not reflexive, since elsewhere the gal is always transitive ... the object-pronoun
on »97)M serving for both verbs,” p. 117.

518

See Chilton, pp. 75-7, for a discussion of the use of “glory” in Tglsa.

*“In the Pentateuch see, e.g., Exod. 16.10, 24.16-7; Ex. 40; Lev. 9.6, 23; Num. 14.10, 21, 22; 16.19,
42; 20.6; and Deut. 5.24.

1 Kngs. 8.10-11. See the parallel passages in 2 Chron. 5.14 and 7.1-2.
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of the speaker’s prayers is closed. God has shut himself off from his people.”” Finally,
instead of “filth and rubbish” Israel has been made like “wanderers and vagabonds.” The
Hebrew of verse 45 is difficult and this may have precluded a literal translation, but the
targumist uses this opportunity to extend the imagery of the nation going into exile pursued

by God (3.43).32

3.3.46. Verses 46-48
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All our enemies have opened their mouths against us, fto announce evil decrees against us.
Panic and fear have come upon us because of them, trembling and destruction have seized us.
Like streams of water my eye weeps tears because of the destruction of the Congregation of my people.
Prosaic Expansion. The additions to these three verses are modest. In verse 46 the
targumist tells his audience that the enemies opened their mouths in order to make evil
pronouncements against Israel. Levine offers that this may be in reference to “edicts
enacted within Palestine by the Roman government, or edicts in the diaspora.”** It is an
intriguing suggestion and is reminiscent of Tglam 1.19, but without any specific historical
references within the targum this must remain conjecture. The targum of the second verse
of this triplet explains that the people’s “panic and fear” derives from their enemy and the
second clause is provided with the explanatory verb “trembling and destruction have seized

us.” While the beginning of verse 48 should be corrected to read 2> 7n,’> the targumist

has translated MT verbatim with the addition of the comparative 71 and the translation of

**'The midrash to 3.44 says that there are indeed sometimes which are more appropriate for prayer than

others. “Jose b. Halafta said: There are times for prayer; for thus spake David before the Holy One, blessed be
He: ‘Lord of the universe, when I pray before Thee may my prayer be in an acceptable time;’ that is what is
stated, Let my prayer be unto Thee, O Lord, in an acceptable time (Ps. 49.14).”

522

See Albrektson, pp. 157-8. P has a similar (but distinct) reading < \mma «CHuns.
**The text should be emended to read 92> P following Lagarde.
524Levine, p- 150.

**So Lagarde. YT MSS read simply p>2>, Van der Heide, p. 27%.
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na with xnwa. Although the use of Xnw> to render na is the standard translation,™ it still
enhances the synagogal audience’s experience of the text as they (“the Congregation™) are

now the ones destroyed.

3.3.49. Verses 49-51
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My eye weeps fears and does not cease from crying. There is no respite from my anguish or anyone to
comfort me;
Until the Lorp looks out and sees my humiliation from heaven.
The weeping of my eyes is the cause of the affliction of my soul over the destruction of the districts of my
people and the humiliation of the daughters of Jerusalem, my city.

The targumist has been much freer in his rendering of these verses than in the
previous two triplets. Although verse 49 has several additions, the major changes to this
passage occur in verse 51 which is corrupt in MT. Whereas the biblical text of verse 49
describes only the endless weeping of the speaker, the targum uses the second phrase to
further specify that the speaker also lacks relief from his “anguish.” The targumist also
continues to emphasize that those who sin are denied even the solace of someone to
comfort them.” Verse 50 specifies that it is the speaker’s humiliation that the Lorp sees
when he looks down from heaven. Our speaker is depicted as one who is mourning and yet

is deprived of any comfort; he weeps and is humiliated in his sorrow. Verse 51 brings our

attention back, for a moment at least, to the destruction of Jerusalem and her inhabitants.

The Hebrew text of verse 51 is normally considered corrupt by modern scholars’®

and our targumist has not constrained himself with a literal representation of the verse. The

0GSee §3.1.6.

527

See §3.1.2, §3.1.17, and §3.1.21. The targumist has also introduced the phrase 7 PmNIN 52510 >T M5
in 1.9, 1.16, and 2.18.

**So Hillers (p. 118) and Rudolph (pp. 232-3), but see Albrektson (pp. 161-2) who finds MT
“perfectly intelligible.”
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Aramaic equivalents of the Hebrew terms follow the order of MT, but are dissolved within a
description of the speaker weeping over the destruction of the city and the “humiliation of
the daughters of Jerusalem, my city.” In spite of the generous additions to verse 51 the
targum, like MT, conveys the image of one who is mourning in the face of a national

catastrophe.”

3.3.52. Verses 52-54
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My enemies, without cause, laid a trap for me like a bird.

They have caused my life to pass in the pit and cast stones at me.
Waters flowed over my head. I said in my word, “I am cut off from the world.”

Prosaic Expansion. There are few additions to these verses. The rare ynns™ in verse

53 has been translated with y1ay. Levine believes that the text was originally y1ay,”" but all
MSS attest to the reading that we have in Urb. 1.** He further suggests that if the current
reading is maintained then »n becomes the subject, “my life has passed in the pit.” The
change in subject (and subsequent emendation of the verb from third person plural to third
person singular) is not necessary since the Pael of *1ay is causative.” In either reading the
sense of the verse is the same, the speaker’s enemies have trapped him (verse 52) and

thrown him into a pit where his life is to expire as they hurl rocks at him.

**1t is unlikely that the targumist’s additions are intended to recall the midrash of Num. 14.1 found in

TglLam 1.2. See Levine, p. 153.
53°BDB, p- 856, “to put an end to, exterminate.”
531Levine, p- 154.

**The one exception noted by Van der Heide is MS “D” (Oxford, Bodleian Library Op. Add 4to 139)
which he describes as having “a considerable affinity with, if not dependence on, the Western text. It also
betrays a tendency to provide correct readings and to correct grammatical forms,” p. 66. This MS reads y1ayx,
p. 28*.

*FJastrow, p. 1039b. This would require repointing the text from 112y to 172y, but this is a minor matter
considering the poor state of the vocalization of the manuscript. See Levine, pp. 21-2.
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In verse 54 the targumist has added that the subject spoke » 13, “in my word.” This
is a rare and an unusual occurrence of the term x> being used in reference to anything
other than God’s divine pronouncement. It is unclear why the targumist has chosen this
term, but it is unlikely that it is the result of dittography.” As we have already seen our
targumist uses x>0 to represent God’s decrees™ and since the statement issued by the
speaker is a pronouncement of his punishment (God must be understood as the active
agent, as elsewhere in the targum) the targumist may have felt that the use of x> was
appropriate for such an important declaration. Finally, where the biblical text states simply
that “I am cut off” the targumist adds that the speaker is cut off “from the world.” This
removes the possible interpretation that the speaker, and the community, is cut off from

God.

3.3.55. Verses 55-57
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I prayed to your name, O Lorp, from the depths of the pit.
You received my prayer at that time, and now do not cover your ears from receiving my prayer to give me
relief because of my plea.
You brought the angel near to save me, in the day that I prayed to you. You said by your Memra, “Do not
fear.”
The first verse of this triplet has been rendered verbatim by our targumist. Verse 56 is
longer than most in Chapter Three™® and the targumist represents all of MT, but he has also
added a number of glosses to the text. The reason for these additions is the apparent

problem in the sequence of events in MT. God is asked not to cover his ears after we are

told that God has heard his cry! “You heard my plea, ‘Do not close your ear to my cry for

534 . . .
Levine, p. 154. The occurrence of 7911 in verse 57 is too far removed from verse 54 and has a

different suffix. See §4.4.
535§3.1.15, §3.1.18, and 3.2.17. See §4.4 for further discussion of the use of Memra within TgLam.

**See Albrektson, pp. 163-4, and Hillers, p. 118. The last word >ny b is normally interpreted as a
gloss added to explain the rare »nny7>. Hillers retains MT.
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help.”” Thus, the targumist avoids the direct statement that “you [the Lord] heard my plea.”
Instead the circumlocution “you received my prayer” is used. While the biblical text speaks
of a moment of salvation,””’ the addition of x>nn X2y by the targumist places this event in
the past and at the same time calls for God to hear his prayer “now,” with the addition of
2. The additions to the final clause explain that it is the prayer which the speaker wants
God to hear and that God would grant him relief because of his plea. Within a liturgical
context the reconstructed verse would remind the audience of God’s past faithfulness while

leading them in supplicating God for their current needs.”*

The beginning of verse 57 is suggestive of an anti-anthropomorphism. The Hebrew
“you came near when I called on you™ has become “you brought the angel near to save
me.” It may well be that this is indeed an example, albeit a rare one within our targum, of
an anti-anthropomorphism. If so, the reference to an angel intended as a device to distance

God from the actual act of visiting man.

Finally, rather than the direct Hebrew “you said, ‘Do not fear,”” in the targum it is by
God’s “Memra” that the message of consolation was delivered. N is the vehicle of
God’s comfort as the speaker calls out to God from his imprisonment and the Lorp
responds to his plea. As with other occurrences of X1 in Tglam the term is clearly an
utterance of God, the proclamation “Do not fear.” In this instance, however, God is
comforting his people rather than announcing their punishment through his x>n.”* The
addition of x>nn N in verse 56 and the statement (already found in MT) that God
responded to his plea “in the day that I prayed to you™ in verse 57 serve to remind the
audience of God’s past mercies on his people while calling them to repentance (verse 40)

and prayer.

*In his moment of despair God hears the speaker’s cry and offers comfort. Or, following Hillers (p.
118), the verbs are precative perfect: “Hear my voice—do not close your ears!”

¥For further discussion see §5.2.2.

See §3.1.15, §3.1.18, and 3.2.17. See also §4.4.
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3.3.58. Verses 58-60
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You have fought, O Lorb, against those who made a quarrel with my soul. You delivered my life from their
hands.
You have seen, O Lorp, the wrong by which they wronged me. Judge my case.
All their vengeance has been revealed before you, all their evil plans against me.
Prosaic Expansion. The targumist has made very few changes to these verses and the
declaration of God’s justice (and the implied plea that God continue to intervene in the
speaker’s plight) found in the biblical text remains unchanged. The rare Hebrew plural

540

D27 of way »a», usually translated “my case,” has been interpreted as a plural noun

(“those who contend”)*"!

and personified in the targum through the addition of >1ay, thus
the Lorp fights against “those who made a quarrel with my soul.” The terse second clause
of verse 58 is expanded to explain that his life has been delivered “from their hands.” It
should not be surprising that the Hebrew noxo, “you redeemed” is translated with xnpa9,
“you delivered,” since the two terms are clearly considered equivalent by the targumim.***
The only other addition of note is the change in verse 60 from “you have seen all their
malice” to “all their vengeance has been revealed before you.” As in previous verses, it
seems unlikely that our targumist has a theological reason for this alteration of the text. He
cannot be opposed to the concept of God viewing something evil since the immediately

preceding verse states “you have seen, O Lorp.” Instead the change has probably been

motivated by a desire to create prosaic diversity within the text.

*Found only here, in 2 Sam. 22.44, and Ps. 18.44. See Albrektson, p. 166.
**See BDB, pp. 936-7.

542, . . . . ..
Klein, for example, translates *p19s as “to redeem, deliver,” Genizah Manuscripts of Palestinian

Targum to the Pentateuch, Vol. 2, (Cincinnati: HUC Press, 1986), p. 123. A survey of the targumim with
regards to *p19o is beyond this work, but a few examples from different sources should suffice. Aside from the
technical term o7n SNy (which is translated with xn7 Yx), see Num. 35) TgOnk to Num. 25 consistently
translates *>xo with *p1a. Tgler 31.11 and the FrgTg to Exod. 6.6 and 15.13 also use *pa (See Klein,
Genizah Manuscripts Vol. 1, pp. 176-7 and pp. 244-5). It therefore seems unlikely that we can accept
Levine’s suggestion that the use of *p99 “may reflect the eschatological sensitivity of the word 5x, and its
centrality in Jewish-Christian polemics,” p. 157.
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3.3.61. Verses 61-63
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Their taunts were heard before you, O Lorp, all their evil plans against me.
The lips of the enemies are against me and their mutterings are against me all day.
Look at their sitting and rising! I am [the object of] their taunt-songs.
Prosaic Expansion. The targumist has provided a nearly verbatim translation with
only two additions. In verse 61 we again have 707 ynv for nynw and in verse 62 the

targumist has added a second »>y between the two noun phrases. The meaning of the text is

not changed by these additions and the targum is, in fact, closer to the Hebrew than P.’*

3.3.64. Verses 64-66
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May you return to them evil recompense, O Lorp, according to the works of their hands.
May you give them brokenness of heart and may your weariness wear them out.
Pursue them in anger and destroy them from under the high heaven of the Lorb.
Prosaic Expansion. Once again the changes to these verses are minor. The
recompense which the Lorp is to mete out to the enemies is qualified with xv>a. Therefore
it is “evil” or “shameful”®* recompense by which they will be repaid. Modern scholars are

unsure what 15-nn in verse 65 means>* and our targumist (and the rabbis) were similarly

uncertain. Most derive it from either *y», “fence, defend” and therefore a covering, or *yn,

543Albrektson, p. 168.

cala AL wifa Gt «hale | AL anrgidhiedn Mo oo _amnea dusax
o o1 il Madiad _ammmansaa _acmadios | Lo

**Greenup, p. 34.
WGee Albrektson, p. 170, and Hillers, p. 119.
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“insolence,™*® but the rabbis had two different interpretations.

Two teachers [differ about the meaning of the word]. One said that it signifies breaking of

heart, the other that it signifies hardness of heart. He who said that it means ‘breaking of

heart’ does so because it is stated, Who hath delivered () thine enemies into thy hand (Gen.

14.20); and he who said that it means ‘hardness of heart’ does so because it is stated, The

shield (pn) of thy help (Deut. 33.29).>"
Our targumist clearly chose the former interpretation and therefore translated the passage
“May you give them brokenness of heart.” The rendering of Tnb>xn with 7mxn>wy indicates
that the targumist, like LXX misread the Hebrew as 7nxon, “your weariness.”** Such a
translation makes little sense in context (verse 64 speaks of “evil recompense” and verse 66
calls for God to destroy them), but it seems that our targumist sought to add some strength
to the text by adding >nbw so that the text reads “may your weariness wear them out!” The

only addition to verse 66 is xm1 which modifies »nw. In this final triplet of Chapter Three

our targumist retains the same call for divine retribution which is found in MT.

S“BDB, p- 171. BDB cites Lam. 3.65 under the root *y», “[n»»] n.f. covering.” KBL, p. 546, II.
“shamelessness.”

*LamR 3.65.

548

Albrektson, p. 171. LXX reads uéxeov oou aUTOoIC.
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3.4. TglLam Chapter 4
3.4.1. Verse 1
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How the gold of the Temple has dimmed, [how] the choice gold leaf has changed! The sacred jewels are
scattered at the head of every street.

Prosaic Expansion. Chapter Four is an acrostic and like Chapters One and Two the
first letter of each verse (rather than each stich as in Chapter Three) begins with succeeding
letters of the alphabet, however, each verse has only two stichs. The only addition to this
verse found in the targum is the phrase NwTpw M2, which identifies the gold of the first
clause as the gold that was in the Temple. The less common on> has been translated with

the Greek loanword noms (TéTahov).*

3.4.2. Verse 2

192 D°K70RT D7 1% °33
P3P T Ay w2237 1203 AR

PO 93P 9 DN PHNN PANDN PHNY NN PTIN A0 ANTY PIPNPON POINT PIP? 18 M2
NN YT T PTONT] PPIDY 1DWNNNI NIPINWI NOPAY PIA PIPWI NTHT 1PAa PNA PYINDM)

The precious Sons of Zion which were comparable in their appearance to that of fine gold, how the unclean
people brought them down near to their beds and stared at them, so that their wives might bear sons as
beautiful as they and they are considered as [clay] vessels which were made by the hands of the potter.

Verses 2 and 3 form a unit of expansion within the targum. The biblical text of verse
2 describes how the beauty of Zion’s sons has gone (just as the gold of verse 1 has

dimmed) so that they now are as plain as clay pots. The beauty and wisdom of the

Jerusalemites is a common theme in the midrashim with much of LamR spent in comparing

**The normal Aramaic form is pow9. It is this form which is found in Lagarde and YT (Van der

Heide, p. 30*). See Samuel Krauss, Griechische und lateinische Lehnworter im Talmud, Midrasch und
Targum, Teil II, (New York: Georg Olms, 1987), p. 441 (reprint from 1899). See §5.1.2.

**Found in Lagarde and YT and necessary in order to represent all of MT.
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Jerusalem’s residents with those from the nations.”' The targum begins its exposition by
reiterating the first clause with a few embellishments, but before he translates the second
clause our targumist inserts a midrash which alters the verse dramatically. According to our
targum, a Jewish boy would be forced to lie near the bed of a foreign couple while they had
sex, so that their offspring would possess the beauty of the Jewish boy. Behind this curious
scenario is the belief that the visage of the embryo is determined by what the woman is

looking at while copulating.”

This belief was wide-spread throughout antiquity and the earliest references to the
practice of intentional parental imprinting come from Greek and Latin texts. A text
attributed to the pre-Socratic poet Empedocles is quoted by Aetius.

How do offspring come to resemble others rather than their parents? He [Empedocles] says

that fetuses are shaped by the imagination of the woman around the time of conception. For

often women have fallen in love with statues of men and with images and have produced

offspring which resembled them.”>
Within the Jewish tradition the biblical text most often cited Gen. 30.25-43. In this passage
Jacob makes a deal with his father-in-law Laban that he would take for his wages only the
speckled or colored lambs from the flock. In order to ensure that he would have a profit
from his labors, Jacob placed rods (which had been stripped of their bark in order to form
patterns) in front of the troughs. “And since they bred when they came to drink, the flocks
bred in front of the rods, and so the flocks produced young that were striped, speckled, and

spotted.”®>* While commenting on this passage GenR relates the following tale:

It once happened that an Ethiopian, married to an Ethiopian, begot a white-skinned son by
her. Thereupon the father took the child and went to Rabbi, asking him, “Perhaps he is not my

551 . . . . .
See LamR 1.1 where the midrash is commenting on the phrase o>»a »na3. There is an extensive

section recounting the wit and sagacity of Jerusalemites in contrast with Athenians. LamR 4.2 also contains
several midrashim praising the wisdom and good manners of Jerusalemites. LamR 1.16 (“for these things I
weep”’) has several midrashim which tell of Jewish chastity (even to the point of suicide) in spite of Roman
attempts to sexually exploit the captives. Note, however, the prophetic attack on the nobles and those who
live in luxury. See Amos 6.1-8 and §3.2.21 above.

*’See Wendy Doniger and Gregory Spinner, “Misconceptions: Female Imaginations and Male

Fantasies in Parental Imprinting,” Dedalus 127 (Winter 1998), pp. 97-129. I have used their term “parental
imprinting.”

553Doxographi Graeci5.12.2, ed. Herman Diels (Berlin: Walter de Gruyter, 1965), p. 432. See Doniger
and Spinner for other relevant sources including Soran (Gynecology, second century CE) and Jerome
(Hebrew Questions, fourth century CE).

>Gen. 30.38.
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son.” “Did you have any pictures [of men] in your house,” he asked. “Yes,” he replied. “Black

or white?” “White,” he answered. “This accounts for your white-skinned son,” he assured

him.*®

It is clear that our targumist has this practice in mind and is attributing it to
Jerusalem’s conquerors. b Git. 58a has an interesting parallel which begins by citing Lam.
4.2:

The precious sons of Zion, comparable to fine gold. What is meant by ‘comparable to fine

gold’? Shall I say it means that they were covered with gold? [This can hardly be] seeing that

in the school of R. Shila it was stated that two state weights of fine gold came down into the

world, one of which went to Rome and the other to the rest of the world! No: what it means is

that they used to eclipse fine gold with their beauty. Before that the notables of the Romans

used to keep an amulet set in a ring in front of them when they had sexual intercourse, but

now they brought Israelites and tied them to the foot of the bed.
The gemara concludes the discussion by stating that the term “comparable” (o>x>onin, a
hapax legomenon)™® means that the sons of Zion were more beautiful than the finest gold.
After the destruction of Jerusalem the Romans, who had used amulets of gold in order to
ensure beautiful children, began looking at handsome Israelites during intercourse. The
similarities to our text are strong enough to suggest a common source, if not a direct

relationship. As we have seen, the belief in parental imprinting is ancient and certainly

predates either of these two texts.

The effect of this addition and the subsequent translation of the final clause of 4.2 is a
complete transformation of the original intent of MT. In the biblical passage, not only are
the Sons of Zion “worth their weight in fine gold” they are also the subject of the final
clause which describes how they are now, after the destruction of the city, considered “as
earthen pots.” Our targumist, however, emphasizes the beauty of the Sons of Zion while
introducing the lascivious foreigners who become the subject of 4.2b. Therefore it is the

“unclean people” who are considered “clay vessels” rather than the nobles of Zion.™ The

**GenR to 30.37. This same principle is applied to the testing of a woman accused of adultery (Num.

5.12-31) in NumR to 5.12. A parallel passage is found in LevR 18.3.

*Most scholars assume that XS0 is a variant of noo, see Job 28.16, and is interpreted as “to weigh,”
BDB, p. 698.

I do not apply the term “converse translation” since, as it has been defined by Klein in “Converse
Translation,” the term implies a relatively simple change in the text. For example, the addition (or deletion) of
a negative particle or the addition of x57. In 4.2 and 3 the text is much more complex and the change is more
subtle than a simple negation of the biblical text.
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targumist continues this reinterpretation in verse 3 where it is the nations who are “cruel”

rather than the Israelites.

3.4.3. Verse 3
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Even the pampered Daughters of Israel untie their breasts to the nations who are like the basilisk. And the

young men of the Congregation of my people are handed over to cruel men and their mothers mourn over
them like ostriches in the desert.

The biblical text of verse 3 contrasts the basic caring nature found even in the jackal

with the “daughter of my people™™®

who has become cruel. The targumist has once again
dramatically altered this verse. The targum begins by describing the Daughters of Israel as
“pampered” (NnNpI9n), implying that they lived in a luxurious state of excess. As we saw
in 2.21 and the comparison with Amos 6 such a statement is an indictment against Israel
and a cause of their predicament. In spite of this charge, the targumist has relieved them of
the stronger accusation of MT. The Hebrew yan, “jackals,” has been translated with 70,
“basilisk,”’ and is now used to describe the nations. Although the verb jy>v remains in

Pael the implication is that the Daughters of Israel have been forced into exposing

themselves.

WT does not represent yp>»n, but YT reads >3y yprax which would make “young
men” the object of yp»x rather than the subject of yon. In both textual traditions »y-na is
rendered »nyT XNNWI, as we have come to expect,”® but rather than the people of Israel

becoming cruel the targumist tells us that the Congregation was handed over to cruel men.

> yy-ma This is often emended to »ny-na on the basis of LXX, BuyaTépec (see BHS). Given the
immediate context of nursing (both in verse 3 and 4) the feminine, singular form seems perfectly acceptable.
See also 2.11; 3.48; 4.6, and 10.

YT simply repeats MT with x»an. It may be that WT has read it as pan, “dragon, sea monster,”
(BDB, p. 1072b) as has LXX, SpakovTec.

0Gee §3.1.6 and §4.5.
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The ostrich®® has now become a symbol representing the mourning mothers of Jerusalem’s
youth; no doubt an allusion to Mic. 1.8. While prophesying the destruction of the towns of
Judah the prophet cries: “I will make lamentations like the jackals, and mourning like the
ostriches (my> n1a> Yaxy).” The result is the same as that found in verse 2; the targumist
has distanced the people of Israel from the harshest of charges while not acquitting them

completely.”®

3.4.4. Verse 4
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The infant’s tongue clings to its palate from thirst. Youngsters ask for bread, but there is no one who offers it

to them.

Verbatim. The targumist does not add or subtract from this verse.

3.4.5. Verse 5
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Those who used to eat delicacies were desolate in the markets. Those who were reared in the color crimson
embrace dunghills.
Prosaic Expansion. The targumist has made two insignificant changes to the text. The
participle o¥>oxin has been replaced with the prosaic 535 237 wWn7T and y>1n is represented

with P70t yas. In all other respects the text remains unaltered.

*lThe targum follows the gere, D).

*See Levine, pp. 165-6.
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3.4.6. Verse 6
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The sin of the Congregation of my people is greater than the sin of Sodom which was overthrown in a
moment. And no prophets were left in her to prophesy, to turn her back in repentance.

The first three clauses of the verse are rendered quite literally, but the Hebrew of the
last clause is difficult.”” The verb 15n is probably from the root *51n, “to turn, turn
against,”* but our targumist appears to have represented the term twice. In the first

365 and translated it with

instance 9N has been interpreted as the Hiph. of *55n, “to begin,
W N9 The Aramaic Xn1TIND also contains the concept of turning, but it is the people
returning to God in repentance and not a “hand” turned in punishment. o7 is also difficult
to interpret in MT and some have suggested emending the text to read o157 Levine
suggests that the “hands” were interpreted by the targumist as referring to the prophets
which is possible,” however it seems more likely that the targumist did not attempt a
direct translation of the troublesome phrase. The reference to “turning” led the targumist to
refer to the people’s refusal to repent and he was probably content with allowing the
message to stand without providing an obvious translation of 7.’ This reading follows
the additions found elsewhere in Tgl.am which emphasize the fact that Jerusalem did not
repent when God provided the opportunity, but at the same time call the audience “turn in

repentance.””

**See Albrektson, pp. 179-80, for a concise survey of the most common interpretations.

*“BDB, pp. 296b-7a.
*BDB, p. 320a.
%See BHS.
567Levine, p. 167.

**It is, of course, somewhat curious that the targumist states that “there were no prophets left in her”

since Jeremiah continued to preach repentance in Jerusalem down to the moment of its destruction. This
verse, however, cannot be viewed as an attempt to absolve the people of their guilt (by blaming the lack of
prophets), since the rest of the targum speaks of communal responsibility. See §4.

**TgLam 2.19. See §3.1.2, §3.2.19, and §3.3.40.
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3.4.7. Verse7
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Her Nazarites were purer than snow, smoother than milk. Their appearance was ruddier than crimson and
their faces like sapphires.
Prosaic Expansion. The targumist has not altered this verse in any significant way.
Like LXX and P our targum interprets 7> as the technical term “one consecrated.””” The
compact Hebrew has been expanded with the addition of 91> before both instances of the
comparative . The specific Hebrew oxy, which can mean “bone” or “substance” and here

means “body,”’! has been loosely rendered with ywn, “appearance.”

3.4.8. Verse 8
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Their appearance was darker than the blackness of the exile; they were not recognized in the markets. Their
skin clung to their bones; brittle as a twig.

Prosaic Expansion. Once again the additions to this verse are minor and do not effect
the exegetical impact of the text. The targumist does add that the blackness of their
appearance is darker than “the exile.” This is a curious description of the exile and is not
elaborated upon by our targum nor is it found directly attested in other rabbinic sources.
We may hypothesize, however, that the “darkness” of the exile is in contrast to the “light”
which the people enjoyed while Jerusalem and the Temple still stood. There are several
references in LevR and NumR which refer to the brilliant light which emanated from the

Shekinah and the Shekinah of God resided in the Temple.5 2 When Israel sinned God,

“BDB, p. 634. valipdiol and caL=su.

*"'BDB, pp. 782b-3a.

LevR to 24.2 and NumR to 6.24 and 28.2. For further references to later medieval works which

elaborate upon this theme see Ginzberg, Legends, Vol. VI, p. 66.
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removed his Shekinah from the Temple thus allowing it to be destroyed and thereby
removing the light from the midst of Israel’” Perhaps this is the “blackness of the exile” to

which our targum refers.

3.4.9. Verse 9
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Better were those who were slain by the sword than those who were slain by hunger, for those slain by the
sword perished574 when pierced in their bellies because they ate of the gleanings of the field; and those who
were bloated from hunger; their bellies burst from [lack of] food.

Verse 9 has been dramatically altered by our targumist. The changes made are not
intended to alter the meaning of the text, rather they increase the drama of the event
through a detailed description of the horrors of a city under siege.”” The first line of this
verse is rendered nearly verbatim by our targumist, but the second line is difficult in both
MT and the targum. The Hebrew 1111 means literally “flow” and our targumist has repeated
the verb with the Aramaic cognate y3>7. In both MT and TglLam the verb refers to the life
of a victim flowing from them, therefore I have translated y2»7 x9»0 »>>0p7 as “for those
slain by the sword perished.””” In rendering the verse into prose the word order of 9ba is
no longer retained, but our targumist follows MT and interprets the oft emended o> p71 as

from the root *p7, to pierce,””

translating it with ywan. The final clause of verse 9 is
rendered rather directly with x5pn 99yn, “the gleanings of the field,”””® but it is diluted
within a confusing addition. Levine’s translation of the text serves to demonstrate the

difficulty of the text.

PSee §3.3.41.

MLt “flowed.”

575

For similar examples of dramatic heightening in TgLam see §3.1.9, §3.1.15, and §3.1.16.

*7*See Albrektson, p. 183, and NRSV, “Happier are those pierced by the sword than those pierced by
hunger, whose life drains away, deprived of the produce of the field.”

577BDB, p- 201. See Albrektson, p. 184, and Jer. 51.4.

**This translation is based upon reading 55>yn (which normally means “deed,” Jastrow, p. 817b) as a
noun based upon *5Yy and its secondary meaning of “to harvest, glean,” (Jastrow, p. 1084a).
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Better off where those slain by the sword that those slain by famine, for those slain by the

sword expired when they had been thrust through their bellies, whereas these ate the corpses

of the field, and bloated with famine their bellies burst from food.”

The key to understanding the targum is determining whether the nn ya (literally “from
what”) clause modifies that which precedes or follows. Levine understands nn ya as
introducing a new group, those who died from hunger. As evident in my translation, I have
interpreted nn 1 as referring back to those whose bellies were pierced. The image
suggested by the targumist is as follows. The famine is so great within the city that people
are compelled to venture outside of the walls and risk being killed by the besieging army in
order to search for food. A similar image is found in Lam. 5.9, “We get our bread at the
peril of our lives, because of the sword in the wilderness.”® So it is because they tried to
glean the fields that they were killed by the sword. Meanwhile, within the city, people were
not killed by the sword, but they continued to die of starvation.” There remains the
difficulty of the concluding words of the targum, X523 y P75 P79, Why should their
bellies burst from food? The most likely explanation is the simplest; the audience is to

understand from the context that it is the lack of food which causes their death.>

*PLevine does not justify his translation of Y5yn as “corpses.” Greenup’s translation is closer to the
mark: “... because those slain by the sword sank down, after they had been thrust through their bellies,
because they had eaten of the fruit of the land: and as for those who were inflated with hunger, their belly was
rent asunder owing to (lack of) food,” p. 38.

**The targum renders the verse directly: “At the risk of our lives we gather bread to sustain us from
before the slaying sword which comes from across the wilderness.”

**'See LamR to 1.5 where R. Johanan b. Zakkai’s nephew (and leader of the Zealot party) Ben Battiah

“who was appointed in charge of the stores, all of which he burnt.” The implication is that he burned the
stores in order to force people to go out and fight. See also Lam. 1.20, “In the street the sword bereaves, in the
house it is like death,” and TglLam 1.6, “Her nobles wander for food, like stags who were wandering in the
desert and find no suitable place for their pasture. They went out in great weakness and they had no strength
to flee to safety (from) before the pursuer.”

**In modern times we are still all too familiar with the image of starving children whose bellies are

distended due to starvation. This may lie behind the targumist’s rendering.
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3.4.10. Verse 10
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The hands of women who were merciful towards the poor boiled their young, they became sustenance for
them when the day of famine broke, when the Congregation of my people was destroyed.

The biblical text presents a contrast between the caring women before the siege and
their selfish actions during it. Our targumist heightens that contrast. In the first clause the
targumist explains that the women’s compassion was evident in earlier days by their charity
towards the poor. Yet these women now cooked their own children for food. Unlike the
midrash,™ the targum does not try to soften or remove the biblical statement in any way.
“When the day of famine broke” the mothers ended their forced fast by eating their
children and thereupon the Congregation was destroyed.”™ As in earlier portions of the
TglLam, our targumist does not remove the harsh accusations of the biblical passage.
Instead he intensifies them in order to demonstrate that God was justified in punishing

Israel by destroying Jerusalem.

34.11. Verse 11
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The Lorp has finished his anger; he has poured out his fierce wrath upon Jerusalem and he has brought up a
raging fire in Zion, and it consumed her foundations.

Prosaic Expansion. The additions to this verse are slight. The use of 9391 to modify

*BLamR to 4.10. “R. Huna said in the name of R. Jose: The Holy One, Blessed be He, declared: ‘[The
women] did not allow Me to stretch forth My hand against My world.” How was that? If one of them had a
loaf of bread sufficient for the needs of herself and her husband for one day, and the son of her neighbour
died, she would take it and comfort her therewith. Scripture counts it to them as if they had sodden their own
children for the fulfilment of a commandment. That is what is stated, The hands of women of compassion
have sodden their own children. For what purpose? So that they were their food.”

**It may be that our targumist is creating a further contrast between the fast which is held to

commemorate the ninth of Ab and the way in which the mothers ceased their “fast” by eating their own
children.
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7w is an idiomatic rendering found elsewhere in TgLam’ and the targumist identifies
the indirect object of the second verb as Jerusalem. These additions serve to intensify the
biblical text (“fierce wrath,” “raging fire”) and to identify the object of God’s wrath.
Levine points out that by specifying Jerusalem as the object of God’s fury it is the place
rather than the people which is consumed.” The midrash has a similar position which it
argues by analogy.

It is written, A psalm of Asaph. O God, the heathen are come into Thine inheritance (Ps.
79.1). The text should have used a phrase like, “Weeping of Asaph.” “Lament of Asaph.”
“Dirge of Asaph.” Why does it say, “A psalm of Asaph.” It may be likened to a king who
erected a bridal-chamber for his son which he plastered, cemented, and decorated; but his son
entered upon an evil course of living. The king forthwith ascended to the chamber, tore the
curtains and broke the rods; but [the son’s] tutor took a piece of rod which he used as a flute
and played upon it. People said to him, “The king has overthrown his son's chamber and you
sit playing a tune.” He replied to them, “I play a tune because the king overturned his son’s
chamber but did not pour out his anger upon his son.” Similarly people said to Asaph, “The
Holy One, blessed be He, has caused Temple and Sanctuary to be destroyed, and you sit
singing a Psalm.” He replied to them, “I sing a Psalm because the Holy One, blessed be He,
poured out His wrath upon wood and stone and not upon Israel. That is what is written, and
he hath kindled a fire in Zion, which hath devoured the foundations thereof587

3.4.12. Verse 12
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The kingdoms of the earth did not believe, nor did those who dwell in the world, that the wicked
Nebuchadnezzar and Nebuzaradan the enemy would enter fo slaughter the people of the House of Israel in
the gates of Jerusalem.

The additions to this verse follow a pattern already established in Tgl.am and
heighten the tragic nature of the destruction of Jerusalem.”®® Although it is not clear why

the targumist choose to translate the Hebrew “kings” with “kingdoms” (ma5n),” the effect

is the same. The entire world believed that Jerusalem was impregnable. The insertion of

*See §3.2.1 and §3.2.3. See also Levine, p. 109.

586Levine, p- 169.

*LamR to 4.11.

***For similar examples of dramatic heightening in TgLam see §3.1.9, §3.1.15, §3.1.16, and §3.4.10.
**This reading is found in all the MSS.
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Nebuchadnezzar is based upon the occurrence of 1y, “enemy,” and is found throughout
TgLam.*” Nebuzaradan®' is added since, unlike elsewhere in our text where 1% occurs
alone, this verse contains the doublet 202 9x. Thus Nebuchadnezzar is equated with 9% and
Nebuzaradan with 2» . The final addition, “[they] would enter fo slaughter the people of
the House of Israel,” explains the purpose of the enemy in entering Jerusalem. In the next

verse the targumist states explicitly why this was allowed to happen.

3.4.13. Verse 13
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The Attribute of Justice spoke up and said, “All this would not have happened but for the sins of her prophets
who prophesied to her false prophesies and the iniquity of her priests who offered up burning incense to idols.
They themselves caused the blood of the innocent to be shed in her midst.”

In verse 13, as in 1.1 and 2.20, the targumist uses the Attribute of Justice in order to
introduce Jerusalem’s sins.*” In this instance the biblical text itself presents a reason for
Jerusalem’s punishment, stating directly that “it was for the sins of her prophets and the
iniquities of her priests, who shed the blood of the righteous in the midst of her.” Levine
states that the targumist “change[s] the apparent meaning of the biblical accusation: instead
of the sins ‘against’ the prophets, which would be a collective accusation, it speaks of the
sins ‘of” the (false) prophets.””* However, since the Hebrew text does not have any

prepositions whatsoever the most likely reading is that stated above (NRSV).”*

Considering the context it is not surprising that our targumist proceeds to specify

*See §3.1.7 for a discussion 7% = 3%3 79123. The appellation “the wicked” is also consistently applied

to Nebuchadnezzar, with only one exception (2.4).
*12 Kgs. 24.11. Nebuzaradan was the captain of the guard and is identified as the individual who
oversaw the deportation of the people to Babylon after the destruction of Jerusalem.

*See §3.1.1, §3.2.20, and §4.3.

593Levine, p- 170.

**Levine’s reading would require n>x>13 5y nxonn. See §4.5 for discussion of the community’s
corporate responsibility.
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what “the sins of her prophets” and “the iniquities of her priests” were. The prophets, we
are told, gave false prophesies and the priests offered sacrifices to idols.” Quite simply,
they did the opposite of what God had called them to do. However, it is unlikely that our
targumist had a specific incident in mind. The fact that the targum specifies that “they
themselves caused the blood of the innocent to be shed” emphasizes the complete
abrogation of their duties by the prophets and priests. It is the responsibility of these men,
perhaps more than any others, to protect the lives of the innocent and yet, not only did they

allow them to killed, “they themselves caused” them to be killed.

3.4.14. Verse 14
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The blind wandered about in the markets, defiled with the blood of those slain by the sword and since they
could not see they touched their clothes.

The additions made to this verse are intended to explain the difficult Hebrew text. In
his commentary Hillers remarks that the Hebrew text of 4.14 is so difficult that “no
interpretation so far proposed can claim to clear up all of the problems in a completely
convincing way.”™ Our targumist has stayed very close to the Hebrew adding only that the
blood which defiled the blind people was from those wounded in battle and he explains that
the reason they touch the clothes of the dead (and thus defile themselves) is because they
cannot see. This last addition seeks to obviate the odd Hebrew which has received a
number of different interpretations by scholars. The most common translation of 14b is “no
one was able to touch their garments,”” but Hillers, for example, emends the text. His
unique translation reads “by exertion they are spent and exhausted; their clothing is

tattered.”™”® Although the text is problematic our targumist seeks to retain it, faithfully

*See §3.2.14.

**Hillers, p. 142. See also Albrektson’s discussion, pp. 186-8.
597NRSV, see Lohr, p. 90, and Westermann, p. 195.

**Hillers, p. 142.
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representing each word of the Hebrew while adding »nnn5.

3.4.15. Verse 15
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“Turn away from the unclean!” cried the peoples, “Turn away, turn away! Do not touch them!” For they

quarreled and wandered. They said, when they were peacefully established among the nations, “They shall not
continue to dwell [here].”

Prosaic Expansion. The speaker of this verse is usually interpreted as being the

enemies of IsracP”

and our targumist has identified the speaker as “the peoples.” The
hapax legomenon 18y *® has been interpreted as “to struggle” and translated with *vop, “to
quarrel.” The implication appears to be that due to their quarreling the Israelites are now
forced to wander and live among the nations. In his addition to the last clause of verse 15
the targumist describes the Jews who have been dispersed as finally living at peace in
foreign lands, but the “peoples” then declare that the Jews should no longer live among
them. This may be an allusion to contemporary strife within the Diaspora of the targumist’s
time. Unfortunately, such instances occurred throughout the history of the Jewish Diaspora
so even an imprecise dating based upon this text is impossible. Such an addition would,
however, serve to remind the Diaspora community that their current position among the

nations was the result of their exile from the Land of Israel (which was, in turn, the result

of their sin) and that there were still many who viewed them as interlopers.

**See Hillers, p. 143, and Rudolph, p. 246.
““BDB, p. 663b. See Albrektson, p. 188-90, for a full discussion of possible readings of this verb.
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3.4.16. Verse 16
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They were dispersed from before the face of the Lorp, he no longer regarded them. Therefore the wicked
nations did not respect the priests nor did they spare the elders.

Our targum follows the majority of biblical MSS and has the o verse preceding v.*'

The biblical phrase mi» »s is read by our targumist as “the face of God” and he therefore
translates with » »ax 01p y2. Whereas MT has pointed op>n as third person singular perfect
Qal with the third person plural suffix (“he scattered them”) the targum renders the verb
with the third person plural Ith. of *)55 (“they were dispersed”). Thus, the Lorp is no longer
the active agent (although still implied) and the locus from which the people were
dispersed is identified as “before God,” indicating that they were no longer in God’s favor.
The anonymous subject of the two verbs in 16b is understood by most to be “the

95602

enemies’™ - and our targumist has made this identification explicit with the addition of

NV NODIN.

3.4.17. Verse 17

527 1N -2X 1Y 11790 ATV
YT KD *i3-5X 18X 107BY2
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Our eyes still fail to see our help which we expected to come from the Romans, but which turned to naught for
us. In hope we watched for the Edomites who were a nation which could not save.
The first word of the Hebrew text is problematic, but most scholars follow the gere

(»7) and translate the text “we still wore out our eyes.”*” Our targumist has a similar

“'See BHS. P transposes the two verses.
“?See Hillers, pp. 143-4, who argues that the text was changed prior to the fixing of MT and that the
verbs were originally in the singular, with the Lorp understood as the subject (as in 16a).
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See Rudolph, p. 249. P and LXX follow the gere (ETt ovTcov Nucdvand o\ ea>aam aw). Hillers
emends the text, assuming that the 7 has been misread for a 9, and translates it as “we kept awake and wore
out our eyes,” pp. 136 and 143-4.
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understanding and inserts X99noN5 in order to complete the image in prose. The biblical
text does not identify where this help was to come from, only stating that it was “a nation.”
In the first clause the targumist tells us that they expected their help to come from the
Romans. This statement clearly refers to the destruction of the Second Temple and
demonstrates that our targumist is not concerned with maintaining the original setting of
the Book of Lamentations *** In translating the second clause our targumist identifies the
“nation which could not save” as Edom. Although none of the YT MSS collected by Van der
Heide contain 4.17 all of the WT MSS contain this verse. Urb. 1, however, appears to be

unique in its reading of *xMITND.

The Walton Polyglot and Lagarde both read >»~n175 and given the fact that Urb. 1 has
a number of errors it would seem reasonable to follow the other texts. There is, however, a
reason for following Urb. 1, or at least for discussing the reasons behind its reading. The
other errors encountered in our MS are generally orthographic (with occasional
omissions),”” but it is unlikely that a copiest would go from »m15 to >xnYTxY. Such a
change would require the addition of an x and the reading of the 3 for 7. The confusion of 9
for 7 is not uncommon, but it is rare for a letter to be added to a text. Had the majority of
texts read »nm1INY then we would not hesitate to assume that the x had dropped out or that
the copiest's eye had merely passed over the x and read the same word that he had found
earlier in the verse. It may be that in this instance Urb. 1 preserves an older tradition. It
must be said, of course, that within rabbinic literature Edom is commonly used for Rome®*
and the targum maintains the same meaning regardless of the reading of this term. Finally,
verses 21 and 22 of Chapter Four have considerable additions which include references to
Constantinople, Edom, and Rome. It may be that the targumist has introduced this equation

(Rome = Edom) in verse 17 in preparation for those verses.*”’

“*The majority of the historical references are to the First Temple (and Josiah), however there is a
parenthetical reference to Titus and Vespasian in Tglam 1.15 and there will be several more references to the
Romans from this point onwards in TgLam.

See, e.g., §3.1.3; §3.2.2, 3, 8; §3.3.15, 36; and §3.5.1.

6Gee Ginzberg, Legends, Vol. V, p. 272, for references and a discussion of the development of this

identification.

“’On the other hand, as Ginzberg points out, this equation is well attested within rabbinic literature and
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3.4.18. Verse 18

11°02n72 %R 7YY 1T
H1ZP RI-2 1017 RPN IRP 2
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They prowled our paths so that we could not walk safely in our open places. We said, “Our end is near; our
days are fulfilled,” for our end had come.

Prosaic Expansion. The first Hebrew verb of 18a has been explained as *11¥, “to
hunt,” and *n71y, “to lie in wait for.” As Albrektson points out, however, “it is doubtful
whether it is really possible to distinguish clearly between the two roots.”” Our targumist
has followed MT using the cognate *~7x. The Hebrew w>7yy, “our steps,” is more loosely

translated with X39aw. Levine translates 7m0 as “to worship”®”

rather than simply “to
walk” as I have done, yet he offers no justification for this reading. In our targumist’s
typical prosaic fashion y¥m15 is added to explain that they could not walk about the city
safely. Our targumist completes his translation of the first clause using the Greek loanword
mAaTelo, “open place,” for the Hebrew 21n9. Although there are several loanwords used in
Tglam it is somewhat surprising that one should be employed here since in the two other
instances in which 2307 occurs in Lamentations the targumist has used nxno.®'° The changes
have little effect on the meaning of the text. They do, however, create a specific image of
the city after the siege as the Babylonians (or Romans) have entered the city and are
moving about the streets to eliminate any last remnants of resistance.”' The targumist

placed the final clause of this verse into the mouths of those present in Jerusalem with the

insertion of Xyx. The remainder of the verse is rendered verbatim.

in all probability the targumist’s audience would be familiar with it. As we shall see, the identity of Edom is
the least confusing part of 4.21-2.

608Albrektson, p- 192. See also Hillers, p. 144, and BHS which notes that some MSS read y1s.

609

Levine, p. 73.

“TgLam 2.11, 12. For discussion of the loanwords in TgLam see §5.1..

*'See Rudolph, p. 249, who suggests reading the first verb as 1% from *7y, “to be narrow, cramped

in,” which creates a similar scenario. See also Hillers, p. 144.
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3.4.19. Verse 19
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Our pursuers were swifter than the eagles of the heavens; unto the mountains they chased us, in the desert
they lay in wait for us.
Prosaic Expansion. The contrast between the pursuers and the eagles is heightened
with the addition of 9>m> and the suffix of the verb w57 has been represented with the
particle xom.°" In all other respects the targumist has not added or subtracted from this

verse in any significant way.

3.4.20. Verse 20

oninmY2 7271 71 1wR 1B M0
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King Josiah, who was as dear to us as the breath of the spirit of life in our nostrils and was anointed with the
anointing oil of the Lorp, was locked up in Egypt’s snare of corruption. It was he of whom we said, “In the
shadow of his merit we will live among the nations.”

The biblical text of verse 20 refers directly to the king in whom the people trusted for
leadership and security. When compared with the historical accounts found in the Bible,
verses 18-20 provide a poetical description of Zedekiah’s flight from Jerusalem and his
subsequent capture.

On the ninth day of the fourth month the famine became so severe in the city that there was no
food for the people of the land. Then a breach was made in the city wall; the king with all the
soldiers fled by night by the way of the gate between the two walls, by the king’s garden,
though the Chaldeans were all around the city. They went in the direction of the Arabah. But
the army of the Chaldeans pursued the king, and overtook him in the plains of Jericho; all his
army was scattered, deserting him. Then they captured the king and brought him up to the
king of Babylon at Riblah, who passed sentence on him. They slaughtered the sons of
Zedekiah before his eyes, then put out the eyes of Zedekiah; they bound him in fetters and
took him to Babylon.613

°It should be noted that P and LXX do not represent the suffix on this verb, but they do on the final

verb of the clause (which, in MT, is attached to the preposition: »%). The targum uses the same root (*p7) as
MT, but this does not necessarily indicate an allusion to the midrash found in LamR which makes use of the
fact that *pb7 can mean either “to pursue hotly” or “to burn” (see Jastrow, p. 311b, and Levine, p. 174).

%2 Kgs. 25.3-7. See Jer. 39.1-5 and 52.6-9.
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The similarities are so striking that many commentators have suggested that the author of
Chapter Four was among the group which fled with Zedekiah.®** Our targumist, however,

did not identify the anointed one with Zedekiah. It is King Josiah who receives this honor,
presumably because the targumist was reluctant to identify Zedekiah as “the Lorp’s

anointed, the breath of our life.”

According to both 2 Kgs. and 2 Chron. Josiah was the last of the righteous kings of
Judah, whereas Zedekiah not only refused to heed the word of God spoken to him by
Jeremiah he also refused to submit to Nebuchadnezzar, the one whom the Lorp had
appointed as his servant’"”> As a result of this change from Zedekiah to Josiah the targumist
had to alter the allusions to Zedekiah’s capture in verse 20. The description in MT of the
king being “taken in their pits” is a reference to Zedekiah’s having been taken in chains to
Babylon,’" but in the targum the text has become he “was locked up in Egypt’s snare®’ of
corruption.” This change is dictated by the identification of Josiah as the anointed one. The

t'® and the “snare

conflict of Josiah’s time which ultimately led to his death was with Egyp
of corruption” is perhaps a reference to the political ties with Egypt that are censured by the
prophets.®"’ Finally, the targumist specifies that it is in the shadow “of his merit” which

they believed they would find safety. It is a small addition and alludes to the reforms which

Josiah implemented after the “Book of the Law” was discovered in the Temple and because

814<It seems that the writer stood fairly close to King Zedekiah, and was much grieved by his capture
(v.20).” Hillers, p. 151.

See 2 Chron. 36.11-4 and Jer. 27. Levine, p. 174, suggests that the targumist has specified Josiah in

reaction to Christian associations of this verse with Jesus. This consideration may well have played a part in
the current form of the text. It is not likely, however, that “the breath of our nostrils” refers to “the leaders” as
Levine suggests. This connection is made within the midrash (LamR to 4.20), but there is no evidence of such
a reading in the targum.

%12 Kgs. 25.7 and Jer. 39.7, 52.11.

617 . . .
Note that the Aramaic term is singular as is P’s _&cr.kz:ck\\:

°'%) Kgs. 22.28-30 and 2 Chron. 20ff.

I TgLam see 1.19, 4.17, and 5.6. The first two verses speak of the Romans, but the reference to

seeking help from other nations is already found in the Book of Lamentations. Various prophets chastise both
Israel and Judah for seeking allegiances with Egypt, the very nation out of which the Lorp had brought them.
See especially Hos. 7.11, 12.1, and Jer. 2.18. As in Lam. 5.6, Assyria is often paralleled with Egypt in these
prophecies.
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of which he is remembered as one who “did what was right in the sight of the Lorp.”**

3.4.21. Verses 21-22

T T2 *n3wP 0iIX-N2 mew) vy
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Rejoice and be of good cheer Constantinople, city of wicked Edom, which is built in the land of Armenia with
crowds from the people of Edom. Retribution is about to come upon even you, and the Parkevi will destroy
you and the accursed cup shall pass fo you and you shall become drunk and exposed.
And after this your iniquity will be finished, O Congregation of Zion. But you will be freed by the hands of
the King Messiah and”’ Elijah the High Priest and the LorD will no longer exile you. And at that time I will
punish your iniquities, wicked Rome, built in Italy and filled with crowds of Edomites. And the Persians will
come and oppress you and destroy you for your sins have been made known before the Lorp.

The Hebrew of verses 21 and 22 is innocuous yet these two verses are by far the most
difficult in the entire targum and so it is appropriate that we address them as a unit. Much
of the difficulty stems from the biblical poet’s use of the term “Edom.” Within its biblical
context the poet is telling his neighbors, who refused to help Jerusalem at the moment of
their greatest need, to enjoy their freedom since they too shall soon be punished by God.*
As we have already noted, however, “Edom” was used by the rabbis as a circumlocution
for Rome®* and our targumist makes use of its presence in this verse to update his

message.** Although our targumist represents the biblical oyTx in both verses, he also

identifies Edom with both Constantinople (verse 21) and Rome (verse 22). There is also a

202 Chron. 34.8ff.

%'This translation follows Lagarde and the Walton Polyglot which both read ynox). YT does not

contain these additions.

*’See Hillers, pp. 152-3, and Westermann, pp. 205-6. LXX does not include “Uz” in its translation and

the location of the “land of Uz” which the Edomites are said to be occupying is speculative. See Rudolph, p.
255, for a discussion of this issue and his references.

GSee §3.4.17.

See §5.2.2 for the relevance of these verses to the dating of TgLam.
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parallelism formed between the two verses in which Constantinople will be destroyed by
the Parkevi in verse 21 and Rome will be destroyed by the Persians in verse 22. It would
seem that all we need to do is to identify the conflicts referred to in these verses with
known historical events and we can then date at least this portion of our targum. Komlosh
and Levey, for example, have used these verses to date Tglam to precisely 600-14 CE,
suggesting that they express a time when Jews looked to the Sassanian Persians as their
“deliverers from the yoke of Byzantium, but before Jerusalem was liberated in 614.%%
Unfortunately, the text is far from explicit and is, in fact, very confused making any such

identification tenuous at best.

The most vexing question is the identity of »x1399, the “Parkevi,” in verse 21. Jastrow
identifies »1579 as the “name of a country in Northern Ariana,”*® but Levey states simply
“identity of land uncertain.”**” Alexander, apparently following Jastrow, has argued that
this term refers to the Parthians and the region southeast of the Caspian Sea.®® Alexander
begins his discussion of Parkevi with TgNeof’s translation of the term “Riphat” in Gen.
10.3. “N’s »1212 should be emended to »272 or even to »273.”% This reading is based upon

an uncertain marginal note and its similarity to the text of Tg. 1 Chron. 1.6*° and TgL.am

“®Komlosh, p. 90. See also S. H. Levey, The Messiah: An Aramaic Interpretation, (Cincinnati: HUCP,
1974), p. 136; and Alexander, “Textual Tradition,” pp. 2-3.

“Jastrow, p. 1229. “Cmp. Pers. Varkani, Bact. Verhkana for Hyrcani, a. Bapkaviol = Ypkaviol.” See

Alexander, The Toponymy of the Targumim (D. Phil., Oxon. 1974), p. 110.
). Levey, Chalddisches Worterbuch iiber die Targumim Vol. II, (Darmstadt, 1996 [reprint]), p. 291.
Pparkevi is strictly the area to the south-east of the Caspian Sea called in Old Persian Varkana;

Pahlavi and New Persian Gurga_n; Greek Hurkania; and Latin Hyrcaia. Besides the Hurkanoi/Hurkanioi,

Greek writers speak of the Barkanioi and the Parkanioi as living in the same area. These are not, as they

supposed, different peoples, but different ways of representing the one non-Greek name for the same people.”

Toponymy, p. 110. See also “Textual Traditions,” pp. 2-3.

There is no clear etymological connection between the terms cited above and »579. In a private
correspondence Elizabeth Tucker, a Persian specialist at the Oriental Institute of the University of Oxford,
stated that the term as found in Tglam cannot be an Iranian name because one would expect a spirant, not a K
after PR. It appears that Alexander and Mclvor have followed Jastrow’s uncertain reading of an obscure and
difficult term.

629

Toponymy, p. 110. See also McNamara, The Aramaic Bible Vol. 1A, ed. by K. Cathcart, et. al.
(Edinburgh: T. & T. Clark, 1992), p. 81. McNamara reads the text as 'Barkewi,” but in his note (i) he
comments “correcting brbwy of Nf text; Nfmg: ‘and Barkewi’ [sic] wprkwwy).”

*“Tg. 1 Chron. 1.6 also translates no» with »27a. Cambridge manuscript, MS. Or. Ee. 5.9 reads no1o.

See J. Stanley Mclvor, “The Targum of Chronicles,” in The Aramaic Bible Vol. 19, ed. by K. Cathcart, et. al.
(Edinburgh: T. & T. Clark, 1994), p. 36.
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4.21. It must be remembered that in each occurrence of the term in these three targumim
the textual traditions are far from unanimous.””' In TgLam Lagarde and Bomberg II read
»X1279 while Landauer®” cites the Complutensian Polyglot which reads >n019 and the same
reading is found as a variant in Parma, Biblioteca Palatina 3218. YT, on the other hand, has
a much simpler text and omits this word entirely. The reading of »x139 is therefore far

from certain.

The simplest explanation of »x1299 is that it is the result of a scribal error for »xva9,
“the Persians.” A o could have been misread as a 5 and a y next to one another (o => 1)), but
if we assume that »x1379 is a meaningless corruption there is the problem of lectio
difficilior; it is unlikely that an intelligible text would have been replaced with an
unintelligible one. Alexander has pointed out, however, that there is rabbinic precedent for
identifying “Persians” with “Parthians.”** If “Persian” can mean ‘“Parthian” it is possible
that there developed a transitive relationship so that, assuming *x1599 means “Parthians,”
»N1279 is used in this verse to refer to Persians. This might be further supported by the fact
that in our text the term appears to be in parallel with »x©19 of verse 22. Unfortunately,

without further evidence it is impossible to identify >n1395 with certainty.

The next challenge in interpreting these verses is the reference to both
Constantinople, “city of wicked Edom,” and “wicked Rome, built in Italy and filled with
crowds of Edomites.” Constantinople is described as being “built in the land of Armenia”
and this is the targumist’s rendering of the Hebrew \w N2 >naw. LamR equates Uz with
Persia and elsewhere it is identified by rabbinic texts with both Edom and Armenia.***

Geographically Constantinople falls with the bounds of both Persia and Armenia.

631

See above for variants in TgNeof Gen. 10.3 and Tg. 1 Chron. 1.6.

632

Landauer, p. 512.

*See b Yom. 10a and LamR to 1.13. Although one must be cautious with dating a tradition by the

names of the associated rabbis, both of these texts (attributed to R. Joshua b. Levi, in the name of Rabbi, and
R. Simeon b. Yohai) clearly refer to Parthians rather than Sassanian Persians. See Alexander, Toponymy, p.
112.

$*«Rejoice and be glad, O daughter of Edom:” this is Caesarea. ‘Dweller in the land of Uz:” this is
Persia,” LamR to 4.21. “Uz” is mentioned as Job’s homeland in Job 1.1, but its precise location was and is
open to speculation. The rabbis equated it with Edom. See GenR to 22.20 and NumR to 15.2.



Exegetical Commentary 181

Ideologically our targumist tells us that Constantinople is not only a “city of wicked
Edom,” but she is also built up with large forces from the people of Edom. This could be a
reference to Constantinople as the eastern capital of the late Roman Empire. However, as
Alexander points out, we cannot simply equate Constantinople and the “Rome” of verse 22
with “east Rome” since “the Rome of verse 22 is specified as being in Italy.”** Verse 22
also describes the Italian Rome as “filled with crowds of Edomites.” Since both Rome and
Constantinople are described as being full of Edomites (i.e., enemies of the Jews) it may be

that the Edomites of verses 21 and 22 are not just Romans; they are Christians.

We have already mentioned that Edom is frequently used within rabbinic literature to
refer to Rome, but the term was later applied to Christianity in general, thus the references
to Edomites could also be a circumlocution for Christians. Furthermore, the references to
both the eastern and western “Rome” could be a type of hendiadys intended to designate all
of Christianity. The conflict described between Rome/Constantinople and Parkevi/Persians
would be referring to the Sassanian Persian victories over the Byzantine Empire. This
would place the composition of these verses to a time when the targumist was able to
perceive the growing power of Persia, but before the Byzantine Empire was able to re-exert
its power over the levant region. This time frame, between 600 and 629 (when Jerusalem
was recaptured from Sassanian Persia) is the time frame suggested by Komlosh.*
Regardless of the historical context it is clear that our targumist expected God to bring
retribution upon Israel’s enemies and free Jerusalem. “And after this your iniquity will be
finished, O Congregation of Zion. But you will be freed by the hands of the King Messiah
and Elijah the High Priest and the Lorp will no longer exile you.” As in 2.22 the liberation
of God’s people will be accomplished by the “King Messiah,” but in this instance he is
aided by Elijah the High Priest.””” The fact that the Messiah is listed first is probably not an

indication that the targumist believed that the Messiah would arrive before his herald
Elijah.”*® Landauer views this reference to Elijah as High Priest as evidence for dating

635Toponymy, p- 111.

**Komlosh, p. 90. This reading, of course, partially based upon the tentative reading of 'x1779 as "9,

but in all other respects it is a simple reading. In contrast Alexander (p. 112), as a result of his interpretation
of 81079 as Parthians, suggests that these verses represent a confusion of two separate interpretations. “There
are elements which relate to the conflict between Byzantium and Sassanian Persia over Armenia (x»>0yownp
[v. 21])/mornan [v. 21]/x01a [v. 22]); there are other elements, however, which allude to the conflict
between Rome and Parthia over Armenia (> [v. 22]/nxoynax [v. 21181979 [v. 21]). A reference to the
earlier struggle has been redefined to apply to the latter.”

It should be noted that Urb. 1 reads x29 N3n2 PONT NPOWH RINT NT Dy ppranm, but Lagarde and

the Walton Polyglot both read yn>o>n1. YT does not contain these additions.

“*Levine, p. 176. The role of Elijah in ushering in the Messianic age is well known and beyond the
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TgLam to the Islamic period since the only other texts which refer to Elijah in this manner
are found in TgPsJ, the final redaction of which took place no earlier than the seventh
century CE.*’ This does not militate against an earlier date, since TgPsJ contains material
which is much earlier. If these verses do, in fact, refer to the conflict between Sassanian
Persia and the Byzantine Empire then it may be that TglLam was redacted in the seventh
century CE, possibly in the opening decades of the century. The evidence of these verses is,
however, difficult to decipher and any dating based upon it must remain conjecture.*

scope of this study. For ample citations see Ginzberg, Legends, Vol. IV, pp. 195-235, and the accompanying
notes in Vol. V.
639,

The major sources for this tradition are found in TgPsJ (Exod. 6.18, 40.10 and Num. 30.4). For the
dates of TgPsJ see Alexander, “Jewish Aramaic Translations,” p. 219, and McNamara, The Aramaic Bible,
Vol. 1A, pp. 43-6.

#0Gee §5.
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3.5. TglLam Chapter 5
3.5.1. Verse 1
$ANDYT-NY IR VO 1Y M- Y 0
NIDYDI T M NODY D YINDR NIY NN MMNRT 10 »] 97 1N

Remember, [O Lorp], what was decreed to befall us; look down from heaven and see our disgrace.

The biblical text of Chapter Five does not maintain the acrostic form that is found in
the other four chapters. It does, however, have 22 lines which equal the number of letters in
the Hebrew alphabet. Each line of Chapter Five is a single stich which also deviates from
the normal pattern of the other four poems (although each verse of Chapter Three is only

one stich there are 66 verses, three lines for each letter of the alphabet).

As noted, Urb. 1 omits », but this addition is necessary in order to represent MT and is
in most other MSS. This verse is not labelled “prosaic expansion” since the targumist has
added " nxT in order to emphasize that the suffering which has come upon Israel is due to
God’s ordination rather than from mere chance or human will.** As in 2.20 and 3.50 we are
told that the Lorp resides in heaven, removed from the world, yet able to look down and

see his people’s suffering.

3.5.2. Verse 2
10°71217 1PN 0°717 712973 N7
PN PHYD NI PRIZND NISNNN XINDNN

Our inheritance has been turned over to strangers; our house to foreign peoples.

Prosaic Expansion. The targumist has provided a literal rendering of the verse adding
only yny, so that “foreigners” become “foreign peoples.” This has no effect on the meaning

of the text.

*'Found in Lagarde and all YT MSS.
2Gee Levine, p. 179.
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3.5.3. Verse 3
NIIPRD 1NN IR PR 1000 oonin
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We have become like orphans who have no father, our mothers like widows whose husbands have gone into
the cities of the sea and it is uncertain if they are alive.

The targumist has built upon the imagery inherent within MT, adding 1>>nn as a
parallel to the comparative 3 of the second stich.*” This is then extended with the
description of the mothers as those “whose husbands have gone into the cities of the sea.”
The Mishnah uses the phrase o>n ny»7n, “province of the sea,” to refer to any area outside
of Palestine except Babylon and it seems likely that this is what our targumist has in
mind.*** The targum does not explain why or how the husbands have gone to the cities, but
since the targum states that it was unknown whether or not the husbands were alive, and
given the context of Lamentations, it is implied that they were taken captive and carried off
to foreign parts.* Meanwhile the wives and children wait at home without knowing
whether the men are dead or alive. This creates a halakhic problem since such a woman
would be considered an agunah (“forsaken”) who could not remarry without either a get (a
bill of divorce) or evidence of her husband’s death.**° The women in verse 3, therefore, are
“like widows” because their husbands are no longer with them, but since they have no
evidence of their death the women cannot remarry. This verse provides us with another
interpretation which is not directly dependent upon a specific midrashic tradition and yet is

specifically rabbinic.

**Gordis argues, based upon analogy with the first half of this verse, that the > should be read as

assertative, “are indeed widows” (“Commentary on the Text of Lamentations (Part Two),” JOR 58, 1967, p.
32). Levine, p. 180, follows Gordis’ reading of MT while recognizing the theological concern of the
targumist. Rudolph, p. 260, like most scholars and modern translations, reads the 5 as comparative, “Waisen
sind wir geworden, vaterlos, unsere <Mutter eine Witwe> gleich,” p. 256.

*“See M Gir 1.1-2, b Git 8a, and Danby, p. 307, n. 2.

*See verse 5 (§3.5.5) which describes the Israelites going into exile to Babylon.

*“For discussion of a ger that has been sent from a husband who is “beyond the sea” see M. Gir. 1 and

2. For discussion of the evidence required to determine that a husband is, in fact, dead see M. Yeb. 15.
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3.54. Verse 4
1IN AN RY DY 7032 10
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We drink our water for money and our wood comes at a price.

Verbatim. The targumist provides a word for word translation.

3.5.5. Verse 5
$212-1297 XD 11¥3° 119773 1IN 5V
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Upon the bone of our necks we were laden when we went into exile. The wicked Nebuchadnezzar saw that the
commanders of the Israelites were going without any load [and] he ordered that they sew Torah scrolls and
make sacks out of them. And they filled them with pebbles from the edge of the Euphrates and they loaded
them upon their necks. At that time we were tired and there was no rest for us.

This verse represents our last major addition to the text of Lamentations and the
Hebrew upon which it is based is not without its difficulties. The text as pointed reads
“upon our necks we are pursued” and while Albrektson argues that “it makes good enough
sense,” most commentators emend the text in some way.647 Most commentators follow
Symmachus and emend by to 5y so that the text reads “with a yoke on our necks we were
hard driven.”** Our targumist certainly creates a similar image with his transformation of
this verse, but he does not alter the preposition by. Instead he translates the Hebrew 197
with the unrelated x»yox so that their necks were “laden” when they went into exile.*” The

last stich of the verse is translated directly,” but the intervening material takes the verse in

a new direction.

The Hebrew text speaks of general oppression and weariness, but the targum

TSee Albrektson, p. 197, and the works cited therein.

**NRSV. Symmachus reads Cuyoc for by. See BHS and Hillers, p. 157.

*One might argue that it is 19w which corresponds to the Hebrew 1977, but this would be ignoring

the fact that both N»yvox and 1977 are passive forms whereas 191N is in the simple active form.

““Notice that our targumist apparently follows the gere x». This is not conclusive, of course, since

such an addition would be natural for our targumist.
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envisions specific acts of cruelty which were levied upon the Jews. A parallel to this
midrash is found in PR 28.

For as the wicked Nebuchadnezzar was seated in a ship, he and all his nobles and all his

princes ... all the kings of Judah, who had been put into iron chains, were walking naked

along the edge of the river. The wicked Nebuchadnezzar looked and saw them. He said to his

servants: Why are such as these walking without burdens? Instantly the servants brought

burdens and loaded them upon the shoulders of the kings of Judah until their heads were

bowed down because of the burden’s weight. Thereupon the kings of Judah said of

themselves, With burdens on our necks we are pursued (Lam. 5.5).65]
Our targum describes a scene very similar to that of PR, but the burdens are described
bitterly as Torah scrolls which they were ordered to fill with stones from the banks of the
Euphrates.* This addition describes the bitter plight of the Babylonian exile and places the
targum once again within the historical context of the destruction of the First Temple. This

aggadic addition adds to the pathos of TglLam by emphasizing not only the humiliation of

the exiles, but also the desecration of the Torah scrolls.

3.5.6. Verse 6
1077 yawh WeR T 1103 073N
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We gave support to Egypt so that we might be sustained there and to Assyria so that we might have enough
bread.
Prosaic Expansion. The targumist explains MT’s > 12 with the prosaic 7yo x)27
0 xo»anxd. The allusion to political alliances which ultimately failed to preserve Judah

remains,” but is not expanded by the targum.

®'William G. Braude, Pesikta Rabbati, Yale Judaica Series, Vol. XVIII, (New Haven, CN: Yale
University Press, 1968), pp., 555-6. All quotes from PR are from Braude unless otherwise noted.

**Yalqut to Lam. 5.5 has a similar midrash which also describes the Jews being forced to use Torah

scrolls as bags for the sand and stones which they were forced to carry. See Levine, pp. 183-4.

3Gee §3.4.17. See also Hos. 7.11, 12.1, and Jer. 2.18, 36.
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3.5.7. Verse 7
111920 DPNAIY IITIR DX XD INIR
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Our fathers sinned and are no longer in the world, but we have borne their sins after them.

Prosaic Expansion. Once again the targumist as done little to alter this verse, but he
has followed the gere which supplies a » before both oy~ and wnix. It may be, as Levine
suggests, that since this verse as it stands runs counter to Jeremiah’s announcement that
each person is responsible for their own sins the additions to this verse are intended to
suggest that the sons now bear their sins after rather than because of their father’s sins.®*

1,5 omits a

The text which Levine has produced, which he says is a reading of Urb.
significant portion of the second half of the line, reading only xn5ya D> 19y ¥an NINNIN
N>1210.%° “The ms. copyist has omitted (inadvertently, since it includes a direct translation
of Heb. 2nyxy) the phrase which appears in most mss. as X)7210 DNNY NN KoMX).
Levine’s statement is perplexing since the text is clearly visible in the facsimile of Urb. 1
which he produced. Presumably he had a different MS in front of him, but it is impossible to
say which since all of the WT MSS available to me (and the YT MSS cited by Van der Heide)

contain the text supposedly missing.

3.5.8. Verse 8
{07 PR PIB 113 120 03y
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The sons of Ham, who were given as slaves to the sons of Shem, ruled over us and there was no one to deliver
us from their hands.
The addition which is placed at the beginning of this verse has its roots in Gen. 9.25

(“Cursed be Canaan; lowest of slaves shall he be to his brothers™) and specifies the o 1ay

654Levine, p- 184. See, e.g., Jer. 31.29.
655Levine, p- 21.
**Levine, pp. 58 and 184.

657Levine, p- 184. The WT also read nnx rather than »nixo, but this reading is found in YT.
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who now rule over Israel. The midrash to Gen. 9.25 tells of how Ham saw his father naked
and as a result Noah cursed Ham’s son Canaan.

And Noah awoke from his wine (Gen. 9.24): he was sobered from his wine. And knew what
his youngest son had done unto him. Here it means, his worthless son, as you read, Because
the brazen altar that was before the Lord was too little to receive the burnt-offering, etc. (1
Kgs. 8.64). And he said: cursed be Canaan (Gen 9.25): Ham sinned and Canaan is cursed! R.
Judah and R. Nehemiah disagreed. R. Judah said: Since it is written, And God blessed Noah
and his sons (Gen. 9.1), while there cannot be a curse where a blessing has been given,
consequently, He said: cursed be Canaan. R. Nehemiah explained: It was Canaan who saw it
[in the first place] and informed them, therefore the curse is attached to him who did wrong.
R. Berekiah said: Noah grieved very much in the Ark that he had no young son to wait on
him, and declared, “When I go out I will beget a young son to do this for me.” But when Ham
acted thus to him, he exclaimed, ‘You have prevented me from begetting a young son to serve
me, therefore that man [your son] will be a servant to his brethren!” R. Huna said in R.
Joseph’s name: [Noah declared], ‘You have prevented me from begetting a fourth son,
therefore I curse your fourth son.” R. Huna also said in R. Joseph’s name: You have prevented
me from doing something in the dark [cohabitation], therefore your seed will be ugly and
dark-skinned. R. Hiyya said: Ham and the dog copulated in the Ark, therefore Ham came
forth black-skinned while the dog publicly exposes its copulation.658

In spite of this rich midrashic tradition the addition found in our targum requires
nothing more than the biblical text itself. The curse of Canaan is that “lowest of slaves shall
he be to his brothers,” but “blessed by the Lorp my God be Shem; and let Canaan be his
slave.”® This is clearly the basis for our targumist’s interpretation and although Gen. 10.6
tells us that the descendants of Ham included “Cush, Egypt, Put, and Canaan,” it is
impossible to determine if he had a specific group in mind which he identified with the
“sons of Ham.” The targumist’s point with this addition is to demonstrate the reversal of
Israel’s fortunes. This message is already present within MT, but by indicating that it was
the sons of Ham who reigned over the sons of Shem the targumist illustrates the extent of
Israel’s punishment. Her sin and resulting punishment was so great that even Noah’s

curse/blessing had been suspended, allowing Israel’s enemies to rule over her.

%GenR to 9.25.
9Gen. 9.25-6.
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3.5.9. Verse 9
1727 277 *38% 1RN2 X023 YR
:NIATH IOD PP ONRT NIINT DI0P OTP 19 XIMDIID DN Y1) NIW) MODA
Atthe risk of our lives we gather bread to sustain us from before the slaying sword which comes from across
the wilderness.

The Hebrew of this verse is very compact and terse. The targumist has explained
NV as NIway Mmopa and sword has been modified such that it is no longer “the sword of
the wilderness,” but is instead the “slaying sword which comes from across the
wilderness.*® Again we find the biblical text is being amplified in order to heighten the
dramatic tension. In this verse it is our targumist’s silence which is perhaps most

interesting. He does not, as many modern commentators do,’"

attempt to identify the
“sword of the wilderness” with any specific group. Instead the sword remains anonymous,

as it is in MT.

3.5.10. Verse 10
12y7 NIDYDT 2281 131 MIND 17y
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Our skin has become black like an oven from before the despair of starvation.

Verbatim. Our targum has translated the Hebrew directly with no substantive changes

ks 9662

made to the text. y112) has been interpreted as “to grow dark, turn blac and is translated

with y97pnx. Other ancient versions, and some modern commentators, have preferred to

read it as “to shrink, be wrinkled.”**

““See §3.4.9 for similar imagery.

®lgee Hillers, p. 157-8, where the term is identified with “bedouins.”

“’BDB, p. 485a. It can also mean “to grow hot.”

356 Albrektson, p. 200, and Rudolph, p. 258. Hillers reads “to turn black,” p. 158.
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3.5.11. Verse 11
ST 92 NYN2 1y 1% 0wl
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Women who were married to men in Zion were raped by Romans. And virgins in the cities of Judah by
Chaldeans.

The Hebrew parallelism of nbna/oow) is interpreted by our targumist as representing
two distinct groups, wherein the o>wy specifies married women in contrast with the virgins
of the Judean cities. Thus we find that the “women who were married to men in Zion were
raped by Romans,” but the Chaldeans raped the virgins of Judah. Our targumist’s
interpretation of verse 11 is clearly related to the midrash of LamR.

Nebuzaradan commanded his troops saying: ‘The God of this people hates lewdness; so take

care not to touch any married woman.” When the [unmarried] women heard this, they went

and said to a man, ‘We will eat our own food and clothe ourselves at our own expense, only

let your name be attached to us’; that is what is written, And seven women shall take hold of

one man in that day, saying: We will eat our own bread, and wear our own apparel; only let

us be called by thy name (Isa. 4.1).°*

According to our targumist, the Romans apparently did not have such qualms about raping

married women. As in 1.19 the targumist refers to the destruction of both the First and

Second Temples in the same verse.

3.5.12. Verse 12
P XD D3R °32 1203 0723 0
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Princes were hung up by their hands and they did not show respect to the elders.

Verbatim. The Hebrew singular 7 has been made plural and the targumist has chosen
*39x, “to hang, impale,” in order to translate yom) rather than the cognate *551.%5 Thus we
could also translate the text as “princes were crucified by their hands.” No doubt it is the

reference to their hands which caused the targumist to be more specific in his translation.®®

““LamR to 5.11.
665Jastrow, p. 1671b.

““Levine comments that “the targum renders 1p1 [sic, MT is op1] as pl.: 801, for according to the

midrash [LamR to 5.12], this second phrase is related to the first. “When a governor would enter a town, he
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3.5.13. Verse 13
29YD YV 0W N3 130 0°7In2
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The young men carried millstones; and the boys staggered under crosses.

The Hebrew of the first clause is difficult due to the hapax legomenon ynv which
probably means “grinding-mill.”*"’ Thus the text is often rendered “young men carried the
mill,” but others read y)nv as an infinitive without the prefixed 5. Hillers, for example,
translates the phrase “they have taken young men to grind,” and adds that the sense of the
verse is that “young men had to do women’s work.”** Our targumist appears to follow the
former reading while preferring a plural reading of “millstones,” presumably in order to
provide agreement with the plural p211/0>mn2.°” In light of verse 12 our targumist has
added that the youths “staggered under crosses.” Thus the “wood” of MT becomes n2’ox2
NDp, “the tree of crucifixion.”®” This minor addition increases the pathos of the moment,
since not only are the boys to be killed they are forced to carry the means of their own

execution.

took its leading men and crucified them. The elders would go to him and try to dissuade him from doing this
to them, but he would refuse to obey them. Therefore it is said....”” The italics are Levine’s. This serves to
highlight the difficulties presented with reading the midrashim alongside the targum. Clearly there is a
relationship between these texts (see §4.6). However, often what Levine sees as related to the midrash is
already present within the biblical text. In this case Levine’s interpretation is also flawed due to his apparently
reading the Hebrew as singular yps.

667BDB, p- 377b. See Albrektson, pp. 201-3, for a full discussion of the issues involved. “As gital-
forms often denote tools and instruments, the traditional rendering ‘mill” from jnv ‘grind’ is probably
correct.”

“*Hillers, p. 158. NRSV has a similar translation, “young men are compelled to grind.”

“The midrash (and the Vulgate) interpret this passage in sexual terms. “Another interpretation of the

young men have borne the mill (tehon) is to regard it as a euphemistic expression, as in the phrase And he did
grind (tohen) in the prison-house (Judg. 16.21)” (LamR to 5.13). b Sot. 10a says that “to grind” means sexual
intercourse. “R. Johanan said: ‘Grind’ means nothing else than [sexual] transgression; and thus it is stated:
Then let my wife grind unto another (Job 31.10). It teaches that everyone brought his wife to him to the prison
that she might bear a child by him [who would be as strong as he was]. R. Papa said: That is what the proverb
tells, ‘Before the wine-drinker [set] wine, before a ploughman a basket of roots.”” Our targum, however, does
not even allude to this line of interpretation, rather it represents a fairly literal reading.

See Hillers who assumes a textual error and reads 2sy, assuming that the 2 has dropped out due to

the “similarity to the subsequent 3, a kind of haplography,” p. 159.



Exegetical Commentary 192

3.5.14. Verse 14
:0N2°33n 0°IN2 NP TR 073
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The elders ceased from the gates of the Sanhedrin; and the young men from their houses of music.

In the targum the “gates” of MT (which referred to the elders sitting in judgement at
the gates of the city) become “the gates of the Sanhedrin.” This verse is applied to the
Sanhedrin in b Sot. 48a.

“How do we know that the text, [‘They shall not drink wine with a song’ (Isa. 24.9)] —

applies to the time when the Sanhedrin ceased? — R. Huna, son of R. Joshua, said: Because

Scripture states: The elders have ceased from the gate, the young men from their music (Lam.

5.14).

In the same manner as the targum, R. Huna equates the biblical text “the elders ceased from
the gate” with the abolition of the Sanhedrin following the destruction of Jerusalem in 70
CE. In this instance, there is clearly a common tradition, if not a direct interdependence,
behind this interpretation. The only change to the second half of the verse is that the young
cease “from their houses of music” rather than simply “from their music.” This is probably
due to the fact that the first clause identifies a place (“gates”) and the targumist seeks to

create a balanced parallel.””

3.5.15. Verse 15
115nn YaxR? 7271 12% wivn naw
NN NIAND TONNN NIA2D MTN SV

The joy of our hearts has ceased; our dancing has turned into mourning.

Verbatim. The targum has provided a literal translation which does not alter the

meaning of the text.

671Levine, p- 189.
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3.5.16. Verse 16
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The crown of our head has fallen; Woe to us! for we have sinned.

Verbatim. As in verse 15, the targumist has provided a literal translation of MT which

includes maintaining the singular form of “the crown of our head.”

3.5.17. Verse 17
NPy 15T APR-5Y 1137 M7 7 M1-0Y
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Because of our Temple which is desolate, our heart was weak. And because of these people of the House of
Israel who went into exile from there our eyes have become dim.

The targumist has identified Nt and nYx as the destruction of the Temple and the exile

of the people, respectively,”

and has thus provided the motivation for the nation’s grief.
LamR has a similar reading.
R. Eleazar b. R. Jose of Galilee said: Because a woman separates herself from her husband a
few days, the Torah calls her ‘dawah,’ as it is written, And of her that is sick (dawah) with her
impurity (Lev. 15.33); how much more should we be called ‘faint’ who are separated from the
house of our life, namely the Temple, many days and many years! Therefore it is said, for this
our heart is faint, for these things our eyes are dim.””
Such an interpretation arises so naturally from this text that it is impossible to say if there is
any interdependence between these texts. The targum to this verse is a complete unit and

does not require knowledge of the midrash in order to understand the text.

2Gee Hillers, p. 159, for a discussion of the grammatical issues involved with MT.

PLamR to 5.17.
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3.5.18. Verse 18
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Because of Mount Zion which is desolate; foxes prowled on it.

Verbatim. The Hebrew has some minor difficulties, but our targumist translates it

word-for-word.®”*

3.5.19. Verse 19
17971 977 IX032 2wR ORivy 7 ARX
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You, O Lorp, are eternal. Your dwelling place is in the heavenly heights. Your glorious throne is from
generation to generation.

The targumist has made some minor additions to this verse. The Hebrew awn is
interpreted as “your dwelling place,” 7anm m3, and it is located by the targumist in the
“heavenly heights.”*” This serves to remind the audience of both God’s eternality and the
fact that he is now removed from them due to their rebellion. The targumist embellishes the

text by describing God’s throne as “glorious.”

3.5.20. Verse 20
10 TIR? YR TR N332 MY
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Will you forget us forever and forsake us for a long time?

Verbatim. This passionate plea which begins the final prayer of the Book of

Lamentations has not been altered by our targumist. It remains an enduring question.

MSee Hillers, p. 159-60, and Levine, p. 192, for discussion of these issues.

See §3.3.41 and §3.5.1.
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3.5.21. Verse 21
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PRTPON NNT NIV NN AT 20D NXINY NTNN NNNOY XNAPN NN TMY » NIN NN
Restore us, O Lorp, to yourself and we will return in complete repentance. May you renew our days for good
as the festival days of old.
This verse is a call for God to bring his people back to himself, but it also states that
God is not the only active agent. Israel must also turn back to God. This tension within MT
is exploited by the targumist as he emphasizes the responsibility of the nation to truly
repent, NnYY xN2YN2 1N, The midrash notices this characteristic of the verse and uses it
to similar effect.
The Community of Israel spake before the Holy One, blessed be He: ‘Lord of the Universe, it
depends upon Thee, so turn thou us unto thee.” He said to them, ‘It depends upon you, as it is
said, Return unto Me, and I will return unto you, saith the Lord of hosts’ (Mal. 3.7). The
Community spake before Him: ‘Lord of the Universe, it depends upon Thee, as it is said,
Restore us, O God of our salvation (Ps. 85.5), and therefore it is said, turn thou us unto thee, o
lord, and we shall be turned.”®”
Thus in both TglLam and LamR verse 21 is seen as a unifying text, which demonstrates that
God will draw his people back to himself, but they too must participate and repent of their
sins and return to him. The “days of old” of MT are identified with the festival days that had
ceased with the destruction of Jerusalem.®”” Following rabbinic tradition,””® this verse was
also repeated, in Hebrew, after the reading of the final verse of the targum and served as a

benediction. Thus, at the end of the commemoration of the ninth of Ab the reconciliatory

tone of verse 21 and its hope for the future would be the final message imparted by TgLam.

*LamR to 5.21.
“See §3.1.4.
See Sof. 40b and y Meg. 75a.
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3.5.22. Verse 22
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For you have utterly loathed us; you have been extremely angry with us.
Restore us to yourself, O Lord, that we may be restored; renew our days as of old.

Verbatim. This verse is the anchor of the Book of Lamentations and has, as a result of
its strong tone, received a wide variety of interpretations.”” Some have tried to read ox »
as a question, “Or have you utterly rejected us?” (RSV), but the use of ox >3 to introduce a
question is unattested.”® The most probable reading is that ox >3 is used as an adversative,
“But instead you have utterly rejected us.”®' Our targumist has followed the Hebrew text
closely, translating ox »> with 02>~ 018. We have already noted that rabbinic tradition
states that the public reading of the scroll cannot end on a somber note, therefore Urb. 1

repeats verse 21 (in Hebrew) after verse 22 %

"See Hillers, pp. 160-1, for a full discussion of the various interpretations.
“NRSV reads “Unless you have utterly rejected us.”
“'Hillers, p. 156.

*?See §3.5.21. Hillers points out that this tradition supports the adversative reading of verse 22, p. 161.
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Chapter 4. Analysis

We have seen throughout the Commentary that TglLam has a relatively simple
message: Jerusalem deserved her fate as the result of Israel’s grievous sins. In this chapter
we shall examine how the targumist has modified the biblical text in order to convey or
emphasize this message. This will be accomplished through the analysis of the different
literary devices employed in TglLam. These include the placement of aggadic additions, the
method of translation used (such as “dramatic heightening” and interpreting a passage
according to the principle of 071 735 n7), the use of specific terms (such as xnwy> and
N»T n0).%° We will also examine the relationship between Tglam and the broader
rabbinic context. We begin by addressing the most notable structural feature of TglLam, the

major expansion of Lam. 1.1-4.

4.1. Structure

TgLam 1.1-4: A Theological Prologue

One of the most remarkable features of the targum to Lamentations is the fact that a
disproportionately large amount of the aggadic material added to the biblical text occurs in
the first four verses of the TgLam.®* In an attempt to quantify the additional material that
the targumist has incorporated into his translation, I have employed a very simple, but
useful method. First, I have counted the number of words in MT and then in the targumic

text (TT) for the entire book and then examined where and in what ratios the targumist has

**For a similar study of “exegetical terms and phrases” see Chilton, The Glory of Israel.” Unlike

Chilton’s study our analysis will go beyond the phrases used.

**See my “Targum Lamentations 1.1-4: A Theological Prologue,” Targum Studies, vol. 3, Ernie

Clarke Memorial, ed. Paul V. M. Flesher, (Atlanta: Scholars Press, forthcoming).
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added material to MT. This simple study brings some surprising evidence to light. Table 1

lists by chapter the number of words in each text, the number of words added to MT in

order to achieve TT, and the ratio of the number of words in TT to the number of words in

MT.

Table 1
Chapter MT TT Diff. Ratio
TT/MT
1 376 932 556 2.5
2 381 648 267 1.7
3 381 607 226 1.6
4 257 438 181 1.7
5 144 250 106 1.7

As one can see Chapter One has the most significant addition with 556 words being

added to TT, resulting in a ratio of 2.5. But what is perhaps more startling is that the ratio

for the four subsequent chapters is very nearly the same: 1.7. This is all the more

remarkable since the subsequent chapters vary substantially in length, but still maintain

approximately the same ratio.

A closer look at Chapter One of our targum reveals that the vast bulk of additional
material is to be found in the first four verses. If we exclude those four verses from the

calculation, the ratio for Chapter One more closely matches those of the subsequent four

chapters (Table 2) and the ratio of the first four verse becomes even more dramatic at 5.0

TT/MT.
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Table 2
Verses MT TT Diff. Ratio
TT/MT
1.1-4 64 322 258 5.0
1.5-22 312 610 298 1.9

It is clear that the greatest amount of additional material is to be found in the first four
verses of Chapter One. Our present concern is to determine how this peculiar structure

came about and what its purpose is.

When the material added to the first four verses is examined it becomes clear that
each addition serves to support the primary message of Tglam: the destruction of
Jerusalem was the direct result of Israel having sinned greatly.®® In verse 1, the targumist
uses the consonantal similarities between n2x of Lam. 1.1 and n2x (“Where are you?”) of
Gen. 3.9 in order to compare the manner and method of Jerusalem’s punishment with that
of Adam and Eve when they were expelled from the Garden of Eden. The Attribute of
Justice then announces that Jerusalem is in her current state “because of the greatness of
her rebellious sin which was within her.” As with Adam and Eve’s banishment from Eden,
Jerusalem had rebelled against God and so her punishment and the banishment of her
people was deserved. This is all added to the first stich of the biblical text which simply

cries out, “How lonely sits the city which once was full of people!”

In verse 2 an aggadic tradition based upon Num. 14.1 (and also found in NumR to
14.1, b San. 104b, and b Ta’an. 29a) is inserted that attributes God’s decision to allow
Jerusalem to be destroyed to the Israelite’s lack of faith that God would deliver Canaan into
their hands. This addition is based upon the similarity between the Hebrew phrase n5an 102
n»5a of Lam. 1.2 and xnn 0592 oyn 152 of Num 14.1. In the targum, however, the blame

does not rest solely upon the generation of the Exodus. The text goes on to state that God

% For detailed examination of each verse see the Commentary above, §§3.1.1-4.
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had sent Jeremiah to warn “the people of the House of Israel” that unless they repented
Nebuchadnezzar would destroy Jerusalem. They rejected Jeremiah’s words and the targum
asserts “therefore the wicked Nebuchadnezzar entered and razed Jerusalem.” Once again
the targumist tells the audience that the destruction of Jerusalem was directly caused by the
people’s sin. In this verse, it is both the lack of faith of the Exodus generation and the
unwillingness of Jeremiah’s contemporaries to repent of their sins that brought about the

great calamity.

Verse 3 represents an example of n7n 75 N0 as the targumist interprets Jerusalem’s
punishment in light of her sin.**® While the biblical text states that “Judah has gone into

exile with suffering and hard servitude,”®’

the targum tells us that it was because Judah had
caused widows and orphans to suffer and because they had levied excessive servitude upon
their brothers that Judah went into exile. The targumist thus continues his argument. In this
case the biblical verse leads to an emphasis upon the exile, the very nature of which (filled
with suffering and hardship) is dictated by Judah’s own sins. The targumist does not appear
to be alluding to any midrashic source, but rather relies upon the biblical text itself. By
specifying that it was widows and orphans whom Judah oppressed, the targumist calls to
mind verses such as Exod. 22.22-4, Jer. 7.6, 22.3, and Jeremiah’s plea to the Lord that,
since they had not helped the widow and the orphan, “therefore give their children over to

famine, hurl them out to the power of the sword, let their wives become childless and

widowed.”8

And finally, in verse 4 MT is expanded to complete the catalogue of Judah’s sins.
Once again as Judah had sinned so was she punished. Even when Jerusalem stood the
Israelites refused (v2>79) to go up for the appointed festivals and as a result “Jerusalem was
destroyed and the roads to Zion are made mournful, for there is no one entering her for the

festivals.” There are other passages within TglLam which contain significant expansion and

%0See §3.1.3, §4.2.1, and b Sot. 8b.

*"For discussion of the difficulties of interpreting the Hebrew see §3.1.3 and works cited therein.

®Jer. 18.21.



Analysis 201

throughout the text our targumist sustains the argument that the tragic events described

were the direct result of Israel’s sin.®®® These four verses, however, form a unit.

When we consider the distribution of the additions and their effect on the meaning of
the text we find that the targumist has created a theological prolegomenon to Lamentations.

As we have seen,”

the biblical text of Lamentations is one of grief and pain, and elsewhere
in the book God is accused of being an enemy and bringing destruction down upon
Jerusalem. This picture does not sit easily with the targumist so he inserts additional
material at the beginning of the targum in order to provide his audience with the proper
context within which they are to interpret the text. Such a device would be particularly
effective in a synagogal setting since much of the congregation would be unlearned.”' The
expanded first four verses would ensure that the audience did not come to erroneous
conclusions (such as that God had acted capriciously in destroying Jerusalem).”” Even if
the entire scroll of Lamentations were not read in the service, it is likely that the reading
would have begun with Chapter One. Accordingly we can compare this trait of Tgl.am

with the Palestinian targumim and their habit of introducing sedarim with midrashic

expansions.*”

4.2. Translational Technique

In this section we will examine the specific methods used by our targumist in order to
convey his message that Jerusalem deserved her punishment.** There are three primary
techniques which are employed in Tglam: (1) the interpretation of a passage with the

rabbinic principle of 0 75 7, (2) the description of Jerusalem’s reversal of fortune,

689See, for example, Tglam 1.7, 9, 18; 2.9, 14, 20; and 3.13.
See §2.4.

“'We are told, for example, in Sof. 42b that a targum is to be provided so that the women and children

may understand the text. See §5.

“*This theme of Jerusalem deserving her fate is continued throughout TgLam. There are other, various

ways that the targum imparts this message and these will be discussed throughout this chapter.
“*Shinan, The Aggadah, pp. 30-8.

“*We have already discussed some of the more common methods of translation employed in the
targumim and we have noted the practice of prosaic expansion. See §1.2.2.b.
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and (3) the use of dramatic heightening.*” It is important to bear in mind that these
categories are fluid and more than one can be applied to a single verse. This analysis is not
intended so much as a catalogue of all instances, but rather as a study of the effect of the

use of these literary devices on conveying the message of TglLam.

4.2.1. 70 ™0 DN

696

The principle of N 735 n7H,”" that one’s punishment is determined by one’s sin, is

extremely well attested in rabbinic literature, but it can also be found within the biblical
text itself. Prov. 22.8, for example, states that “whoever sows injustice will reap calamity,
and the rod of anger will fail” and as Eliphaz speaks with Job he observes, “those who
plow iniquity and sow trouble reap the same.”*’ In prophesying against Jerusalem Ezekiel

declares, “Yes, thus says the Lord Gob: I will deal with you as you have done, you who

have despised the oath, breaking the covenant.”

In rabbinic literature we find N7 75 N7 used quite frequently. M. Sor. 1.7 applies
this principle to the punishment of an adulterous woman:*”

With what measure a man metes it shall be measure to him again: she bedecked herself for
transgression—the Almighty brought her to shame; she laid herself bare for
transgression—the Almighty likewise laid her bare; she began transgression with the thigh
first and afterward with the belly —therefore the thigh shall suffer first and afterward the
belly; neither shall aught else of the body go free.

The Gemara to this passage (b Sot. 8b) uses the principle of N7 735 171 in order to assert

% continued to exist after the destruction of the Temple.

that the four modes of execution’
R. Joseph said: Although the measure has ceased, [the principle] in the measure has not
ceased. For R. Joseph said, and similarly taught R. Hiyya: From the day the Temple was
destroyed, although the Sanhedrin ceased to function, the four modes of execution did not
cease. But they did cease! — [The meaning is:] The judgment of the four modes of execution
did not cease. He who would have been condemned to stoning either falls from a roof [and
dies] or a wild beast tramples him [to death]. He who would have been condemned to burning

%*See also the discussion of dramatic heightening in §1.2.2.b.

““See §3.1.3 and Urbach, pp. 371-3 and 438-9.
*Job 4.8.

“®Ezek. 16.59. See also Hos. 12.3 and Obad. 15.
*’See Num. 5.11-31.

"See M. San. 7.



Analysis 203

either falls into a fire or a serpent stings him. He who would have been condemned to

decapitation is either handed over to the [Gentile] Government or robbers attack him. He who

would have been condemned to strangulation either drowns in a river or dies of a quinsy.

Although the Sanhedrin could no longer administer punishment R. Joseph asserts that
God will ensure that his justice is served by punishing the guilty in an appropriate manner.
b San. 100a provides a more direct statement of the principle:

It has been taught, R. Meir said: in the measure which one measures, so will there be

[measured out] to him, as it is written, in measure, when it shooteth forth, thou wilt contend

with it (Isa. 27.8).
This passage goes on to explain that God metes out the measure of reward in a similar
manner, but the measure of reward is greater than that for punishment. The instances in
which n7n 735 171 is employed in rabbinic literature are too great to enumerate here,”' but

we can see clearly the guiding principle that the nature of one’s punishment is determined

by the nature of one’s crime.

This principle of N 735 N1 has clearly influenced our targumist’s rendering of the
Book of Lamentations and its use is found explicitly in three verses: Tgl.am 1.3, 1.4, and
2.20. I have limited the selection to these three verses because, although the theme of
divine retribution runs throughout TgLam, it is only in these three verses that the targumist
has directly used the suffering described in the biblical text as the predicator of the sins
attributed to the people. In other passages the sins attributed to the Israelites are not so
clearly linked with the nature of her punishment. Tgl.am 1.1, for example, explains that it
was “because of the greatness of her rebellious sin which was within her” that Jerusalem
sits alone. Jerusalem still remains guilty and God’s punishment is just, but there is no

explicit link between her rebellion and her isolation.””

The biblical text of 1.3 describes the nature of Judah’s expulsion. “Judah has gone

703

into exile with suffering and hard servitude” (77ay 291 »yn N> XnH)." This description

701

A very few examples include LamR Proem 21, GenR to 1.31, and ExodR to 1.22. Within the Talmud
see b Shab. 105b, Ned. 32a, and Sot. 9b, and Sot. 11a.

"The last portion of TgLam 1.1 does contain an example of the targumist emphasizing the extent of

Jerusalem’s fate through the description of her reversal of fortune. See §4.2.2.

"For discussion of this verse, especially the difficulties in interpreting the Hebrew »yn, see §3.1.3.
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of Judah’s punishment enables the targumist to identify her sin following the rabbinic
principle of n7n 5 n7. Since they were punished “with suffering and hard servitude”
they must have sinned by causing others to suffer and to labor. Thus the targumist renders
this passage, “the House of Judah went into exile because they were oppressing the orphans
and the widows and because of the great servitude to which they were subjecting their
brothers.” The result is that a verse which had described Judah’s plight is now an
indictment of her crimes.”™ The principle of n7n 725 71 has been carried out and the

people of Judah are being punished according to their sins.

In 1.4 the biblical author laments that “the roads to Zion mourn, for no one comes to
the festivals.” Once again our targumist understands this statement of Jerusalem’s post-
destruction condition as an indication of the sinful acts which precipitated the catastrophe.
“All the while that Jerusalem was built, the sons of Israel refused to go up to be seen before
the Lorp three times a year.” The equation is clear. During their years of prosperity the
Israelites refused to obey God’s command that they keep the three pilgrimage festivals (Ex.
23.14-9). God, therefore, has allowed the Temple to be destroyed so that now, even if they

wanted to keep the festivals, they cannot.

Our final example of the use of 7 75 770 in Tglam is 2.20. The biblical text of
this verse presents a graphic portrayal of the siege conditions in Jerusalem as the author
cries out to God, demanding an answer for the horrors which have occurred. People are
driven to cannibalism and even God’s own sanctuary is defiled as his priest’s are murdered
in its midst.

Look, O Lorp, and consider!
To whom have you done this?
Should women eat their offspring,
the children they have borne?
Should priest and prophet be killed

in the sanctuary of the Lord?

The targumist presents the first portion of this verse in a fairly direct manner as the speaker

"The biblical references alluded to include Exod. 22.2-4 (“you shall not abuse any widow or
orphan”), 1 Kgs. 12.4 (Solomon presses the northern tribes into forced labor), and Jer. 34.8ff (Zedekiah
released the slaves [Deut. 15.12] and then later the people took them back). See §3.1.3.
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asks God why women should be forced to eat their children. The last stich, however, is
placed into the mouth of the Attribute of Justice as he responds to the accusations brought
before God.
The Attribute of Justice replied, and said, “Is it right to kill priest and prophet in the Temple
of the Lorp, as when you killed Zechariah son of Iddo, the High Priest and faithful prophet in
the Temple of the Lorp on the Day of Atonement because he told you not to do evil before the
Lorp?”
The biblical text’s rhetorical question has thus been restated and the targumist informs his

audience that the killing of the priest and prophet in the Temple was just punishment since

the people had already set the example by killing the priest Zechariah (2 Chron. 24.20-2).

Once again the targumist has reinforced his primary thesis that Jerusalem and her
inhabitants had deserved their fate because of their sin. The targumist has followed the
principle of n7n 5 N7 by utilizing the biblical text’s descriptions of the people’s
suffering as evidence of the nature of their sin. This further emphasizes for the audience the
just nature of God’s punishment since such harsh penalties as the murder of the priests

would not have been levied against them had they not first committed a similar act.
4.2.2. Reversal of Fortune

The Book of Lamentations begins with a description of Jerusalem’s dramatic reversal
of fortune.
How lonely sits the city
that once was full of people!
How like a widow she has become,
she that was great among the nations!
She that was a princess among the provinces
has become a vassal.
This theme is carried throughout Lamentations’” so it is not surprising that our targumist
has taken advantage of this and even introduced examples of Jerusalem’s reversal of
fortune elsewhere in the text. In 1.1 the targumist embellishes the text by telling the

audience that the city which was full of people “is now emptied of them” and by providing

two readings of the Hebrew on> nmn. In the first instance, the targumist expands the

"*One example is 4.5: “Those who feasted on delicacies perish in the streets; those who were brought
up in purple cling to ash heaps.”
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Hebrew image of Jerusalem as a “princess among the provinces” so that in the targum she
“was great among the nations and a ruler over provinces” and then inverts the meaning of
on> N by stating that these provinces brought Jerusalem tribute. The concluding lines of
the verse are now placed in a dramatic contrast with Jerusalem’s prior state. Thus, she “has

become lowly again and gives head tax to them from thereafter.””*

Tglam 1.7 provides us with yet another example of the targumist building upon the
images already present within the biblical text in order to increase the contrast between
Jerusalem’s days of glory and her catastrophic downfall. In MT Jerusalem is described as
remembering “all the precious things that were hers in the days of old,” but in TgLam the
targumist describes Jerusalem’s former state in more detail. Jerusalem is described as a
mighty city which was surrounded by fortresses and ruled “over all the earth.” In spite of
all this might, however, she was destroyed by Nebuchadnezzar “because of all her sins.”
The targumist has thus built up the image of a great and mighty nation in order to
demonstrate that even in its strength Jerusalem could not stand because the people had

rebelled against the Lorp.

Unlike the other examples in this section the biblical text of 2.21 does not include a
reversal of fortune, but is instead a direct description of the bodies strewn in the streets of
Jerusalem. The targumist, however, seizes this opportunity to emphasize the contrast
between Jerusalem’s past and her ultimate fate at the hands of her enemies.

The young and old who were accustomed to recline on pillows of fine wool and upon ivory
couches were prostrate on the earth of the open markets.

We have already noted the connection between our targumist’s addition and Amos 6.”" In
this instance our targumist has not simply created a contrast between the ease of the past
and the horrors of Jerusalem’s destruction, he has also added to the list of indictments
against the nation. That the young and the old were “lying on beds of ivory” reminds the

targumist’s audience of Amos’ prophecy against Israel because of their excessive

"We will discuss the use of dramatic heightening in the next section.

"TSee §3.2.20.
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behaviour.””®

Finally, in 4.2 the targumist has transformed the biblical text’s message (“the precious
children of Zion, worth their weight in fine gold, ... are reckoned as earthen pots™) so that
it is the appearance of the sons of Zion which is like that of fine gold. As a result of their
beauty their enemies use them as talismans during sexual intercourse so that “their wives
might bear sons as beautiful as they.” The sons who were once pampered and accustomed
to royal comfort (2.20, 22) have now become nothing more than a procreative tool and a
piece of property. A similar interpretation is found in 4.3 as the biblical simile comparing
the people of Jerusalem with a jackal (“even jackals offer the breast and nurse their young,
but my people have become cruel”) is reinterpreted so that “the pampered Daughters of
Israel untie their breasts to the nations.” Such risque interpretations seem surprising, but are
not uncommon in Tglam. The reversal of fortunes described both within the biblical text
and introduced or enhanced in the targum increase the pathos by reminding the audience of
Jerusalem’s former glory and creating a stark contrast with her conquered state. As we shall
see in the next section, the use of sexual or violent images, such as those found in 2.15 and

4.2-3, heighten the drama of the moment and serve as a warning to the audience.

4.2.3. Dramatic Heightening

TglLam is apparently unique among targumim in that rather than softening the
sometimes harsh biblical language (or simply rendering it verbatim), the targumist has
often intensified it. This is particularly noticeable where the verses involve violent or
sexual imagery. I have referred to this translational technique as “dramatic heightening”
since the main purpose of such renderings is to intensify the drama or pathos of the
moment being described. We have already seen how this method has been employed while

709

emphasizing the reversal of Jerusalem’s fortunes™ and there are many instances in which

"%«Alas for those who lie on beds of ivory, and lounge on their couches ... they shall now be the first
to go into exile, and the revelry of the loungers shall pass away” (Amos 6.4, 7).

"See §4.2.2.
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the targumist has made minor changes or additions to similar effect.”" In this section we
will examine those verses in which the targumist has either intensified the graphic images

already present within the biblical text or introduced elements of a violent or sexual nature.

Chapter One provides us with the most extreme examples of dramatic heightening.
The biblical text of verse 15 declares that the Lorp has caused all of Jerusalem’s young
men to be killed and that “the Lorp has trodden as in a wine press, the virgin daughter
Judah.” It would hardly be surprising if the targum were to soften or reinterpret the
language of this verse, but the opposite is, in fact, the case.”'' Although the image is no
longer of God actively trampling a young woman, it is by God’s decree that the nations
enter Jerusalem. The targumist then proceeds to provide a graphic description of violent
rape of the “virgins of the House of Judah.” The rape is so severe that “their blood of their
virginity was caused to flow like wine from a wine press.” The image is truly gruesome and

unpleasant yet this verse is followed by still more violent depictions.

The scene described in Lam 1.16 is one of mourning and grief as Jerusalem reflects
upon the loss of her young men and women. “For these things I weep, my eyes flow with
tears.” At this point in the text our targumist does not build upon verse 15 (as MT does),
instead he adds another set of images in order to explain what “these things” were over
which Jerusalem wept. She weeps, we are told, “because of the babies who were smashed
and the pregnant mothers whose wombs were ripped open.” We have already noted that the
Bible and other ancient sources refer to the murder of babies and pregnant women as a
reality of warfare,”'> but such a sanguine addition to this otherwise relatively innocuous
verse is startling and is intended to shock the audience. In Tglam 4.9-10 the targumist has

embellished the text in a similar manner.

In these verses the biblical text already speaks of the ravages of war as people die

""We have noted throughout the Commentary many instances where a subtle change or insertion of a

phrase adds to the intensity of the text. See, e.g., §3.1.7, §3.1.9, §3.2.4, §3.3.2.7, §3.3.51, §3.4.12, §3.4.20,
and §3.5.3.

MSee §3.1.15.
See §3.1.16, §3.4.9, and §3.4.10.
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from both the sword and starvation and hunger drives mothers to eat their own young. The
text is graphic enough as it stands, but the targumist makes additions which further
intensify the images. The targum, for example, describes those who suffered from
starvation in verse 9 of MT as “those bloated from hunger, their bellies burst from food.”
The image created is a realistic depiction of the way in which a starving person’s belly will
distend due to gases built up in the abdomen. The targumist has only made minor
modifications to verse 10, but they increase the pathos of the event nonetheless. The
compassionate women who ate their own children are characterized by their charity
towards the poor and their action is made that much more pitiful as the event is referred to
as the breaking of the famine (x93 920 o). A contrast is thus created for the audience
between the pious fast which they would be keeping to commemorate the ninth of Ab and
the enforced fast of those trapped within Jerusalem that could only be broken by

cannibalism.

The effect of these additions and changes is quite profound. Whereas the Book of
Lamentations contains very strong language the targum has increased the tone and added to
the graphic images. In each instance, whether it is increasing the global stature of
Jerusalem prior to her fall or describing the details of the rape of her virgins, the targumist
has heightened the drama of the moment and in so doing draws the audience into the full
horror of Jerusalem’s siege and destruction. The targumist emphasizes the devastating
nature of the war while reminding his audience that it was the result of the people’s sin. In
TglLam 1.17, which immediately follows the horrific descriptions of rape and murder, the
targumist explains that all of this occurred because although “the Lorb commanded the
House of Jacob to keep the Commandments and Torah ... they transgressed the decree of
his Memra.” Thus dramatic heightening is a tool of admonition. Set within the synagogal
context the sermonic tone of the targum would warn the congregation of the real, life-

threatening dangers of disobeying God and his Commandments.”"

"“For discussion of the emphasis on the Law and Mishnah found within TgLam see §4.6.
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4.3. The Role of x»7 n1n

In the course of our Commentary we have already noted the origins and the role of
the Attributes of Justice and Mercy within rabbinic literature in general,'* but at this point
in our analysis it is important that we address the use of 87 n1» within targumic literature
and its role in TglLam. Considering the active role played by the Attribute of Justice as the
agent of God’s righteous punishment in the midrashim it might be reasonable to expect that
we would find it occurring with similar frequency in the targumim. Yet, Tglam aside, the

Attribute of Justice is rarely found in these texts.

4.3.1. Targumic Evidence

Neither the Attribute of Justice nor the Attribute of Mercy occurs at all in Targum
Onkelos (TgOnk), Targum Neofiti (TgNeof), Targum Jonathan (TgJon), or Targum
Pseudo-Jonathan (TgPsJ). In fact, outside of Tgl.am, 837 n7 occurs only once in Targum
Qohelet (TgQoh) and twice in the first targum to Esther (3.1 and 6.1). The latter occurrence
is in conjunction with the pnna n7n and is only attested in one MS. As we shall see, it is
likely that 87 n7n was not the original reading of TgEsth 6.1, therefore it appears that the
Attribute of Justice only occurs five times and the Attribute of Mercy only once in all the

targumim.’"

4.3.2. Targum Lamentations

Of the three instances in Tglam, in each case the Attribute of Justice announces the
reasons for Israel’s suffering and punishment.”"® The Hebrew text of Lam. 1.1 is quite terse.
As our analysis has already shown, the targumist has greatly expanded this first verse of

Lamentations in order to set the context for the reading of the entire book.”"” TgLam seeks

714

See especially §3.1.1.

"“The corpus of targumic literature is, of course, vast and there remains the possibility that an instance
of the Attributes has escaped my notice.

716They are Tglam 1.1, 2.20, and 4.13.
See §4.1.
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to ensure that the audience realizes that Jerusalem was destroyed due to Israel’s sin and not
because their God has forsaken them. Thus, we are told that Jeremiah declared Jerusalem’s
punishment by comparing it with the punishment of Adam and Eve, then “the Attribute of
Justice spoke and said, ‘Because of the greatness of her rebellious sin which was within

her, thus she will dwell alone as a man plagued with leprosy upon his skin who sits alone.””

The Attribute of Justice is not appealing to God to punish Jerusalem, instead it is
announcing the punishment that God has already decided to mete out. We may contrast
this with many of the midrashim where x»7 n7n is described as appealing for God to
punish the sinner or is carrying out that punishment.””* In TgLam 1.1 x»7 n7n merely states
what God has already decided he would do to punish Jerusalem and why God’s decision is
just. This punishment parallels that of Adam and Eve. Just as the eating of the forbidden
fruit was an act of rebellion punished with banishment, so too Israel’s rebellion against God

would result in the exile of His people from Jerusalem.

The Attribute of Justice appears again in 2.20.”" The biblical author cries out
horrified by what has befallen his people and he challenges God to answer for the fact that
he has caused the events which drove women to eat their children and priests and prophets
to be killed in the sanctuary of the Lorp. Whereas in 1.1 the Attribute of Justice’s speech
was not based upon the biblical text in 2.20 the targumist recasts the biblical text as a
dialogue between the anonymous speaker of Chapter Two and the Attribute of Justice.
Once again, however, we find the Attribute of Justice is used to declare the crimes for
which Jerusalem and her people were being punished. God allowed the prophets and priests
to be killed in the Temple since they themselves had killed the priest Zechariah on the Day

of Atonement.

Finally, in 4.13 the Attribute of Justice is again employed by our targumist as a herald

who recites the sins of Jerusalem’s people.

718See, e.g., LevR to 4.2 and ExodR to 32.11. ExodR to 6.2 has an extended discussion of how the
Attribute of Justice wanted to smite Moses for doubting God’s promise to deliver the Israelites from Egypt.

""We have already examined this verse in great detail in the Commentary (§3.2.20) and above in the

Analysis (§4.2.1).
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The Attribute of Justice spoke up and said, “All this would not have happened but for the sins

of her prophets who prophesied to her false prophesies and the iniquity of her priests who

offered up burning incense to idols. They themselves caused the blood of the innocent to be

shed in her midst.”
What is of interest in this verse is that the Attribute of Justice explicitly tells the audience
that Jerusalem’s fate was avoidable. This tragedy only occurred because of the iniquity of
the people (in this instance the prophets and priests are specified). Unlike the descriptions
of the Attribute of Justice in the midrashim, Tgl.am has used the figure as a spokesman
rather than an agent of destruction.” This enables the targumist to explain why these
horrible events have come upon Israel and to demonstrate that they were deserved, since a

fundamental element of the Attribute of Justice is that its actions are righteous, even if God

may temper the punishment with his mercy.””!

4.3.3. Targum Esther

N7 N7 occurs twice in the first TgEsth at 3.1 in all MSS and at 6.1 in one MS variant.
The targum to 6.1 begins with the cry of the women from the House of Israel being heard
in heaven and God asks “What is this voice of young goats that I hear?”

Then the attribute of compassion replied, saying as follows (nnx 121 pnnI 0o My): “It is not

the voice of young goats that you hear but the voice of women from the house of Israel who

are destined to be killed upon the decree of the wicked Haman.”"
Only one MS, Paris Heb. 110 of the Bibliotheque Nationale,’ includes the Attribute of
Justice in this verse and reads NN 12y PN X7 N0 my. The targum goes on to tell how
God has mercy upon his people and such a context is a strong indication that the majority

reading, which does not include x»7 nn, is probably correct. The first TgEsth to 6.1 does,

therefore present us with an example of the N3 N7 within the targumim, but it is an

" As is already found in the biblical text of Lamentations it is God himself who goes forth like an
enemy against his people. The targumist does not require a mediator other than the “nations” and “enemies,”
e.g., Nebuchadnezzar (TglLam 1.2 and 2.4).

"It is important to note that the Attribute of Mercy does not appear in TgLam. In fact, a consistent

theme of the Book of Lamentations which is extended in TgLam is that for Jerusalem there is no comforter
and there is no mercy (see 1.2, 9; 2.13, etc.). She is denied all solace in her mourning. God himself has no
mercy in exacting his punishment. See Lam. 2.17, for example: “He destroyed and had no mercy.”

"Bernard Grossfeld, The Aramaic Bible Vol. 18: The Two Targums of Esther, (Edinburgh: T & T
Clark, 1991), p. 69.

723Grossfeld, p- 2.
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isolated appearance.

The occurrence of X»7 nn in 3.1 is, however, certain and plays a role similar to that
found in TgLam.

After these things, the attribute of justice entered before the Master of the World and thus it

said (DX 121 XNOY HI P OTP NPT NTH DY 195NN NN an3): “Did not the wicked Haman

descend and go up from Susa to Jerusalem to abolish the rebuilding of the Temple; and now

King Xerxes has promoted Haman, son of Hammedatha, who is descendant from Agag, son

of the wicked Amalek, and has appointed him chief over everything and established his throne

over those of all the princes that are with him.” Replied the Master of the World and said as

follows, “I do not wish to destroy him from the world as long as he is not (yet) known in the

world, let go of him until he will become great and known among all nations, then will I

punish him for all the oppression that he and his ancestors have done to the people of the

House of Israel.”’**
The additions found in the first TgEsth, like the midrashim found in EsthR ascribe to
Haman a role in obstructing the reconstruction of the Temple. In the targum we are given a
glimpse into the heavenly court where the Attribute of Justice comes before God to ask
why he has not already destroyed such a wicked man. God responds that he first wants him
to be made great so that all the nations might know of his downfall. It is important to note
that God instructs x»1 nn to “let go of him until he will become great” implying that the

Attribute of Justice was preparing to execute judgement upon Haman.

In this passage we find x»7 071 in a role similar to that of both Tgl.am and the
midrashim. As in Tglam the Attribute of Justice declares the sins committed by the
offender. He reminds God that not only did Haman try to “abolish the rebuilding of the
Temple,” but he was also descended from Agag, “son of the wicked Amalek.” Unlike the
role played by x»7 n7n in Tglam, but similar to what we find in the rest of the rabbinic
corpus, it is implied in this text that Attribute of Justice will be the agent of Haman’s

destruction.

724Grossfeld, p- 51
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4.3.4. Targum Qohelet

Finally, in TgQoh 10.8 we again find the Attribute of Justice providing an
explanation for Israel’s suffering.

Solomon said by the spirit of prophecy, “I have seen the people who were enslaved previously

to the people of Israel, growing strong and riding on horses like rulers while the people of

Israel and their nobles walk like slaves on the ground.” The Attribute of Justice answered and

thus said (DX P2y 817 N0 Mmy): “They caused all this themselves just as a man who digs a

pit at the crossroads is liable to fall in it so a people who transgressed the decree of the Memra

of the Lord and breached the fence of the world falls into the hand of the wicked king who
bites them like a serpent.”725

% to enslave Israel this, in turn, leads to Solomon’s

In verse 6 God enables the Edomites’
prophetic vision of a subservient Israel. In response, the Attribute of Justice explains that
God has allowed the conquest of his people due to their refusal to obey the Memra of the
Lorp. This usage of x»7 nn is directly parallel to that found in Tgl.am. The Attribute of
Justice is not the agent of punishment, rather it explains why God has allowed tragedy to

befall his people and how such action (or God’s allowing others to act against his people) is

just.

In sum, it appears that 87 n1n, a figure common in midrashic literature, is a
relatively rare occurrence in the targumim. In the first TgEsth 3.1 the Attribute of Justice
asks God why he has not yet punished the wicked Haman. God directs X»7 n7 to “let go
of him” since Haman was to grow powerful before he would be destroyed. This
characterization is in keeping with that found in the midrashim as it brings an accusation
against the wicked seeking their just punishment. Although the Book of Esther is
potentially about the destruction of the Jews, it is, in fact, a story about God’s salvation of
his people, thus the role of the Attribute of Justice is confined to indicting Israel’s enemy.
However, in the majority of instances where the Attribute of Justice appears in the
targumim, it announces the charges against Israel. In each case x»7 nn explains why God

has allowed Jerusalem/Israel to be defeated and the answer is always that Israel has sinned.

TgQoh 10.7-8; Peter S. Knobel, The Aramaic Bible Vol. 15: The Targum of Qohelet, (Collegeville,
MN: Liturgical Press, 1991), pp. 48.

°On the difficulties of identifying the Edomites in TgQoh see Knobel, p. 12. For a more general

discussion see G. Cohen, “Esau as Symbol in Early Medieval thought,” Jewish Medieval and Renaissance
Studies, ed. A. Altman, (Cambridge, 1967), pp. 19-48. See §3.4.21-2.
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The nature of the Attribute of Justice in Tgl.am and TgQoh is predicated by the
biblical text. In Tglam it is because the biblical text presents a clear challenge to God’s
justice as the biblical author asks, “How could God allow such a catastrophe to befall his
chosen people?” The targumist uses )7 n7n in order to answer this charge. Although
TgQoh brings this challenge to the biblical text (perhaps precipitated by external events,
such as contemporary persecution) the role of the Attribute of Justice is the same as that
found in Tglam; it explains that Israel has deserved her fate due to her refusal to obey the

Word of the Lorp.

Within these targumim the Attribute of Justice is not the agent of destruction. This is
contrary to the majority of midrashic passages which feature the Attribute of Justice. In the
midrashim it is either seeking to punish transgressors, exacting that punishment, or is being
restrained from such action by the Mercy of God (sometimes represented by the n1n

onn7). Furthermore, the Attribute of Justice rarely speaks in the midrashim.”” The figure
found in the targumim is a fully personified character who is granted speech and converses
with God and the audience (Lam. 2.20). By contrast, the midrashic figure is more vague,
referred to rather than heard. The figure of x»7 n7» in the targumim has a distinct and
separate identity from God. It stands beside God and converses with him and, in the
majority of occurrences, the Attribute of Justice proclaims the sin of Israel and the justice

of God’s actions.

4.4. NN

There is perhaps no single Aramaic term which has received more attention in recent
scholarship than x>5.”** N1 occurs seven times in Tglam’ and in six of those cases
xnindicates a pronouncement or decree from the Lorp. The one exception is found in

3.54 and will be dealt with below. Of those instances in which 80 refers to God X0 is

"'For a rare example see b Meg. 15b. See §3.1.1 for a review of x»7 nn in the midrashic sources.

See our previous discussion introducing the problem of Memra in §3.1.15.

729,

They are 1.15, 17, 18, 20; 2.17; and 3.57. The term > » occurs once, in 3.54, and is uttered by a
man. It will be discussed below.
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found in construct with 9 three times (1.15, 17, and 20), in 1.18 it is simply “his Memra,”

in 2.17 it is “the Memra of his mouth,” and in 3.57 it is “your Memra.”

In our first example, 1.15, the term is used to indicate God’s decree granting
permission for the nations to enter Jerusalem and “defile the virgins of the House of
Judah.” This use of X921 not only distances God from the actual act of harming the virgins
(MT reads: nTin>-n2 nYIN2o »IN 717 M), but it also underscores the belief that this tragedy
could only occur with God’s permission. Jerusalem was only penetrated because God had
ordered it.”*° In this instance, therefore, N1 is a edict from God allowing others to serve

as the means of his punishing Jerusalem.”'

The three remaining examples in Chapter One are all statements of the people having
“transgressed his Memra.” The targumist makes the guilt of the people explicit in 1.17 by
stating that God had told Israel what they ought to do (“keep the Commandments and the
Torah”), but they refused to obey and “transgressed the decree of his Memra.” As a result
their enemies were allowed to assail them. In 1.18 Josiah loses his life because he refused
to obey God’s word which came through Pharaoh.””> TgLam 1.20 does not provide the
specific nature of the decree, instead we are simply told once again that the destruction of
Jerusalem is the result of the people having disobeyed the decree of the Memra of the Lorp.
In each of these instances the targumist has added direct disobedience to the catalogue of
the people’s sins. God has made clear his will and intent for his people, but they have

refused to obey.””

Tglam 2.17 equates xm»n with God’s warning to Israel that “if the Children of Israel

See §3.3.40 and LamR Proem 25.

7!See Chilton, pp. 58-9, “ii. N1 as an agent of punishment.” There is a key distinction which must
be made between Chilton’s description of this use of N1 in Tglsa and that of our targum. In our targum
NN is not an agent, rather it is simply the decree which allows others to be the agent of God’s judgement
on Jerusalem. This is in contrast with Chilton’s examples, e.g., Tglsa41.16b, “...his memra, as the whirlwind
the chaff, will scatter them.”

%2 Chron. 35.21: “But Neco sent envoys to him, saying, “What have I to do with you, king of Judah?
I am not coming against you today, but against the house with which I am at war; and God has commanded
me to hurry. Cease opposing God, who is with me, so that he will not destroy you.”

"See Hayward, “Memra and the Covenant Terminology,” Chapter 5 of Divine Name.
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did not keep the Commandments of the Lorp he was going to punish them.””** In this case
the targumist emphasizes that God was fulfilling his portion of the covenant that he had
made with Israel. The allusion is to Lev. 26 which states that God will bless Israel if they
faithfully follow his statutes and commandments.

But if you will not obey me, and do not observe all these commandments, if you spurn my

statutes, and abhor my ordinances, so that you will not observe all my commandments, and

you break my covenant, I in turn will do this to you: I will bring terror on you.735
It is Israel, not God, who did not adhere to the terms of the agreement. His punishment of
Israel demonstrates that God has kept the promises he had made with them. This reference
places God’s judgement within the larger framework of Torah, reminding his audience that

had Israel obeyed God they would have been blessed, but it had been stipulated by God at

the outset that if they were disobedient he would punish them.

TglLam 3.54 provides us with a rare example of the term x> being used in
reference to anything other than God’s divine pronouncement. It is unclear why the
targumist has chosen this term.””® The speaker’s declaration (“I am cut off from the world”)
is a pronouncement of the manner in which God has punished him and so the use of X1
in this verse may be in line with the term’s use elsewhere as a declaration from God. The
underlying assumption would be that God has allowed the nations to lay the trap and cast
the speaker into the pit (vv. 52-3) and therefore his fate was in this sense decreed by God.
Verse 54 is followed closely, however, by the comforting statement of verse 57 that “You
[God] said by your Memra, ‘Do not fear.”” Thus the helpless cry of the speaker’s Memra
may be intended to create a contrast with the efficacious decree of God. In any event, this

verse remains a unusual instance of X being attributed to someone other than God.

Finally, in 3.57 N0 is the vehicle of God’s comfort as the speaker calls out to God
from his imprisonment and the Lorp responds to his plea: “Do not fear.” Once more x2°1

is clearly an utterance of God. In this instance, however, God is comforting his people

See §3.2.17 and Lev. 26.14ff.
PLev. 26.14-5.

"See §3.3.54 for discussion of the possibility of an orthographic error.
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through his 1. Although the first half of this verse speaks of God sending an angel to
save the speaker, there is no reason to directly connect the angel with God’s Memra. Thus,
although Tgl.am provides us with a rare example of the term x> being attributed to
someone other than God, in all other instances 90 is a declaration from God, either as
the medium of its expression or as the edict itself. In the majority of instances X refers
either to the “decree of the Lorp” which had been transgressed by Judah or the orders given
by God which allowed their enemies to destroy Jerusalem. The statements that the people
have transgressed the decree of God’s N> emphasizes their disobedience and thus the
justice of their punishment. The fact that the enemies entered only by the decree of the
Lorp reminds the audience that his holy city and his people were destroyed because it was

God’s will and not because he had abandoned them.

4.5. xnvy and Community

In our Commentary to TglLam 1.6 we observed that of the 21 times that the Hebrew
n1 occurs in Lamentations the targumist translated the term 14 times as xnw3.”” We also
found that the term xnwy2 is added to the biblical material in six other instances.”®
Although it is also clear from our survey of TgJon that xnw)5 is the standard translational
equivalent for the Hebrew ma when it is used in construct with y»x, N, or »my, the
recurrent use of xnw1d throughout Tglam (especially the fact that it is frequently added to
the text even when it is not translating n1) suggests that the targumist is employing the term

in order to include his audience in the text which they are hearing.

nxnwi therefore has the effect of updating the text. In a time when a large percentage
of Jews would have lived outside of Eretz Israel, the statement that “the Congregation of
the House of Judah dwells among the nations” (1.3) would resonate with an audience who
were themselves far from Jerusalem. In Tgl.am 2.19 we find a direct reference to the

targumist’s audience as the “Congregation of Israel dwelling in exile.” The use of xnw3d in

"Mn the remaining instance na was translated 3 times as ma (1.15, 2.2, and 2.5) , twice as xn7p (2.18a

and 4.21), once as »1 (4.22b), and once as meaning “daughter” (2.18c).

"They are 1.2, 3, 10, 16; 2.5, and 2.19.
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conjunction with reference to the Diaspora would encourage the targumist’s audience to

identify themselves with the Congregation described in TgLam.

When the congregation present during the ninth of Ab service heard that as
Nebuchadnezzar entered Jerusalem “on the night of the ninth of Ab, the Congregation of
Israel wept bitterly” (1.2),” the congregation hearing the targum would identify
themselves with their ancestors and the experience of communal mourning would be
amplified. Similar descriptions of mourning are found in Tgl.am 1.10 (“the Congregation
of Israel began to howl for she saw foreign nations go into her Temple™),* 1.16 (“because
of the babies who were smashed ... the Congregation of Israel said, ‘I weep and my eyes
flow with tears’”), 2.10 (“the Elders of the Congregation of Zion sit on the ground in
silence”), and 3.48 (“my eye weeps tears because of the destruction of the Congregation of
my people”). The recitation of such texts would presumably intensify the worshipper’s

sense of grief and mourning as they identify with those who had endured God’s wrath.

This use of xnw1> would also serve to draw the targumist’s audience into repentance
as they are told “the sin of the Congregation of my people is greater than the sin of Sodom”
(4.6) and that as a result of their sin God “detested the Congregation of Zion” (2.1) and that
he poured out his wrath “in the Sanctuary of the Congregation of Zion” (2.4). Thus
confronted with the sins of the past the “Congregation of Israel dwelling in exile” is called
to repent and follow the traditions of their fathers.

Arise, O Congregation of Israel dwelling in exile. Busy yourself with Mishnah in the night,

for the Shekinah of the Lorp is dwelling before you, and with the words of Torah at the

beginning of the morning watch. Pour out like water the crookedness of your heart and turn in

repentance. And pray in the House of the Congregation before the face of the Lorp. Raise

your hands to him in prayer for the life of your children who thirst with hunger at the head of

every open market.

It is important to note that this verse has been completely reworked by the targumist

and that the references to the “Congregation of Israel” and the “House of the

Congregation” (and, needless to say, the reference to the study of Mishnah) are all

"For the sake of identification the “Congregation” found in the text of TgLam will be capitalized

9o ¢

while the tagumist’s “congregation” (the audience) will not.

"OThis text is an addition to the bilical text.
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additions to the base text. This verse, perhaps more than any other, indicates the presence
of an audience and demonstrates the use of Nnw)3 as a method of drawing the
contemporary congregation into the text so that they are encouraged, as the Congregation
of Israel, to participate in mourning and repentance. Furthermore, the call to busy
themselves with Mishnah, to study the Torah, and to pray in the House of the Congregation

all indicate a thoroughly rabbinic context and agenda on the part of our targumist.

4.6. Rabbinic Context

The Commentary and the preceding sections have demonstrated that TglLam is replete
with specifically rabbinic practices and concepts. The study and obedience to Torah was, of
course, of central importance to rabbinic Judaism and our targum reflects this in its
condemnation of Jerusalem and its exhortation to her people. Thus in 1.17, 2.9, and 2.17
we find that the House of Jacob is sent into exile because they did not “keep the
Commandments and Torah.” On the other hand, in 2.19, 3.25, and 3.27 the targum
encourages the “Congregation of Israel dwelling in exile” (2.19) to repent, busy themselves
with the study of Torah (2.19) and to take up “the yoke of the Commandments” (3.27). The

penalty for disobeying Torah is already found within the biblical text™*'

and thus provides a
ready explanation for Jerusalem’s fate. Our targumist, however, uses his interpretation of
Lamentations as an opportunity to encourage his audience to adhere to rabbinic traditions.
Thus the exhortation in 2.19 that the people should study Torah is prefaced with the

command to busy themselves with Mishnah and the phrase “yoke of the Commandments”

in 3.27 is clearly related to the rabbinic understanding of the Shema.”**

Although Deuteronomy 30.17-8 already speaks of exile as punishment for disobeying
God’s Commandments our targumist provides detailed explanations for Israel’s

punishment based upon the nature of their sin.”* This principle of N1 735 N0 is widely

741See, e.g., Deut. 30.15-8.
"See §3.3.25 and M. Ber. 2.2.
See §4.2.1.
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attested in rabbinic literature and is found most prominently in TgLam 1.3, 4, and 2.20.”*
We have seen, for example, how the targumist has rendered 1.3 so that the “suffering and
hard servitude” which Judah endured was caused by their oppression of others. By

rendering the text in this manner our targumist has followed a clearly established rabbinic

pattern.

We have also seen how the targumist has used the figure of x»7 n1» as a type of
prosecuting attorney who announces the indictments against Jerusalem. Although the
Attribute of Justice is found throughout midrashic literature its role is somewhat different
in Tglam since it is never the agent of Jerusalem’s destruction. Instead the Attribute of
Justice announces Jerusalem’s sin (“the Attribute of Justice spoke and said, ‘Because of the
greatness of her rebellious sin...,” 1.1), but it is other agents such as “the nations,”
Nebuchadnezzar, and Titus who actually carry out God’s punishment. These differences in
the role of X»7 n7n in the midrashim versus its role in the targumim do not detract from the
fact that our targumist is using a common rabbinic figure in conveying his interpretation of

Lamentations.

The central portion of Chapter Three is perhaps the most revealing passage with
regard to the relationship between this targum and other rabbinic traditions. In expanding
Chapter Three our targumist has used specifically rabbinic terms and phrases in order to
represent his argument.”® In verses 40 and 41 the audience is called to “turn in repentance”
(xnavn1a) and to “repent before God the dwelling of whose Shekinah is in heaven above.”
The terms xn21n and Xm>Ow are extremely important rabbinic terms and concepts, as we
have seen.”*® The reference to God’s Shekinah “in heaven above” reminds the audience of
the rabbinic belief that the sin of God’s people had caused God to remove his presence
from their midst, while the call to repentance provides a rare glimpse of hope in Tgl.am. In

Tglam 1.2 God offers the people a chance to repent through the warnings of Jeremiah, but

"For other examples in rabbinic literature see LamR Proem 21, GenR to 1.31, and ExodR to 1.22.

Within the Talmud see b Shab. 105b, Ned. 32a, and Sot. 9b, and Sot. 11a.
" See §3.3.25, §3.3.28, §3.3.31, and §3.3.40.
"8G §3.3.40, Urbach, p. 462, and Goldberg, passim.
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they refuse and therefore bring upon themselves God’s judgement. The central portion of
Chapter Three, however, speaks directly to the audience encouraging them to repent and
change their ways, becoming obedient to God’s Commandments. Thus, in Tgl.am 3.25-30
the audience is counseled that the righteous will wait patiently for God’s salvation. In that
time they are to be silent, seek God’s instruction (while they “bear the yoke of the
Commandments™), and endure the corrections which God has sent. The corrections are to
be endured “for the sake of the unity of the name of the Lorp” and by enduring their

punishment in this world they will be received by God “perfected in the World to Come.”

We commented earlier in this section on “the yoke of the Commandments” and the
importance in rabbinic Judaism of studying Torah and obeying God’s instruction. These
concepts are also central to this section of Tgl.am. The phrase “the yoke of the
Commandments” is associated by the rabbis with the second passage of the Shema, Deut.
11.13-21, but the first section of the Shema, Deut. 6.4-9, is referred to as the “kingdom of
Heaven” and emphasizes the unity and uniqueness of God.”” We find both ideas present in
verses 27 and 28. Verse 27 encourages the audience to be obedient to God’s
Commandments, while verse 28 urges them to be faithful in accepting their punishment
“for the sake of the unity of the name of the Lorp.” The basic tenets of the Shema are thus
presented as the ideal behaviour for the devout. The rabbinic nature of this portion of the
targum is further highlighted by the reference to “the World to Come” at the end of verse
28.7 These additions to the targum are intended to encourage the audience to adhere to
rabbinic beliefs. The targum calls the audience to repentance and obedience to Torah while
exhorting them to be patient and accept the punishment which God metes out because
through this suffering they are being prepared to be received by God into the World to
Come. These sermonic admonitions present a catalogue of rabbinic values which are to be
upheld by the audience and clearly indicates that the targumist espoused the rabbinic views

which we find represented in the classical sources.”

M. Ber.2.2.
See §3.3.28 and, for example, M. San. 10.1, M. Aboth. 4.17, and b Ber. 4a.

" For further discussion of these terms within rabbinic literature see §3.3.25 and §3.3.28 and the works
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Finally, we must address the vexing question of the relationship of TglLam and
LamR. A survey of LamR is well beyond the scope of this work, however it is important
that we discuss where TgLam is located in relation to the traditions of LamR. Aside from
the fact that they are both rabbinical works which are commenting (in some way) upon the
Book of Lamentations, it is surprising to find that they also share a general structural
similarity. We have already noted that TgLam has a peculiar structure with the majority of
the midrashic additions occurring in the first chapter,” it is perhaps even more surprising
to realize that LamR also exhibits the same imbalance. There are 34 Proems which open
LamR and Chapter One receives a considerable amount of comment by the rabbis, but the
amount of material attributed to the other chapters steadily declines to the point that all of
Chapter Five is covered in approximately the same space as that devoted to 1.1-2! GenR,
the other great exegetical midrash, exhibits a similar form and has been explained by
Heinemann as corresponding to the sedarim of the Palestinian cycle.”' This pattern would

thus be comparable to that exhibit by the Palestinian targumim which are more expansive

at the beginning of sedarim.”

It is obvious that LamR is a much larger work than Tgl.am and covers a vast amount
of material and topics ranging from the destruction of Jerusalem to the role of Haman in
commanding the destruction of the Jews.”> TgLam, on the other hand, remains closer to the
text of Lamentations and has relatively little aggadic material incorporated into its
translation. From the aggadic material which TglLam does possess, however, it is clear that
our targumist was working within the broad exegetical context of the late Amoraic period.
The interpretive traditions found in 1.1 and 1.2 are also found in GenR and LamR. The
dates of individual traditions found in these collections of course vary and the date of their

compilation is by no means certain, however the majority of scholars date the redaction of

cited therein.
™See §4.1.

ly, Heinemann, “The Structure and Division of Genesis Rabbah,” (Hebr.), Bar llan 9 (1971), pp.
279-89.

™Shinan, The Aggadah, pp. 30-8.
LamR to 3.37.
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both LamR and GenR to the fifth century CE.”* Our targumist does not represent these
midrashim in full, instead he alludes to them, presumably assuming his audience would

understand the reference.

In Tglam 1.1 when Jeremiah is told that Jerusalem would be destroyed the targumist
simply states, “just as when Adam and Eve were punished and expelled from the Garden of
Eden and the Master of the Universe mourned them with “ekah.” Such an allusion depends
upon one knowing the midrashic connection between nx of Gen. 3.19 and nx of Lam.
1.1.7% Furthermore, this is a connection that is based upon the similarity of the Hebrew
words and is not possible with the Aramaic terms. This would strongly suggest that the
interpretation is based upon a tradition disseminated in Hebrew such as the midrash found
in GenR and LamR.”*® Many of the less obvious additions in TgLam also exhibit a similar
contact with rabbinic exegesis. TglLam 1.10, for example, refers to Deut. 23.4 when
complaining that “those about whom you commanded by Moses the prophet concerning
Ammon and Moab” had entered the Temple. This same connection is made in LamR
Proem 9 and LamR to 1.10. The closest contact between TglLam and LamR is found in
2.10. The references to the Elders of Zion throwing “wood ashes upon their heads” and
“girding sackcloth upon their bodies” are directly linked to the interpretive tradition found
in LamR to 2.10.”" There are many similar instances which are detailed in the commentary,

but we must also be careful not to forget what is not in TgLam.

LamR comments on almost every verse of the Book of Lamentations and it often
provides several interpretations for a given verse. Therefore if our targumist knew LamR
we can assume that he had at his disposal midrashic material for almost every verse and yet

TglLam contains very few aggadic additions. The additions that we have noted are the

™See Stemberger, pp. 279-80 and 284-7.

See §§3.1.1-3.1.4 for detailed discussion of these verses.

7See Shinan, “The Aggadah,” p. 71.

™See §3.2.10. LamR 2.10 reads: ““They sit upon the ground, and keep silence, the Elders of the
daughter of Zion. They have cast up dust upon their heads,’ i.e. they began to recount the merit of Abraham
of whom it is written, ‘I am but dust and ashes’ (Gen. 18.27, 7ax3 73y »23x9) ‘they have girded themselves with
sackcloth,’ i.e. they began to recount the merit of Jacob of whom it is written, ‘He put sackcloth upon his
loins’ (Gen. 37.34).”
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exception and not the rule. So what can we conclude from the fact that TglLam does not

include many of these interpretations? Unfortunately we can determine nothing from this
silence. Just because the targum does not contain more of the aggadic traditions found in
LamR does not mean that our targumist was not aware of them. It is more likely that they

simply did not serve the targumist’s exegetical purpose.

It is evident, however, that our targum can be placed firmly within the exegetical
traditions surrounding Lamentations in the centuries prior to the redaction of the
Babylonian Talmud.”® To try and speak more precisely about whether or not our targumist
knew the LamR which we now possess is impossible. Although there is continued debate

about the Sitz im Leben of the targumim”™”

it is clear that the literary documents which we
possess are the products of highly skilled and trained exegetes who no doubt would have
existed in the same circles as the rabbis mentioned in the midrashic and talmudic sources. It
is not surprising, therefore, that our targum shares many exegetical traditions with other
works of the period and we cannot say with certainty that any of the additions found in our
targum are original to TglLam. We must, however, remain equally uncertain about giving
primacy to the midrashic sources since so many of the additions are interbiblical in
nature.”” We have also seen how these additions are often used for very different exegetical
purposes in TglLam than that found in LamR. In general, LamR presents a positive
interpretation of Lamentations, remembering Israel’s sins, but always returning to God’s

mercy for his people.” TgLam, on the other hand, rarely offers reassurance, but instead

focuses upon the guilt of Israel and the righteous nature of God’s judgement.

In sum, LamR and TgLam developed within a common milieu and as such share

certain aggadic traditions. It is impossible, however, to determine an order of priority based

7*In addition to the contact with GenR and LamR the targum exhibits familiarity with traditions found

in PRK, the Babylonian Talmud, and PR. Levine frequently refers to LT (as have I on occasion), but the late
date of LT precludes it from our current discussion.

See §5.1.

"The additions to 1.3, for example are based upon Jer. 34.14 and the re-working of 2.20 arises

naturally from its similarity with 2 Chron. 24.22.
'See §3.1.17.
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upon either date or content. Furthermore, our targumist uses specific rabbinic terms and
phrases such as xm>ow, xn21n, and the figure of x»7 nn. The additions to Chapter Three
encourage the audience to repent and adhere to rabbinic values which include the study of
Mishnah and Torah, the acceptance of the yoke of the Commandments, and the belief in the
World to Come. It is therefore clear that Tgl.am developed within the same rabbinic culture

and context that produced the Mishnah, the midrashim, and the Talmud.
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Chapter 5. Date, Provenance, and Sitz im Leben of TgLam

The questions of the language, date, provenance, and Sitz im Leben of a targumic text
are highly complex; Tgl.am is no different. Given the complexity and importance of these
issues an extensive amount of space could, and perhaps should, be given over to their
examination. This thesis, however, is primarily concerned with the content of the targum
rather than with its provenance or linguistic features. While the topics addressed here are
important for a complete view of TglL.am, space does not permit an extensive study of these

aspects of our targum. This chapter, therefore, is a summary of my conclusions.

When considering the origins of a targumic text Ezekiel’s vision of wheels within
wheels is likely to be called to mind. Many of the issues relating to the date of a targum are
of equal importance in considering its provenance, and these issues, in turn, inform our
views as to the Sitz im Leben of a targumic text. The date and provenance of a targumic text
are, in turn, related to the recensional history of the text and its language. As complex as
these relationships are we must begin somewhere, and the most fundamental element of a
text is the text itself. We have already discussed the textual tradition of TgLam,”** so we
will begin by examining the language of Tglam with specific reference to its date and
provenance. From there we will focus upon the question of the Sitz im Leben of TgLam.
This will involve an investigation of the textual evidence for TglLam’s origins, both internal

and external.

762§3, “Textual Tradition.”
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5.1. The Language of Tglam

In this brief study of the language of TglLam, the grammar and vocabulary of the text
will be analyzed to see what they reveal about its origins, both historically and
geographically. The debate concerning the relationship between the language of a targum
and its date and provenance continues to rage within scholarship. The arguments have
primarily centered upon the major targumim. While a summary of all the various positions
maintained in these debates is beyond the scope of this work,”® it is important to note that
the targumim to the Hagiographa are rarely given more than a cursory comment. Black, in
summarizing the views held by the “Kahle school of targumic and Aramaic studies” states
merely that, “what held for Onkelos [TgOnk] was also true of the so-called Targum of
Jonathan [TgJon] to the Prophets or the Targum to the Hagiographa.””® York points out
that in publication Kahle himself had merely stated “Von den uns bekannten Targumen
scheinen nur diese zwei [TgOnk and TgJon] in Babylonien gebraucht worden zu sein.”®

Thus, in terms of general linguistic studies of targumic literature, although not completely

ignored, the targumim to the Hagiographa have been marginalized.

There is good reason for excluding these texts from the usual linguistic surveys. For
while it is clear that even the monolithic works such as TgOnk, TgJon, and TgNeof are
linguistically diverse and contain many hands, each targum within the Megillot is equally
unique and presents its own peculiarities and difficulties. As we have seen, Tgl.am has an

extremely diverse textual testimony and the two versions of TgEsth are well known.”® It is

"*Smelik’s first chapter of The Targum of Judges (Leiden: Brill, 1995; pp. 1-23) provides an excellent
survey of the current state of affairs with particular reference to TgJon. See also Uwe GleBmer, Einleitung in
die Targume zum Pentateuch, (Tubingen: Mohr-Siebeck, 1995).

6% A ramaic Studies and the Language of Jesus,” in In Memoriam Paul Kahle, ed. M. Black and G.
Fohrer, (Berlin: Topelmann, 1968); p. 18.

7P, Kahle, “Das palastinische Pentateuchtargum und das zur Zeit Jesu gesprochene Aramiisch,”
ZNW XLIX [1958], p. 100. See, A. York, “The Dating of Targumic Literature,” JSJ 5, vol. 1 (1975), p. 50. In
Kahle’s Third Schweich Lecture he begins by stating, “if we speak of Targums, we think in the first instance
of Targum Onkelos to the Torah and of Targum Jonathan to the prophets. These are the two official Jewish
Targums, and there is no doubt that they were composed in Babylonia” (P. Kahle, The Cairo Geniza, The
Schweich Lectures of the British Academy, 1941, [London: OUP, 1947], p. 117).

"°See Bernard Grossfeld, The Aramaic Bible Vol. 18: The Two Targums of Esther, (Edinburgh: T & T
Clark, 1991).
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therefore appropriate to deal with each targum on its own terms and then to place it within

the larger picture of Aramaic linguistic studies.

Although the debate formerly characterized by the views of Dalman and Kahle
continues in more nuanced forms, most scholars now agree that the so-called Babylonian
targumim, TgOnk and TgJon, originated in Palestine and were later brought to Babylon
where they then underwent further redaction.””” The mixed form of Aramaic characteristic
of these texts is thus explained as a substratum of Palestinian Aramaic that has been
reworked and brought into line with the Babylonian dialect. It is, in fact, extremely difficult
to separate and prioritize the different linguistic layers of these texts, and this difficulty has
led Cook to posit a “Central Aramaic” model.”” In this new model, the term “Central
Aramaic” refers to the geographical origin of the texts, that is the triangular region bounded
by Damascus, Edessa, and Assur. “The Aramaic of Palestine, represented by Qumran
Aramaic, would shade off by degrees into a dialect like Palmyrene, which in turn overlaps
with Syriac, which grades off imperceptibly into Hatran and similar dialects, which are
connected to the lower Mesopotamian dialects of Mandaic and Babylonian Talmudic
Aramaic. ... [The] ‘Central Aramaic’ category captures the insight that there were dialects
in the middle.””” Cook admits that there is much work to be done in order to demonstrate
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fully the validity of his mode

It would be very convenient if the language of Tglam fit neatly into the category of
either Eastern or Western Aramaic so that we might avoid the difficulties that we find in
attempting to define the language of TgOnk and TgJon. Unfortunately this is not the case.

The language is clearly of a mixed type. For example, Tgl.am uses the third person
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Kutscher, “The Language of the ‘Genesis Apocryphon,’” ScriHie 4 (1958), pp. 1-35. See also
Smelik, The Targum of Judges, pp. 14-7, and Alexander, “Jewish Aramaic Translations of Hebrew
Scriptures,” in Mikra: Text Translation, Reading and Interpretation of the Hebrew Bible in Ancient Judaism
and Early Christianity. Compendia Rerum ludaicarum ad Novum Testamentum, Section 2, ed. S. Safrai, et.
al. (Philadelphia: Fortress Press, 1988), pp. 42-4.

E. M. Cook, “A New Perspective on the Language of Onkelos and Jonathan,” in D. R. G. Beattie
and M. J. McNamara (eds.) The Aramaic Bible: Targums in their Historical Context, (Sheffield: JSOT Press,
1994), pp. 142-156. See also his earlier comments in “Qumran Aramaic,” pp. 15ff.

"Cook, “The Language,” pp. 148-9.
See Smelik, pp. 19-20.
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masculine suffixes o1 and pn interchangeably and we also find the relative pronoun
represented by both the western form >7 and the eastern form -7.”7' There is also
inconsistency in the use of final x and final n. Both are present, but X is most common.””
Similarly, *x3n occurs 19 times in Tglam while *xnn occurs only four times. Van der
Heide interprets this as a western contamination, but this conclusion is impossible to
substantiate.”” Although this is a very small sampling, it is enough to demonstrate that the
language of TgLam is ambiguous, offering no conclusive proof of either western or eastern

origin.

The use of loanwords in Tglam is slightly more illuminating. Greek loanwords
include oxAoc (1.1 and 4.21), emapxia (1.1), xapakwpua (1.19), meTadov (4.1), and
mAaTela (4.18). There is also the Arabic loanword kharj (8313, 1.1) and the Latin lectica
(xpT, 2.1).7* There is also the occurrence of the place-names NN>»nIN and MNYVIN
(4.21-2). The presence of Greek and Latin loanwords suggests a western origin of the
targum. The term ©»Yox, which occurs twice (1.1 and 4.21), occurs eight times in the
Palestinian Talmud,”” but never in the Babylonian Talmud. It also occurs four times in
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Targum Pseudo-Jonathan (TgPsJ)"™ and yet it appears that it is completely absent from
TgOnk and TgJon.””” The term occurs four times in the TgPss, four times in TgJob, and,
with a zayin for samekh, it occurs three times in Tg. 1 Chron.”” Furthermore, in the first

instance (1.1) the term is followed immediately by the phrase px»o ponyy, which could be

construed as an Aramaic translation of the Greek loanword, suggesting that this portion of

MSee G. Dalman, Grammatik des Jiidisch-Paldstinischen Aramdisch, 2nd ed., (Leipzig: J. C. Hinrich,

1905), pp. 110 and 116-7 respectively.

"For further examples of textual features of Urb. 1 see Levine, pp. 21-2.

"Van der Heide, p. 97.

My astrow, p. 246a.

775y Ber. 63a and 63b; Dem. 17b (two occurrences); San. 52b; Mak. 6b; and Hor. 7a (two occurrences).

"Exod. 34.10; Num. 21.6, 34; and 24.24.

"I have executed a wildcard search of the Palestinian Talmud, the Babylonian Talmud, and TgOnk

with the CD-ROM The Judaic Classics: Deluxe Edition, (Chicago: Davka, 1995). This collection does not
include TgJon, however, and my manual search may not have been exhaustive.

TgPss 48.14, 89.7, 113.9, and 144.7; TgJob 1.16, 17, 19.12, and 25.3; and Tg. 1 Chron. 11.6, 20.1,
and 12.22. I am grateful to W. F. Smelik for making me aware of these references.
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the text originated in the West and was then “translated” into an eastern dialect. It should
be noted, however, that there is no such “translation” provided for p©ow in 4.21 nor for
x>279N 1n 1.1. On the other hand, the term x»35 (1.1) 1s found in only Babylonian Aramaic
and does not appear to be present in any Palestinian Rabbinic sources.”” This might
suggest, if not an eastern origin, then at least an eastern redaction. This theory is further
supported by the fact that the final clause (X37 912 X315 15 yPN) is not found in any of

YT’s MSS, suggesting that it was a later addition.”

A study of the language of TgLam (Urb. 1) reveals an Aramaic of mixed type,
exhibiting characteristics normally associated with both western and eastern Aramaic.
Similarly, the presence of both Greek and Arabic loanwords contributes little to
determining the linguistic origin of Tgl.am. The way in which these loanwords are used
may, however, suggest that our targum originated in a region where western Aramaic was
the norm and was later redacted under the linguistic influence of eastern Aramaic.
Unfortunately the orthographic and grammatical variants between WT and YT MSS (and
even within the two textual traditions) are significant. The confused nature of the textual
tradition of TglLam makes it impossible to argue with any certainty based upon the

linguistic evidence.”™

5.2. Sitz im Leben

Within the last twenty years the question of the Sitz im Leben of the targumim has

been re-opened by scholars such as Anthony York, Rimon Kasher, Philip Alexander, and
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See Alexander, “The Textual Tradition,” pp. 1-2.

Owe might also note that the reference to the “Parkevi,” Constantinople, and Armenia in 4.21. See

§5.1.5 and §3.4.21. A counter argument to this would be the fact that YT MSS are most closely related to the
Babylonian traditions, see Van der Heide, pp. 37ff.

"'These variants also indicate that the text was open to correction and suggests that TgLam did not

hold a particularly authoritative position. For a complete discussion of the variants found in YT see Van der
Heide, pp. 73-181. In private correspondence Alexander has stated that he believes the dialect of TglLam is
best characterized as “Late Jewish Literary Aramaic,” that is, “a literary form of Aramaic without a
vernacular base.” Thus the mixed nature of our text is the result of its being an artificial, literary creation
which indiscriminately mixed elements of two or more dialects.
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Willem Smelik.”® Most recently, Alexander has argued that “the original Sitz im Leben of
the Targum was the Bet Sefer, and that is was only subsequently taken over from there as
part of the reading of Torah in synagogue.”” Scholars agree that there were three main
contexts within which the targumim were used: (1) the synagogue (y Meg. 74d, b Meg.
23a-b, and y Meg. 75a); (2) private devotion (b Ber. 8a); and (3) within the Bet Sefer (Sifre
Deut. 17.19; Aboth de Rabbi Nathan, B Text, 12; » Kidd. 49a).

In determining the Sitz im Leben of our targum there are two sources of evidence
which must be considered: (1) rabbinic statements regarding the use of the Book of
Lamentations and its targum and (2) the targum itself.”* With regards to the rabbinic
sources, it 1s important to remember that they come from a variety of historical and
geographical (not to mention ideological) perspectives and they must therefore be treated
with caution when attempting to use them as historical sources. Although it is also
important to remember that the rabbinic sources are often prescriptive rather than
descriptive, in this specific instance it is likely to be the other way around. As we shall see,
the rabbinic sources are more often describing current practices than prescribing an ideal

method of commemorating the ninth of Ab, the day the Temple was destroyed.

5.2.1. Rabbinic Sources

The first question regarding the Book of Lamentations and its use in the synagogue is
when was its reading institutionalized as part of the service. Was it before the Second

Temple was destroyed or after? And once we have established this date, we must determine

2 Anthony D. York, “The Targum in the Synagogue and in the Bet Midrash,” JSJ X (1979), pp. 74-86;
Rimon Kasher, “The Aramaic Targumim and their Sitz im Leben,” Proceedings of the Ninth World Congress
of Jewish Studies: Panel Sessions Bible Studies and Ancient Near East, (Jerusalem: Magnes Press, 1985);
Alexander, “The Targumim;” and Smelik, pp. 24-41, 180-88, 634-8, and 656. See S. Safrai, “Education and
the Study of Torah,” and “The Synagogue,” both in The Jewish People in the First Century vol. 2, S. Safrai
and M. Stern (eds.), (Amsterdam: Van Gorcum, Assen, 1976), pp. 945-70.

"<How Did the Rabbis Lean Hebrew?” Presented to the BAJS Annual Conference, Cambridge, 9
July, 1996. Soon to be published. For an earlier stage of Alexander’s argument see “The Targumim,” p. 23.
See also Smelik, op. cit.

**Alexander works along the same lines (“The Targumim,” p. 14), however he does not attempt such a

narrow and focused study as this.
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how it was used in the service. Sources external to TglLam provide our primary evidence

for answering these questions.

We can actually begin our investigation in the Bible. Zech. 7.2-7 refers to a period of
mourning during the fifth month.

Now the people of Bethel had sent Sarezer and Regem-melech and their men, to entreat the

favor of the Lorp, and to ask the priests of the house of the Lorp of hosts and the prophets,

“Should I mourn and practice abstinence in the fifth month [Ab], as I have done for so many

years?”’
The word of the Lorp comes to Zechariah and he responds saying that it is righteousness
and mercy which the Lord wants and not mourning and abstinence, which are self-
gratifying. So it seems that a time of mourning for the destruction of the First Temple was
kept during the period of the Second Temple, but it was not universally observed; moreover

this passage does not provide us with any information regarding the manner in which the

ninth of Ab was commemorated.

The Mishnabh is surprisingly silent as regards the actual liturgy for the ninth of Ab. M.

Ta’an. 2.10 describes the manner of fasting to be observed and M. Ta’an. 4.6-7 lists the
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five things which occurred on the ninth of Ab,” but it is not until several centuries later

with the redaction of the Babylonian Talmud that we find an explicit statement concerning
the liturgy of the ninth of Ab:

It is also forbidden [on the ninth of Ab] to read the Law, the Prophets, and the Hagiographa
(0>27172) or to study Mishnah, Talmud, Midrash, Halachot, or Aggadot; he may, however,
read such parts of Scripture which he does not usually read and study such parts of Mishnah
which he usually does not study; and he may also read Lamentations (m3p32), Job and the sad
parts of Jeremiah; and the school children are free from school for it is said, The precepts of
the Lord are right, rejoicing the heart (Ps. 19.9). R. Judah said: Even such parts of Scripture
which he does not usually read he may not read, nor study parts of Mishnah which he does not
usually study, but he may read Job, Lamentations and the sad parts of Jeremiah; and the Bet
Midrash children are free, The precepts of the Lord are right, rejoicing the heart.”™*

Note the lack of form and authority with which these statements are being made. The

injunctions against reading certain passages are quite clear, but there is no effort to

3On the 9th of Ab it was decreed against our fathers that they should not enter into the Land [of
Israel], and the Temple was destroyed the first and the second time, and Beth-Tor was captured and the City
was ploughed up. When Ab comes in, gladness must be diminished.”

% Ta’an. 30a.
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prescribe precisely what should be read. Instead the devout student may read any passages
of Job, Lamentations, or “the sad parts of Jeremiah.” We know from other sources and
contemporary practice that these texts are not, in fact, part of the normal lectionary cycle

and so fulfill the injunction to read only those passages which are not usually studied.

The only other discussion within Ta’an. concerning the form of the liturgy to be used
on the ninth of Ab is found in » Ta’an. 29b. “Should [the ninth of Ab] fall on a Monday or
on a Thursday three people read the Law, and one also reads the prophetical lesson. R. Jose
says: Invariably three persons read the Law and the last one of these also reads the
prophetical lesson.” There is no mention of what those lessons are to be, nor is there any
mention of Lamentations. The primary focus of b Ta’an. with regard to the ninth of Ab is

how one should observe the fast.

Inb Meg. 31b we find a more formal liturgy listed, but one which still appears to be
in flux.

On the ninth of Ab itself what is the haftarah? Rab said: How is she become a harlot (Isa.

1.21) What is the section taken from the Torah? It has been taught: Others say, But if ye will

not hearken unto me (Lev. 26.14ff). R. Nathan b Joseph says, How long will this people

despise me (Num. 14.11) and some say, How long shall I bear with this evil congregation

(Num 14.27). Abaye said: Nowadays the custom has been adopted of reading When thou shalt

begat children (Deut. 4.25) and for haftarah, I will utterly consume them (Jer. 8.13)."
Unlike b Ta’an. there is no mention of Lamentations. Moreover, one would assume that the
readings from the Torah mentioned here would have been part of the normal lectionary
cycle and would therefore contradict the ruling of b Ta’an. 30a. The intricacies of the
relationship of these two talmudic passages is beyond the scope of this study, so it will
suffice to note that while the form of worship for the ninth of Ab is clearly evolving, by the
closing of the Bavli there is still no official role for the Book of Lamentations or its targum.

It is not until the compilation of Soferim that mention is made of the targum to

Lamentations.

Soferim 42b states that “On the ninth day of Ab [the reading consists] of four verses

of Jeremiah Hast thou utterly rejected Judah? to For thou hast made all these things

"'b Meg. 31b.
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[14.19-22] and the following two psalms, O God, the heathen are come into Thine
inheritance and By the rivers of Babylon [Pss. 79 and 137].”" An earlier passage of
Soferim states that the Torah reading for the ninth of Ab and “the last seven days in
connection with droughts ... [is] the section of the blessings and curses” [Lev. 26.3-46].”%
So like b Meg. 31b, we find here the Torah and the Haftarah readings listed for
commemorating the ninth of Ab, but the texts are different than those listed in b Meg. and
two additional readings from Psalms are prescribed by Soferim as well. Furthermore,
Soferim describes how one is to read and translate the Book of Lamentations:

Some [congregations] read the Book of Lamentations in the evening while others postpone it

to the [following] morning after the reading of Torah, when the reader stands, his head

covered with ashes, his clothes torn, and reads it with weeping and lamentation. If he is able

to translate it, well and good; but if he is unable he entrusts it to one who knows how to

translate properly and [that person] does the translation, so that the rest of the people, the

women and children may understand it; women being under the obligation to listen to the

reading of the Book the same as men, and much more so male persons.m0

So here we have a description of a mournful service of commemoration which, in
addition to fasting, involved the reading of Torah (Lev. 26.3-46), Haftarah (Jer. 14.19-22),
Psalms (79 and 137), and the Book of Lamentations with its translation. There is still
flexibility in how the congregations ordered their service and even in the readings assigned
for the day, but we now find that Lamentations is assumed to be read and that its reading
must include a translation.””' Although the order of the service (including whether
Lamentations is read on the evening of the ninth or on the morning of the tenth)”* is

allowed to vary, the reading of the Book of Lamentations is considered an obligation which

must be met by both men and women.

"8S0f. 42b.
S0f. 42a.

™Sof. 42b. Note that the reader can also be the translator, contrary to normal practice (see y Meg. 74d

and b Meg. 21b).

"'Rabbinic rules would dictate that this translation would be oral and not written (y Meg. 74d),

however Soferim appears to contradict the talmudic ruling concerning the need for a separate reader and
translator (see above) so we cannot rule out the possibility of a written targum developing at this time.

™In Seder R. Amram Gaon 44a the Book of Lamentations is to be read in the evening. See Ismar

Elbogen, Jewish Liturgy: A Comprehensive History, trans. by Raymond P. Scheindlin, ed. by Joseph
Heinemann, et al. (New York: JPS, 1993), p. 107.
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Finally, there is the possibility that a targum of Lamentations would have been used
in private study. The evidence for such individual use is difficult to discern,”” but there are
two possibilities to consider. In y Shab. 79a a story is told of Rabbi, R. Hiyya the Elder, and
R. Ishmael b. R. Yose studying Lamentations prior to the ninth of Ab.”** No mention is
made of the targum, but it is important to note that this passage is a (relatively) early
attestation of the study of Lamentations before the ninth of Ab. It would not be
unreasonable to think that a targum of Lamentations might have been part of their study. It
has also been suggested that TglL.am might have been used in the private devotion of the
“Mourners for Zion.”” Little is known about this group, but the earliest reference to them
in rabbinic texts occurs in PR 34.”° They apparently maintained a state of mourning due to
the destruction of the Temple and had very strong messianic beliefs. PR 34 speaks of how
they suffered distress at the hands of other Jews for their devotion, but that ultimately they
would be justified. “Then at last [the Jews] will understand that it was because of the
unending prayers of the Mourners for Zion that the Messiah will appear.””’ Here again we
have no direct evidence which states that they studied TglLam as part of their private
devotions, but it would not be beyond reason to think that a group whose sole focus was the
contemplation of the destruction of the Temple might have used a targum to the Book of
Lamentations. If that were the case “it is possible that TglLam was first used in the private

liturgies of the ‘Mourners for Zion’ and then incorporated into the public liturgy of the

™See b Ber. 8a for reference to the general practice of one reading the targum of the weekly lection

before attending services. “Rab Huna bar Judah said in the name of Rabbi Ammi: A man should always
complete his parashiyyot with the congregation—twice in the Hebrew and once in the Targum.” See
Alexander, “The Targumim,” p. 22.

794y Shab. 79a: “There was an incident in which Rabbi, R. Hiyya the Elder, and R. Ishmael b. R. Yose
were in session and reviewing the scroll of Lamentations on the eve of the ninth of Ab which coincided with
the Sabbath, doing so from the time of the afternoon offering and onward. They omitted one alphabetical
chapter, saying, ‘Tomorrow we will go and complete it.”” (The translation is from J. Neusner, The Talmud of
the Land of Israel: A Preliminary Translation and Explanation, vol. 11, [(Chicago: University of Chicago
Press, 1991], p. 410). The passage then goes on to describe an accident, attributed to their having left their
study incomplete, and the quotation of Lam. 4.20 as justification for their “punishment.”

"By Alexander in private communication. I am grateful for his suggestion of this intriguing

possibility. For a discussion of the Mourners for Zion see J. Mann, The Jews in Egypt and Palestine Under
the Fatimid Caliphs, Vol. 1, (London, 1920), pp. 47-8. The phrase “Mourners for Zion” is based upon Isa.
61.3.

"See also M. Teh. 137.6 and b B. B. 60b.
"TPR 34.
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synagogue.””® Unfortunately the evidence for the use of Tglam in personal study is

inconclusive and any such assertions must remain conjecture.

So what conclusions can we draw from the rabbinic sources? (1) The Talmud offers a
varied picture of how the ninth of Ab was to be commemorated. Furthermore the Talmud
neither describes nor prescribes any definite use of Lamentations in commemorating the
destruction of Jerusalem on the ninth of Ab. It is merely offered that “Lamentations, Job, or
the sad parts of Jeremiah” are appropriate readings for this day. There does not appear to
have been any requirement concerning Lamentations by the time of the redaction of the
Babylonian Talmud and so little can be deduced concerning the role of the targum within
the synagogal service prior to the sixth century. (2) Soferim presents a fluid, yet definable,
service that nonetheless required the reading of the Book of Lamentations and its targum.
We may be certain, therefore, that by the time of the redaction of Soferim the targum
played a key role in the ninth of Ab service. And finally, (3) since the Talmud does not
seem to be concerned or aware of any consistent use of the Book of Lamentations and its
targum on the ninth of Ab and since Soferim presents a prescription of how Lamentations
is to be read along with its translation, we may conjecture that the practice of reading the
Book of Lamentations and its targum as part of the synagogal worship became
institutionalized sometime between the closing of the Babylonian Talmud and the

composition of Soferim, roughly the seventh century CE.

5.2.2. Targumic Testimony

As Soferim 42b demonstrates, by the seventh century CE the ninth of Ab was
commemorated with a service in which the Book of Lamentations was read with its
translation. It is important to remember, however, that this does not necessarily mean that
our written targum is the same as that used in the service. The rabbinic material simply
states that when the Book of Lamentations was read on the ninth of Ab it was to be

followed by a translation. It does not indicate that there was an official or sanctioned

798 . . . .
Alexander, in private communication.
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version which should be used as opposed to an ad hoc recitation, but rather it must be
translated “properly” so that “the rest of the people, the women and children may
understand it.” The question of the Sitz im Leben of this text (Urb. 1), therefore, is still
unanswered. We must look to the evidence of the text itself if we are to determine its

provenience.

The task of reading a targum in order to discover its Sitz im Leben is exceedingly
difficult. First of all, we must bear in mind that we are dealing with a written text that
developed over hundreds of years (the earliest MS of TgLam is only 700 years old) and no
doubt underwent many changes during this period. Secondly, when historical references are
made it is often very difficult to use them for the purposes of dating the targum. In some
cases, such as 4.21-2 where the enigmatic “Parkevi” are referred to,” the references are
cryptic in form. But in most instances, references to known historical figures or events,
such as Titus and Vespasian in 1.19, are intended to broaden the context for interpreting
Lamentations. A specific methodology would be difficult to create since each text is
unique, but the general approach required can be summarized in a single question: Can
particular features better be understood as appropriate for the synagogue or the school? If
this question is asked of every feature found in a given targum, by the end of the analysis

we should have enough data to determine with reasonable confidence the context in which

this targum was created.

In a manner similar to Shinan’s method of looking for what “is by its nature un-

targumic’*®

in determining which expansions in a targum are original or derived from the
midrashim, we must look for what is most similar or dissimilar to what we would expect to
find if the targum was created for the synagogue or the Bet Sefer. Our first step, therefore,
must be to determine what traits we would expect the targum to exhibit that would be

unique (or better suited) to these two contexts. It is important to note that these are broad

generalizations and are merely intended as a starting point.

"See the discussion at the end of this section and §3.4.21-2.

*Shinan, “The Aggadah,” p. 212.
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In the Bet Sefer, the primary school,”' the students were learning Bible in a dynamic
situation, with the knowledge of their teachers at hand for explaining difficult portions of
the text. So why would such students need a targum at all? The answer lies in teaching
methods. Given that the teacher did not have Hebrew grammars and lexicons at his disposal
as we do today, how would he have taught his students biblical Hebrew? Although they
would learn the texts through repetition, the meaning of the language is not so easily
conveyed. Alexander has demonstrated quite convincingly that Jewish students probably
learned biblical Hebrew in a manner similar to that of other students elsewhere in antiquity;
that is, by using slavishly literal translations of the primary texts.*”> This practice is found
within Greek schools where the students used literal translations of Vergil in order to learn
Latin. Viewed in this light, the primary purpose of the targum within the Bet Sefer would
be to provide the students with a “crib” for learning biblical Hebrew. A more literal
translation would best serve that purpose; as Sebastian Brock has written, “in the uerbum e
uerbo translation the original acts, as it were, as Aristotle’s unmoved mover, and the

psychological effect is to bring the reader to the original.”*"”

At first glance the structure of Tgl.am would seem to support the school setting as the
likely context for the origins of our targum. The vast majority of the text is remarkably
literal in its rendering of the Hebrew and, as we have noted, a verbatim translation is ideal
if the purpose of the translation is to try to teach students biblical Hebrew. There is reason
to question, however, the suitability of the Book of Lamentations for teaching the student

Hebrew. Much of the language of Lamentations is difficult and many of the terms are quite

*'Specifically, the teaching of Hebrew and the Bible would have taken place in the Bet Sefer and the
study of the midrashim would occur in the Bet Midrash. In the Bet Midrash the situation would be similar to
that of the synagogue. The targum would help to elucidate the difficult passages for the older students who
would already have studied the biblical text. See S. Safrai, “Education and the Study of Torah,” pp. 945-70;
and Kasher, pp. 80-1, where he distinguishes between verbatim translations, which would be used in the Bet
Sefer, and targumim that contain midrashic additions and which would be more fitting in the context of the
Bet Midrash or Bet Talmud.

802Alexander, “How Did the Rabbis,” passim.

83Sebastian Brock, “Aspects of Translation Technique in Antiquity,” Greek, Roman, and Byzantine
Studies 20 (1979), p. 73. See also Kasher, “The Aramaic,” “It will not be far from the truth to argue that the
verbatim translation—a word in Aramaic for each Hebrew word —originated with the study of the Bible in
school” pp. 78-9; and Alexander, “How Did the Rabbis,” passim.
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rare. It should also be remembered that some of the aggadot which are present in TgLam
are extremely graphic depictions of the horrors of war and may not have been appropriate
for young school boys. These same children, however, would presumably have been in
attendance when the targum was read in the synagogue, so this is not conclusive.
Apparently the material was considered appropriate within some context and, as we shall

see, the nature of these passages seems to indicate that it was the synagogue.

In the synagogue, the primary purpose of the targum was for comprehension. As this
principle was expressed in Soferim 42b in relation to the Book of Lamentations, the text
must be translated properly “so that the rest of the people, the women and children may
understand it.” In this context a literal translation would be suitable, but since there were
strict rules prescribing the recitation of a targum during a service which forbade looking at

the Hebrew text™™

some deviance from a verbatim translation would be expected.
Furthermore, we know that a targum is rarely so simple and often incorporates aggadic
additions, the purpose of which was, most likely, to impart to an unlearned congregation
the appropriate meaning and interpretation of a passage. In the case of the Palestinian
targumim, Shinan has demonstrated that aggadic expansions occur more frequently at the
beginning or end of sedarim, which suggests a synagogal setting.*” These sorts of additions
would be particularly important in circumstances where expository sermons were not the
norm. So we might expect that a targum primarily intended for use in the synagogue would

incorporate many aggadic additions, particularly at the beginning of the reading or to those

passages which might have been deemed problematic.

One final note concerning the dating and the nature of targumic literature is
appropriate at this point. In attempting to determine the date and provenance of midrashic
material it is common practice to catalogue the names and dates of the authorities cited and

then make a judgement based upon such evidence.* Since targumim rarely cite the source

804y Meg. 74d, b Meg. 32a, b Sot 39b, and M. Meg. 4.4. See Alexander, “The Targumim,” pp. 23-5.
805Shinan, The Aggadah, pp. 30-8. See Kasher, p. 76.

*E.g., With regard to PRK Braude writes, “Since Palestinian Rabbis are cited more frequently than

Babylonian and since no Rabbis who lived later than the fifth century CE are cited, the work is believed to
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of the aggadic material employed this technique is of little help and scholars of targumic
literature must rely upon linguistic and textual features which, as we have seen, are often
difficult to interpret.*”” In this section we will not only look for explicit historical references
and indications of how the targum may have been used, but we will also take into account
the development of the aggadic features of the targum as well. When a parallel to an
aggadah found within our targum is found within a midrashic collection, we may establish
an approximate terminus a quo for the aggadah, if not for the targum itself, based upon the
authorities cited or, at the least, based upon the probable date of redaction of the midrashic
collection. This is not without difficulties, however, since the dating of rabbinic materials is
often imprecise so any conclusions based upon such evidence must be considered
tentative.*” In order to facilitate such an assessment we will follow a general chronological

order in analyzing the midrashic sources.*”

In Chapter 4 we examined the structural form of Tglam and noted that the first four
verses were particularly expansive. The purpose of this exegetical activity at the beginning
of the targum was to provide the audience with a theological prolegomenon to the Book of
Lamentations and we have compared it to the aggadic expansions found at the beginning of
sedarim in the Palestinian targumim.*"’ The targumist prepares the audience for the content
of Lamentations by presenting an abbreviated history of God’s dealing with his people’s
rebellion. In each verse the targumist presents evidence of Israel’s sins in order to
demonstrate that God’s harsh punishment was justified. While such a prolegomenon would

be as effective for one reading the text as for a synagogal audience hearing it, such a device

have been compiled in Palestine sometime during the fifth century CE,” pp. xlv-xlvi.

*"This is not to imply that methods of dating midrashic works are more precise. A quick survey of the

literature regarding the date of Pesikta Rabbati (PR), for example, proves that such is not the case.

*®For discussion of the methodological issues faced when working with rabbinic materials see, e.g., B.
J. Bamberg, “The Dating of Aggadic Materials,” JBL 68 (1949), pp. 115-23; Morton Smith, “On the Problem
of Method in the Study of Rabbinic Literature,” JBL 92 (1973), pp. 112-3 (and Ben Zion Wacholder’s, “A
Reply,” JBL 92 [1973]), pp. 114-5); A. J. Saldarini, “‘Form Criticism’ of Rabbinic Literature,” JBL 96
(1977), pp. 257-74; D. W. Halivni, “Contemporary Methods of the Study of Talmud,” JJS 30 (1979), pp.
192-201; and A. Goldberg, “Form-Analysis of Midrashic Literature as a Method of Description,” JJS 36
(1985), pp. 159-74.

*I have followed the majority view on the dating of the rabbinic sources as found in Stemberger.

$19Gee §4.1.
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would be particularly appropriate for educating the community which had gathered to
commemorate the Ninth of Ab. This peculiar form of Tglam is therefore best understood

as the result of its use within the synagogue.

The first two verses of Tglam also contain aggadic traditions which can be compared
with other rabbinic sources. Verse 1 begins with a comparison of Judah’s exile with Adam
and Eve’s expulsion from the Garden of Eden based upon the consonantal similarities
between n2>x in Lam. 1.1 and n2x of Gen. 3.9. This aggadah is found in several rabbinic
sources including PRK 15, GenR to 19.9, and LamR Proem 4, all of which are early
sources which date approximately to the fifth century CE. In verse 2 we find an aggadic
addition based upon the similarities between Lam. 1.2 and Num. 14.1. This tradition can
also be found in a number of rabbinic sources including NumR to 14.1, LamR Proem 33
(and ad. loc.), Lagach Tob, b San. 104b, and b Ta’an. 29a. LamR is the earliest source in
this group and dates the fifth century. These two traditions can therefore be traced back to
midrashic collections which were redacted in the late Amoraic period. The traditions
themselves were presumably preexistent at the time of redaction, but this does provide us

with a general ferminus a quo for the aggadot, if not for the targum.

There are four other expansions, found elsewhere in the text, which are of particular
relevance for the questions of date, provenance, and Sitz im Leben. Tglam 2.19 is
particularly intriguing and suggestive of a possible reconstruction of the ninth of Ab
service*"'

Arise, O Congregation of Israel dwelling in exile. Busy yourself with Mishnah in the night, for

the Shekinah of the Lorp is dwelling before you, and with the words of Torah at the

beginning of the morning watch. Pour out like water the crookedness of your heart and turn

in repentance. And pray in the House of the Congregation before the face of the Lorp. Raise

your hands to him in prayer for the life of your children who thirst with hunger at the head of

every open market.

TglLam 2.19 identifies the subject of “Arise!” as the “Congregation of Israel dwelling in

exile.” This indicates that the targum is aimed at Jews scattered throughout the ancient

*!'Since we do not possess clear evidence of how the Ninth of Ab was commemorated (see above

§5.1.4) any suggestions made will remain speculative. For further discussion of this verse see §3.2.19 and
§4.5.
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world, rather than at those who live in Jerusalem or Palestine. When considering the two
main possible contexts for our targum, the Bet Sefer and the synagogue, it is interesting
that within this one verse we should find reference to both the study of Mishnah and Torah
as well as the entreaty that they should go and pray in the synagogue. As is the case
elsewhere in the targum, the audience is encouraged to repent and seek the Lord’s
forgiveness, but in this case the targumist also prescribes the study of Mishnah and Torah.
Since the establishment of both the school and the synagogue are very early within our time
frame, this information is of little use in dating the text. It does, however, provide strong
evidence that the present form of our targum was intended for the synagogal context since
it refers to the audience as the “Congregation” and to the place of prayer as the “House of

the Congregation.”

The fact that the audience is called to get up and study Mishnah at night may suggest
a break in the ninth of Ab service. Soferim 42b states that “some [congregations] read the
Book of Lamentations in the evening while others postpone it to the [following]
morning.”*'* Or perhaps, some congregations did both. TgLam 2.19 may represent a
liturgical device for announcing to the congregation a transition in the service from the
reading of Lamentations to the study of Mishnah (presumably they would have read to the
end of Chapter Two, which ends on a positive note, “may you declare freedom to your
people, the House of Israel, by the King Messiah™). They would then return the following
morning to finish the reading of the Book of Lamentations. While this reconstruction of the
structure of the ninth of Ab service must remain purely speculative and these references to
study would be appropriate in any context within rabbinic Judaism, it is not unreasonable to
suggest that 2.19 reflects an annual vigil during which the congregation would study

813

Mishnah at night (“such parts which he does not usually study”)”” and would conclude

their night of remembrance with a Torah reading the following morning.*"*

$12See above §5.2.1.
¥3p Ta’an. 30a.

*'*I suggest an annual vigil since Lamentations is used liturgically only once a year and, as we shall

see, the targum as we now have it is clearly intended for use within the synagogue. For further discussion see
§3.2.19.



Date, Provenance, and Sitz im Leben 244

It was observed earlier that, when one views the work as a whole, there is very little
material added to the last four chapters of Lamentations. Chapter Three is a prime example,
in that it is extremely literal throughout all sixty six of its verses with the exception of verse
28. This verse also has bearing on our current study. In MT, 3.25-30 is an encouragement to
those who suffer. “It is good to wait quietly for the salvation of the Lorp; it is good for a
man to bear the yoke while he is young; let him sit alone in silence for the Lorp has laid it
upon him.” The targumist takes this theme and extends it in verse 28 by identifying what
the Lord has “laid upon him” as “the corrections” intended to allow his sins to be expiated
in this world so that “[the Lord] may receive him perfected in the world to come.” As we
have seen, this section of Chapter Three calls the audience to adhere to doctrines and

practices which are in keeping with those found in the Mishnah and Talmudim.*"’

Finally, in 4.21-2 we find an extremely complex reference to Constantinople, Edom
and the Edomites, Rome and Italy, Persians, and a group referred to as the “Parkevi”
(x1079). Alexander has identify this last group with the Parthians and argues against
emending the text to 'xp12.*'° He goes on to suggest that the text we now have was
originally two alternative readings of 4.21, which have both been incorporated into the text
by a confused scribe. Alexander argues that the dates and events alluded to are likely to be
the conflicts over Armenia between Rome and Parthia (third century CE) and between
Byzantium and Sassanian Persia (early seventh century CE). However one interprets this
difficult passage, the latest event referred to is the seventh century CE conflict between the
Byzantine Empire and Sassanian Persia. Unfortunately the cryptic use of former names of
nations in order to refer to current enemies is widely attested, so as promising as this
passage appears, little concerning the date of the targum’s composition or its Sitz im Leben
can be deduced with certainty. We can, however, postulate that this targum was particularly
important for those Jews in the region most effected by these conflicts, that is northern

Mesopotamia.

$5See §4.6.

816

Alexander, Toponymy, pp. 110-2. For a full discussion see §3.4.21.
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5.3. The Ninth of Ab Service

A picture has slowly emerged as to when, where, and how Tgl.am came into use.
There are many features of the text in its present form which indicate that TglLam was
created for use within the synagogue to be read during the service which commemorated
the destruction of the Temple on the ninth of Ab. The first four verses of Tgl.am provide an
expansive prologue which would be most effective in a synagogal setting. The
congregation would have consisted of men, women, and children and, although at least
some of the men would have received training in the Bet Midrash, none of the women or
children would have had the necessary theological training to enable them to understand
the Book of Lamentations “properly.” In order to prevent them from coming to any
erroneous conclusions concerning the nature and character of God, the targumist introduces
the text with a series of aggadot, which convey the fundamental message that no matter
what God did in punishing Israel, she deserved it because she had “sinned greatly.” These

additions have parallels in midrashim dating from the fifth century CE.

The recurrent use of Xxnw1d also indicates a synagogal context. The most obvious
example is Tglam 2.19, but the term occurs throughout TglLam and serves to modernize
the text so that the targumist’s contemporaries would identify with the community
described in the targum. When the “Congregation of Israel dwelling in exile” is called to
repent and pray before the Lord the audience, the congregation in the synagogue, would be
encouraged to participate in the mourning and repentance. Furthermore, this call to the
Congregation in Tglam 2.19 may suggest an actual liturgical device which would guide

the worshipping congregation in their observance of the ninth of Ab.

The targumist’s use of “dramatic heightening,” the intensification or insertion of
graphic images of war and suffering into the text, has the admonishing tone of a preacher
warning his congregation of the tragic consequences of disobeying God.*'” The Book of

Lamentations has many passages which describe the horrors of war in vivid terms. Rather

817

See, for example, Tglam 1.15.
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than soften the language of such passages TglLam accentuates the poignancy of the moment
with sanguine additions to the text. This language and tone would have little benefit for
teaching a student Hebrew in the Bet Sefer, but within the synagogue such rhetoric would
remind the congregation of the horrific events that befell their ancestors with the implicit
warning that God would still punish the Congregation of Israel for disobeying his
Commandments. Thus, the evidence of TglLam seems to indicate quite strongly that the
targum, in its present form, was used within the context of the synagogue as part of the

ninth of Ab service.

Finally, there is very little clear evidence within Tgl.am which might indicate its date
of composition. The references in 4.21-2 to Constantinople, Edom, Rome, Italy, Persians,
and the “Parkevi” only serve to complicate the matter. The reference to Elijah as High
Priest (a title found primarily in TgPsJ, which was redacted no later than the seventh

century CE)*"®

suggests a date of redaction sometime within the seventh century CE and this
is supported by the rabbinic evidence '’ Although the Talmud does not seem to be aware of
any consistent use of a targum to Lamentations during the ninth of Ab service, Soferim 42b
prescribes the reading of the Book of Lamentations and its targum as part of the
commemoration of the destruction of the Temple. It is impossible to determine if the
version of Tgl.am which we now possess is the same as that described in Soferim.
However, it is clear that the practice of reading the Book of Lamentations and its targum as

part of the synagogal worship on the ninth of Ab became institutionalized by the time of

the composition of Soferim, roughly the seventh century CE.

$18Gee §3.1.1 and §3.4.21.

*One must be cautious in employing an “argument from silence,” but it may be significant, and

further justification of dating the targum to the first half of the seventh century CE, that there is no reference
to Arabs or Muslims.
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Chapter 6. Conclusion

Tue ExeceticaL PerspECTIVE OF TcLLam

The Book of Lamentations is a collection of five grief-filled poems. As such
Lamentations makes dramatic statements about God’s actions and the suffering of Israel.
God is described as an enemy who destroys without pity. Mothers boil their young in order
to stave off starvation and the royalty are described as clinging to dung heaps. The biblical
book concludes by stating that God has “utterly rejected” his people and the reader is left
wondering whether God and Israel can ever be reconciled. In translating this work for the
Jewish community in exile our targumist had a massive task. While representing the
biblical text how or should he comment upon it? Should the language about God be
softened or transformed? Who receives the blame for this horrific episode in Jewish history
and how should the destruction of the Second Temple be taken into account? These are the
questions addressed by the targumist in creating his version of Lamentations. This thesis
also began with a question. “What is the message of TglLam and how has the targumist

altered the biblical text in order to convey that message?”

The answer to the first portion of the question is quite simple and straightforward.
Tglam makes it explicit that Jerusalem deserved her fate because of the sin of her people.
Thus Tglam contains many statements such as Jerusalem was punished “because of the
greatness of her rebellious sin which was within her” (1.1) and “the Lorp commanded the
House of Jacob to keep the Commandments and Torah, but they transgressed the decree of
his Memra” (1.17). Furthermore, our targumist makes it clear that this punishment from
God was not capricious, but was the fulfillment of the promise he made with Israel in the

wilderness.** “The Lorp has done what he planned ... that if the children of Israel did not

$20See Deut. 30.15-8.
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keep the Commandments of the Lorp he was going to punish them” (2.17). While the
message of Tglam is clear, explaining how the targumist has conveyed that message
requires more detailed explanation. In Chapter 4, “Analysis,” we looked at the various
literary devices which the targumist employed in order to present his message. There are
four primary ways in which the targumist has altered the text: (1) the structure of the

targum, (2) translational technique, (3) the use of x»7 n1n, and (4) xnwI.

The form of TglLam is somewhat unique since there is a disproportionately large
amount of aggadic material added at the beginning of Chapter One. These additions placed
at the beginning of Tglam allow our targumist to provide a specific context within which
his audience would receive the message of the targum.**' These additions to 1.1-4 form a
theological prologue which declares that the Congregation of Israel is to blame for the
destruction of Jerusalem and the Lord’s Temple. In 1.1 God himself mourned for his
children, but his justice required that he punish them since they had rebelled against him.
The targumist continues to expound upon his theme in verse 2 stating that the fate of
Jerusalem was preordained since the Israelites did not have faith in his promises and when
confronted with their sins the people of Jerusalem refused to repent. Furthermore, they
transgressed his commandments (1.3) and even when the Temple stood they refused come
and worship God in Jerusalem (1.4). These additions thus provide the context within which
the congregation is to understand the Book of Lamentations and the events which it

describes.**

The targumist also used three principle techniques of translation in order to transform
the biblical text in line with his message. Much of our targumist’s interpretation has been
influenced by the rabbinic axiom 071 735 N7 and nowhere is this more clearly evident
than in 1.3. Not only have Jerusalem and her people been punished because of their sin, but
the nature of their punishment was dictated by their sins. Thus the people went into exile

“with suffering and hard servitude” because they had inflicted suffering on the orphans and

$21See §5.2.3.

*See §4.1 for discussion of the structure of TgLam.
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widows and had pressed their brothers into labor.* The use of this interpretational method
underscores the responsibility of Israel in determining their fate. God controls all events,
the enemy enters Jerusalem only by God’s decree (1.15), but the people could have averted
the disaster by repenting and following God’s Commandments (1.2 and 2.19). The

responsibility for their punishment, no matter how harsh, remains upon the people.

Two related translational methods employed by the targumist are reversal of fortune
and dramatic heightening. In TglLam 1.7, for example, the targumist has greatly enhanced
the description of Jerusalem prior to her destruction in order to emphasize the tragedy of
her downfall. The biblical text itself often contrasts Jerusalem’s fallen state with her former
glory (e.g., 1.1, 7, and 2.15), but our targumist expands and embellishes these images in
unexpected ways and thus heightens the pathos of the moment. The most extreme example
is found in Tglam 1.15 where the targumist has gone beyond the harsh language of the
biblical text (“the Lorp has trodden as in a wine press, the virgin daughter Judah™) and
depicted a sanguine image of the raping of the women in Jerusalem. The effect of these
additions is to increase the contrast between Jerusalem’s former state of glory and her
humbled condition, while graphically depicting the consequences of war which are
ultimately the consequences of Israel’s sin. These passages serve as dramatic warnings to

the audience of the ramifications of disobeying God.

Another startling feature of the Book of Lamentations is the way in which God is
described as actively attacking Jerusalem and Israel. It would be reasonable to expect that
our targumist would have softened this language and perhaps distanced God from these
actions, but once again this is not the case. Although the targum identifies “the enemies” as
Nebuchadnezzar (and occasionally Titus) they are invariably understood as the agents of
God. For example, in 1.15 it is by the “decree of the Memra of the Lorp” that the nations
entered Jerusalem. Tglam 2.4 tells us that God “stood ready at the right hand of
Nebuchadnezzar and aided him as if he [God] himself were an oppressor of his people, the

House of Israel.” The destruction of Jerusalem, therefore, only came about because God

*’See §4.2.1 for further examples.
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allowed the enemy to enter. In the course of creating the targum to the Book of
Lamentations our targumist has not attempted to make the horrors described more
palatable, but instead has enhanced them with vivid and florid language. Neither has he
removed God from the warlike actions attributed to him in Lamentations. Instead our
targumist expounded and expanded the text in order to demonstrate that the destruction of

the Temple, though decreed and authorized by God, was the result of Israel’s sins.

The third device used by our targumist in conveying his message is the figure of n»
x»7. This figure is found throughout rabbinic literature and appears three times in TgLam,
but is otherwise rarely encountered in targumic literature.** In each instance the Attribute
of Justice serves as a herald who declares the sin of Jerusalem and her people. Rather than
acting as the agent of destruction, as we find in the midrashim, the targumist uses x»7 N1
as a spokesman who presents the reasons for Jerusalem’s punishment so that the audience

will know the justice of God’s actions.

Finally, the targumist directs the text to his contemporary audience through the
recurrent use of xnwy2.% Our survey of TgJon demonstrated that xnw)3 is the standard
translational equivalent for na when in construct with ypx, P>, and »y, but our targumist
has also inserted xnws> into the text six times. The frequent use of this term served to
update the text so that the congregation hearing the targum as it was read during the ninth
of Ab service would identify with the Congregation of Israel depicted in TglLam. The
targumist’s own community would thus be directed towards repentance as the targum
repeatedly speaks of the sin of “the Congregation of my people” (4.6) and calls for “the
Congregation of Israel dwelling in exile ... to turn in repentance” (2.19). This last
reference, Tglam 2.19, not only indicates the presence of an audience, but also attests to
the thoroughly rabbinic context and agenda of our targumist. That our targumist was
working within the rabbinic milieu is further supported by the presence of shared aggadic

traditions (such as those found in Tglam 1.1 and 1.2) and the use of specific rabbinic terms

$4See §3.1.1, §3.2.20, §3.4.13, and 4.3.
$See §4.5.
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such as xn>ow, XNman, and the use of X371 nn. In addition to 2.19, the expansions found in
Chapter Three also encourage the audience to adhere to rabbinic principles as they hope in
God’s salvation, bear his corrections “for the sake of the unity of the name of the Lorp,”
and take up “the yoke of the Commandments” (3.25-30). Such action, however, is intended
as the appropriate response to the recognition of their sins. “Let us search and examine our

ways and turn in repentance before the Lorp” (3.40).

The targumist thus presents his congregation with the direct message that the
destruction of Jerusalem was not the act of a capricious God nor was it merely the result of
simple military conquest. Jerusalem and the Temple of the Lorp had been destroyed
because Israel had disobeyed God’s Commandments and although God provided them with
ample opportunity, they refused to repent. While Israel had broken her portion of the
Covenant, God was bound by his own word to punish them for their disobedience and
therefore decreed that the nations should enter and destroy Jerusalem. The message of
Tglam is very different from that of the biblical text. The targumist has utilized many
different literary devices in order to convey his message. These include the addition of
aggadot, the use of dramatic heightening, the principle of n7n 735 N7, and the figure of
x»7T 0. In each instance the targumist emphasizes Israel’s responsibility in bringing about
the destruction of Jerusalem. As the congregation commemorated the destruction of the
Lorp’s Temple on the ninth of Ab Tglam reminds them that the Temple was destroyed by

God’s decree because he punished Israel as a father chastises his disobedient child.



Appendix 1 - The Text of Urb. 1 252

Appendix 1 - The Text of Urb. 1°**

App. 1.1. Chapter 1

TODND PIIPNA NITNRD RINDY DY) DOYIP DY INNN PTINR NI NN N WO DN 1
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N9 NI WPNIPD NN IINDIN YT RYTPI 12 1290 DY PIITY RTND XD 192 Nind
M2 NNYD NN ONY T7 10 NINNA PANN KD PR NYOWI NI THT N DY DOV RN NINY
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826This text is from the MS Urb. 1, represented without the vocalization. There is the occasional

meaningless error in the MSS which I have omitted from this transcription, such as the additional > in 1.3, and
I have expanded the ligature formed at the end of Yx7w> by the combination of » x. For more details
concerning the MS see 3.1.1, and the Introduction and Notes to Etan Levine’s facsimile edition, The Targum
of the Five Megillot. 1t is this facsimile which I used for my readings. For specific notes on readings see the
appropriate verse in §3.

*’Found in Lagarde and necessary in order to match MT.
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82%End of line, but no abbreviation.
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App. 1.2. Chapter 2
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**Omitted by Urb. 1, found in most MSS.
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App. 1.3. Chapter 3

PN OTIT XIVIN XONY NINT NI NI NN 1
NN NOY NOWND AW 1T 2

NV DI TPNNN OOY DO M O1 DI 3

DN 92N NDND IO DV PYNINN WA PRy 4
MINOTDWY KDY Y IPYY KNP GPNI POIDID I 5
NN NHOYD IZINT PRI NIAMN XIWNT PNOX M2 6
ANWNIT 1922 »93T DY 992 NP0 19 PION XDT 132 »In1 B 7
HSMON M2 DNNDN MINNI MNN OVIN 9N 8

ANID NIV 1909 PININA NN ND - 9

:NWYI2 I0VNT IN D NI O NT 10

TS OINNIYOPYOYI ANID NN 11

NIID NDD) D90 NTNN TPIVP NN 12

PPN ) PRI YN 13

NV DI DY JINTDI MDY I DID NN OSTMN 14

ANYTIN) NN PPN M NYIWN 15

ANDOP NPYN MY 192 XXM 16

NIV ITYIN YY) DHWIA HNWNION NSy 17

DY OTP 19 TPINOTINT NIV 9PN T DN 18
1N WINPT O INOPYNI PRIWD YPIDNT 0 PWI MY 1T 19
NOND DY W) DY YONM I10TN 1DTH 20

STIN D 1320320 DY DN NDNN) XT 21

DTMNNIIWININ XD DN IPDI XD DN »T XMV 22



Appendix 1 - The Text of Urb. 1 257

ST N INNDD NIIAXD YWININ PNTN PD)
DD TN I PH2 OWA) NINNX M OPIIN

IADIN YANT RYAID 1MIPNAY PII0Y » NXIN 2V

YT NIPINA YONNT YT TY PHVYNADI XINND 1V

PNPOLI NOTIN P KINIDD 1PWA) GON DIIN NI NI AV

NYIANNRD PADNYNT »T RNWT NTIN 1)2 570Y PIINT PNON 21107 Prnv» »minoa m
NIDYD DYDY AN DAP 71PN PIDVN MDY DINY YT 1T TY PTN RNOYA ANT NIOP NN DY 7M)N
ONNT

920 PN DOXN 71PN DTP NVNYN DD XIGYD 1
NIOPT YADY T XNONT PH2 RNDY 711D )NND VIV

PNIPRIDT XTI NI0NND DOYD STV » MDY XD DN

FTPMDVL MNNDA NOPYTEY DN 2IN? 1 IND) 12N NI JION DYIN

22 XI2N NOPNOND DM )2 1PH2 7172910 XNINT YTYNY 11PW) 1 923 7Y XDT D932 10 O1IN
:NVIN

NYIN IPON DI N9)7 MNN NWAIDY NDOND
INDY YON DAP DD 190N 12 PT IOSHN
DOINN RO M OTP 2T IWIN 7PMISNIA 100N WIN NIIDD

NDIO IO YTPONN XOT 70 1T2YT 5532 10 JION XNOYD NTIYNN NNYI MM IINT WIN NI 10
T

1TV NYIN DINODNNINT POIVN I NN NOP N2 DY JION XNYA 219N XD NINDY XION DN
NP TPYTIP D19 )0 NNOYD NW TN dyaAT

DN DY NYWI NI2) 501N 90D DI 23102 >T WIN NIY 1190 N

2 DTP NDNAPNA 2NN PN NINNIN W)

ANDYID NV TPMIY NTNT RNON DTP 2NN NIT> 191271 HON D9 I3 NI2D DI0)
NDPAY XD TN TIND NXITITH NDT 5952 193 NIINID NITID NINI

NNON NDY XNOVP NMDHD NINTI TN NIDY XNOOV

NIMDN TMY 72YN XOT 992 10 79T KIPY YA NOHY NNYHL

ANODNY NI NIN RINIY PYLION PILIL

PYOI 1P NIDY DN NXIAAT 2O DI NNMID XIDY INNI

NI RN NIT DTN PN NIV N N RNDON

23

24

25

26

27

28

29

30

31

32

33

34

35

36

37

38

39

40

41

42

43

44

45

46

47



Appendix I - The Text of Urb. 1

D0Y NYIDT NPIAN DY WNT OPY MIOT NOAT PO

DY PRININ D5NNXY YNPY PRI TPDTH 320010 XNV RIY PYNT MDY MY

NIY P2 )ADIY NN IIMOT VT TY

DTIP DOVIPT KNI D11 99Y 13279 127N DY YW YIND NIPNDN MMYT NI
PN DY 23T Y0¥ NIANI 311D NN NIND

£ NIIN NI N NN Y

ANDDY 12 TPINNN OIDN NPIDN YT DY NI JONY

ANTPYIN 2 10 THVD Y10

DY I OIMNNIND YNDN NOAPIN TITIN Y0IN KD W NN NINTA RNDAP MO
DNTN XD 719D NN T OTPUST NHP IMIADYY NINDHD NN

DIN PIT P KNP HWAID XMINND TIYY » NN

DPT NPT O IDIDT TN » N

DIV PINNID DD PANNPI DI THTP

DY PNNNNN DI M NIPNDI THTP YNIY

NI DI DY DIMPIN DY PRYP NNAY

NPT NIN DINON PINPTI PIAMN

NI YT M XY XHIDY PIY NN

PNYONOW TMIRNOYY X2D MPIAN PIY 1NN

T NI NDY MNNND PIWM XN IPIYTN

258

48

49

50

51

52

53

54

55

56

57

58

59

60

61

62

63

64

65

66

App. 1.4. Chapter 4

PVIND DI W PYITP IIRDII PITHIVH NI POTO NNUN XYTPI 1A aNT XY P10

2y2p D2 DN PHNHD PIANDND PHNY NN PTIN 20 INTD PIPNPIN POINNT PIP> PN N3
ANIND YT YT PINIOD IDYNNINT PIPINWI NIXPAY P2 NPWI PNTT 1P PNA POINDM NiPDIY

MYT NNWID 3571 DINTH JYOU NINNND PINTT NONNY 22D RANPIN INIYT NNNID N
:ANT2TNA NONYID PIDY JTID PINNI PNITIND 10N

:DIND IO VW NHND IWIN XDV RMNS TPPNND DY WD PIATN
ADNOPIP 199X PNIT YIN DY WNOAINNT PHINKDI NMNYN PPNON DIPND PO NT

IINDINND NONYT) 12 INIY XD XNYWI NISINNT DIYTD NIIN D MYT XNYID NN 1D

1



Appendix 1 - The Text of Urb. 1 259

NDIPNA NITIND
IPAYNID NTAYY PN PN 1N IPIND NAYN 0 P IWYYY KIONND NAP Y PIA N 7

0 TI9 PN DY NPIVN PTIN PHINNDI WTINDYUN XD NPT NMOXT XINOIWN D TN 8
NDPI

0D IO N0 PPID TIN TI 12T XD OY0PT 193 YOPVPH PN NOD YPLP NN OYN 9
:NDDMD D PO P39 NIV YNAN XIOPN DOYN 1DINT

DIANNT NI 72N DY DIND TYDNI NN PININY 1DPWA PIIDN DY YANIN ININT NOW) > 10
DPYT NDWVID

ANADNMYIN NN JP¥I NOYN MY PPN 7PN NPN 1P 0HWIP 9y XTW P Nnn » 9o 11

N22T oY YN 12N NYOW IX) T Dy DIIN 92N YT D) RYIN MDD PIddInN N XD 12
:09WIIT NOYIND DNIY D2 RNY XD

TNYHYY NIPY DN 19 INNT XN NDIND JI9N KT 99 INN XD NINDN 19 NPT DT My 13
PRIV DT 7 TYWAND 10T PINY XKDINYOY PRI NNVP IPPONT KNI

PPYIAD 122D MHNND P9I NN NDT DY NAINT POOUP DT INLR PN YMY PWLOLR 14
YIIN ITVOLN AN IVVIPIN DYIN DINA PIIPD XD INT INT NOHDY 1P XANDOHD IR 15
21THY PNODY N NIDNY AT DININOYA DIiINNI

1920 XD NI AN NIV NODIN 1D )2 DINA NIINDNRD PO NI INVINN » YN OTP 0 16
0N XY NY2D MO

NITPODA 1D2ND NID PONNNT NN 1NN NINT NIYPDY NIOINONRD NIMY INOD Ty 17
;P9 NOT NAY INT ONDYTRD NITINONT

NOY DN NINDY INODNIN NIND 2P NITIN NINMVLHAT I8N TPNYN NIDIAY INTN N 18
:NIDYD

:NDD NN NIATHI NI IPYTIN NIV DY NONY I PN NIDTI N 1P 19

TNNN T NNITI NYNI 29NN M NIANIT DON NI NHWID XID 223N M YT HIPYNR XN 20
:ANODAY 212 NP TIMIT DOV SIDY PINN RIMNT ININNT PN TN2

YT POIVIIN PRIV AROPNIN YIND AINIANNDT XYW DITRT NDIP NPVIOWIP X MTI ONTN 21
MIN LNTT DI THYY AP M IXNIID T NPT XNNYN STPNRY TNY TO9Y GN DITNT KDY
2IPIINM

NDY N2 NIND WPONT RNOWHD XIVAT NT DY NPIANM JOXT RNV PIONY DO 10 1N 22
INYDNY NNYDVIND NINIIANAT XYY M PINY IYOXR NINT NI 22 PPMOINRD 1IN » POY
SPNAIN DY » OTP DDIANN DN TN PINDY TOY PRI OIRDID PNMY DITX 1IN POIVIIN



Appendix 1 - The Text of Urb. 1 260

App. 1.5. Chapter 5

:NIDIDD 1IN NONY N DINDNX NID NN IMNNT 10 [»] 93T "N
JPNION PHYD NI PRIZND NISNNN XINDNN

NND NPODNI N NP DINID) IINT IPNIND NINTNX NAX PAY TOIT PHIY 12200 NN
PRYP JIN PR

NN PHTI XIDPIY NNV NODII NI

ONAYW 32T NYIID NYIWI IN) TII12) NN NNMIAW JIIN NI TI NIYON NIINN NP9 DY
990 DYT RTI9 19 DIND INDNY JPONN NN TIYND) XIININ 29D ROPND TP PIPYI PANT
:NID NN DN KDY NDOYD NINT NN DININN DY DN YOI NI9

NDND YA0DNY NNNDY PPN NOIIONND TYD NI DXISN

:NYIDID DINNNY PNIPIN XINN XNOYD DI 12N NINNIAN

DN D P79 NI VDY IN OVT MNIAD PTIY IDIPNINT ONT N3
:NIATN 0D P2 OINRT NIINT DI0VP OTP D XIMDIID DND YN NIVA) MO0
:NJOD NAN OTP 12 MTPIN NIVNI N NIDWND

ONTDI N DTN NP RNDINDY INDIT P2 INIYIN 11N I230 1220) NNT NOW)
720 ND NY2D YON 1DVIN PP PPI393)

AYPN NDYP N2IYNA NOHVY VLI NN PA

NIT T2 I PN VVIANN HITIID YIND XXAD

NN NIAND TONNN NI22D MTN DV

:ANJAN OYIN NID N NIWOIT NYDIDI NDA)

NN KM PIIRT DINY> 7 NHY PON OV X)A2D ¥OON MN STSINT NIWTPHN N0 PT Oy
ANIDY PIVN NN

;712 12°97 POYN TN NINT )PNT XNV DY

NOYYT YITY TP YD NI NV TAmN 12 DDYY » NI NN

PHY MINND NNIPIAYN NIPOIWN PHOYD D

PRTPIN NNT ROV NN JATI 20D NINY NTNN XNNOY NNIVPNI DN TMD » NIN NN
NTRD TY NINDY NN NI PN D JION DN

DTPI WD YIN N2IWN PON M NDWN

1

10

11

12

13

14

15

16

17

18

19

20

21

22



Appendix 2 - Translation 261

Appendix 2 - Translation

App. 2.1. Chapter 1

1

3

Jeremiah the Prophet and High Priest told how it was decreed that Jerusalem and
her people should be punished with banishment and that they should be mourned with
ekah. Just as when Adam and Eve were punished and expelled from the Garden of

Eden and the Master of the Universe mourned them with “ekah.

The Attribute of Justice spoke and said, “Because of the greatness of her rebellious sin
which was within her, thus she will dwell alone as a man plagued with leprosy upon his

skin who sits alone.”

And the city which was full of crowds and many peoples has been emptied of them and
she has become like a widow. She who was great among the nations and a ruler over
provinces which had brought her tribute has become lowly again and gives head tax to

them from thereaffter.

When Moses the Prophet sent messengers to spy out the land, the messengers

returned and gave forth a bad report concerning the land of Israel. This was the night
of the ninth of Ab. When the people of the House of Israel heard this bad report which
they had received concerning the land of Israel, the people lifted up their voice and the
people of the House of Israel wept during that night. Immediately the anger of the Lorp
was kindled against them and he decreed that it should be thus in that night throughout

their generations over the destruction of the Temple.

When it was told through prophecy to Jeremiah the High Priest that Jerusalem would
be destroyed at the hand of the wicked Nebuchadnezzar unless they repented, he
immediately entered and rebuked the people of the House of Israel, but they refused to
accept it. Therefore the wicked Nebuchadnezzar entered and razed Jerusalem and set
fire to the Temple on the ninth day in the month of Ab. On that night, the Congregation
of Israel wept bitterly and her tears flowed down her cheeks. There was no one to speak
comfortingly to her heart from among all her idols which she loved to follow after. As a
result, all her friends were wicked to her; they turned against her and became her

enemies.

The House of Judah went into exile because they were oppressing the orphans and
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the widows and because of the great servitude to which they were subjecting their
brothers, the sons of Israel, who had been sold to them. And they did not declare
freedom to their servants and handmaids who were of the seed of Israel. As a result
they themselves were delivered into the hand of the nations. And the Congregation of
the House of Judah dwells among the nations and finds no rest from the hard labor to

]830

which they subject her. [All who pursued her overtook her]™™ as she was hiding in the

border regions and they persecuted her.

All the while that Jerusalem was built, the sons of Israel refused to go up to be seen
before the Lorp three times a year. Because of Israel’s sins Jerusalem was destroyed
and the roads to Zion are made mournful, for there is no one entering her at the time of
the festivals. All the gates are desolate and her priests groan because the sacrifices have
ceased. Her virgins mourn because they have stopped going out on the fifteenth of Ab
and on the Day of Atonement (which is on the tenth day of Tishri) to dance the dances.

Therefore she too is very bitter in her heart.

Those who oppress her were appointed over her as leaders and her enemies were
dwelling in security since the Lorp has broken her due to her great rebelliousness. Her

children go before the oppressor into captivity.

All the glory of the Congregation of Zion has gone out from her. Her nobles were
wandering for food, like stags who wander in the desert and find no suitable place for
their pasture. They went out in great weakness and they had no strength 7o flee to safety

(from) before the pursuer.

Jerusalem remembered the days of old, when she was surrounded by walled cities
and strong open towns, rebelling and reigning over all the earth, and all her lovely
things which she had in earlier times. But because of her sins, her people fell into the
hands of the wicked Nebuchadnezzar and he oppressed them and there was no one to
save her. The persecutors watched her go into captivity and they laughed because her

good fortune had ceased from her.

Jerusalem sinned a great sin, therefore she has become a wanderer. All the nations
which had honored her in earlier times treat her with contempt for they have seen her

nakedness. But she groans and shrinks back.

The impurity of the menstrual blood in her skirts has not been cleansed from her.

And she did not regret her sins, nor did she think of what would befall her in the end of
days. And she went down and fell and was set aside. And there was no one to speak
comfortingly to her. Look, O Lorp and see [my affliction] for my enemies have exalted

themselves over me.

**Found in Lagarde and necessary in order represent all of MT.
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The wicked Nebuchadnezzar stretched out his hand and drew forth his sword and

cut off all her lovely things. Even the Congregation of Israel began to howl for she saw
foreign nations go into her Temple; those about whom you commanded by Moses the
prophet concerning Ammon and Moab, that they were not worthy to enter your

assembly.

All the people of Jerusalem groan from hunger and search for bread o eat. They
gave their precious things for sustenance in order to stay alive. Look O Lorp and see

for I have become voracious.

I adjure you, all who pass by on the road, turn around here. Look and see. Is there
any pain like my pain, that which has been visited upon me because the Lorp shattered

me in the day of his great anger?

From heaven he sent fire into my strong cities and conquered them. He spread a net
for my feet. He caused me to shrink back before my enemies. He caused me to be

desolate all day, abominable and weak.

The yoke of my rebellion was heavy in his hand. Intertwined like the tendrils of a
vine, they climbed upon my neck. My strength is weakened. The Lorp has given me

into the hands of one whom I cannot withstand.

The Lorp has crushed all my mighty ones within me; he has established a time

against me to shatter the strength of my young men. The nations entered by the decree
of the Memra of the Lorp and defiled the virgins of the House of Judah until their blood
of their virginity was caused to flow like wine from a wine press when a man is treading

grapes and grape-wine flows.

Because of the babies who were smashed and the pregnant mothers whose wombs
were ripped open, the Congregation of Israel said, “1 weep and my eyes flow with
tears, a spring of water, for far from me is any comforter to revive me and speak words
of comfort for my soul. My sons are desolate for the enemy has become master over

them.”

Zion spreads out her hands from anguish like a woman spread upon the birth stool.
She screams but there is no one to speak comfortingly to her heart. The Lorp
commanded the House of Jacob to keep the Commandments and Torah, but they
transgressed the decree of his Memra. Therefore his oppressors completely encircle

Jacob. Jerusalem is like an unclean woman amongst them.

The Lorp told the people of the House of Israel that they should not allow those who
kill by the sword to pass through their land. Josiah the king went forth and drew his
sword against Pharaoh the Lame on the plain of Megiddo, which he had not been

commanded [to do] and he had not sought instruction from before the Lorp. Therefore
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archers shot arrows at King Josiah and he died there. Before his spirit left him he

moved his lips and said, “The Lorp is blameless for I have transgressed his Memra.”
Hear now all peoples, the lamentations which Jeremiah made over Josiah and see my
affliction which has come upon me after his death. My maidens and young men have

gone into exile.

“When I was delivered into the hand of Nebuchadnezzar,” Jerusalem said, “1 called

to my friends, sons of the nations, with whom I had made treaties, to come to my aid.
But they deceived me and turned to destroy me. (These are the Romans who came up
with Titus and the wicked Vespasian and they built siegeworks against Jerusalem.) My
priests and my elders within the city perish from hunger, because they searched for

sustenance for themselves to eat, in order to preserve their lives.

“Look, O Lorp, for I am in anguish. Therefore my bowels are piled up and my heart
turns within me, for I have surely transgressed the decree of the Memra of the Lorp.
Consequently, outside the sword bereaves and inside the agony of starvation, like the

Destroying Angel who is appointed over death.

“Hear O nations! For I am groaning and there is no one to comfort me. All my

enemies heard of the evil which overcame me and were glad. For you Lorp are the one
who has done it. You have caused them to bring upon me a day of retribution. You have
summoned against me, a coalition to destroy me. May you summon against them that

they may be made desolate like me.

“May there enter before you on the great Judgement Day all their evil deeds which
they have done to me. May you turn against them as you have turned against me

because of my great rebellion. For my groanings are great and my heart is weak.”

App. 2.2. Chapter 2

1

How the Lorp has detested the Congregation of Zion in his fierce anger. He threw
down from the heavens to the earth the glory of Israel and he did not remember the

Temple which was his footstool nor did he spare it in the day of his fierce anger.

The Lorp destroyed and did not spare any of the choice dwellings of the House of
Jacob. In his anger he destroyed the Congregation of the House of Judah and brought
them to the ground. He broke the kingdom, crushed her leaders.

In his fierce anger he cut off all the glory of Israel.*' He drew back his right [hand]

and did not help his people from before the enemy and he burned in the House of Jacob

$1Urb. 1 reads apy>7, but Lagarde and YT have Snw>7 which is to be preferred (MT dxav»).
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like a searing fire which consumes on all sides.

He drew his bow and shot arrows at me like an enemy. He stood ready at the right

of Nebuchadnezzar and aided him as if he himself were oppressing his people, the
House of Israel. And he killed every young man and everything which was beautiful to
see. In the Sanctuary of the Congregation of Zion he poured out his wrath like a

burning fire.

The Lorp has become like an enemy. He destroyed Israel. He destroyed all her forts
and razed all her open cities. He has increased in the Congregation of the House of

Judah mourning and grief.

He uprooted his Temple like a garden. He razed the place appointed for the
atonement of his people. The Lorp has caused the joy of the festival and the Sabbath to
be forgotten and in his fierce anger he hates the king and high priest.

The Lorp has abandoned his altar. He has trampled his Temple. He has handed over
the walls of the forts to the enemy. They raised a shout in the Temple of the Lorp like
the shout of the people of the House of Israel praying in it on the day of Passover.

The Lorbp resolved to destroy the wall of the Congregation of Zion. He swung the
plummet and did not turn back his hand from destroying it. He caused the rampart and

the wall to mourn; they were destroyed together.

Her gates have sunk into the earth because they slaughtered a pig and brought its
blood over them. He has destroyed and shattered her doorposts. Her king and rulers
were exiled among the nations because they did not keep the decrees of Torah, as if
they had not received it on Mount Sinai. Even her prophets had the spirit of holy
prophecy withheld from them and they were not told a word of prophecy from before
the Lorp.

The Elders of the Congregation of Zion sit on the ground in silence. They throw
wood ashes upon their heads. They gird sackcloth upon their bodies. The virgins of
Jerusalem bow their heads to the dust of the earth.

My eyes are spent with tears, my bowels are piled up, my liver is spilt onto the
ground because of the destruction of the Congregation of my people as youths and

infants cried out in the open places of the cities.

The youth of Israel ask their mother, “Where is the bread and wine?” as they thirst
in the same way as one wounded by the sword [suffers] from thirst in the open places of

the cities, as their life is poured out from hunger into their mother’s bosom.

What can I bring to bear witness to you? Or to what can I compare you, O

Congregation of Jerusalem? How shall I befriend you that I may console you, O Virgin
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of the Congregation of Zion? For great is your breaking, as great as the breaking of the
waves of the Great Sea during the season of their gales. And who is the doctor who can

heal you of your affliction?

The false prophets within you, they have seen falsehood for you and there is no
substance fo their prophecies. Nor did they make known the punishment which would
overtake you as a result of your sin, in order to make you turn back in repentance.

Rather, they prophesied to you vain prophecies and erring words.

All those who passed by the way clapped their hands at you. They hissed with their
lips and wagged their heads at the Congregation of Jerusalem. They said with their
mouths, “Is this the city which our fathers and elders of old called the perfection of

beauty and loveliness; the joy of all the earth’s inhabitants?”

All your enemies open their mouths at you. They hissed with their lips and gnashed
their teeth and say, “We have destroyed! Surely this is the day we have waited for. We

have found it; we have seen it.”

The Lorp has done what he planned. He completed the Memra of his mouth which
he commanded fo Moses the prophet long ago: that if the children of Israel did not keep
the Commandments of the Lorp he was going to punish them. He destroyed and had no

mercy. He has caused the enemy to rejoice over you for he has exalted your oppressors.

The heart of Israel cried out before the Lorp, fo have mercy on them. O wall of the
city of Zion, weep tears like a torrent day and night. Give no comfort to your sorrows,

to slacken in the prayer that is yours. May your eyes not cease from weeping.

Arise, O Congregation of Israel dwelling in exile. Busy yourself with Mishnah in

the night, for the Shekinah of the Lorp is dwelling before you, and with the words of
Torah at the beginning of the morning watch. Pour out like water the crookedness of
your heart and turn in repentance. And pray in the House of the Congregation before
the face of the Lorp. Raise your hands to him in prayer for the life of your children who

thirst with hunger at the head of every open market.

See, O Lorp, and observe from heaven against whom have you turned. Thus is it

right for the Daughters of Israel to eat the fruit of their wombs due to starvation, lovely
children wrapped in fine linen? The Attribute of Justice replied, and said, “Is it right to
kill priest and prophet in the Temple of the Lorp, as when you killed Zechariah son of
lddo, the High Priest and faithful prophet in the Temple of the Lorp on the Day of

Atonement because he told you not to do evil before the Lorp?”

The young and the old who were accustomed to recline on pillows of fine wool and
upon ivory couches were prostrate on the earth of the open markets. My virgins and

youths have fallen, killed by the sword. You have killed in the day of your anger; you
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have slaughtered and shown no pity.

22 May you declare freedom to your people, the House of Israel, by the King Messiah

Jjust as you did by Moses and Aaron on the day when you brought Israel up from Egypt.
My children were gathered all around, from every place to which they had scattered in
the day of yourfierce anger, O Lorp, and there was no escape for them nor any
survivors of those whom I had wrapped in fine linen. And my enemies destroyed those

whom [ had raised in royal comfort.

Middle of the Book

App. 2.3. Chapter 3

1

~ W

10
11
12
13
14
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I am that man who has seen affliction by the rod which chastises in his anger.
He has led and brought me to darkness, and not to light.
To me only does he turn, heaping upon me his blows all day.

My flesh is worn out from beatings, my skin from the blow. He has shattered my
bones.

He has built siegeworks and surrounded the city. He has uprooted the heads of the
people and wearied them.

He has caused me to dwell in a dark prison like the dead who have gone to the other
world.

He has locked me in so that 1 cannot go out from the prison. He has put heavy brass

fetters on my feet.

Even when I cry out and pray the house of my prayer is blocked.

He has closed my paths with hewn marble stones. He has confounded my paths.
He is a bear, lying in wait for me; a lion hiding in a hallow.

He has confounded my path and rent me. He has made me desolate.

He draws his bow and has set me as a target for the arrow.

He made the arrows of his quiver enter my vitals.

I have become a laughing stock to all the bold of my people; they mock me in song
all day.

He has sated me with gall of snakes and made me drunk with wormwood.
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And He crushed my teeth with gravel; he has pressed me into ashes.
And My soul shrinks from greeting; I have forgotten goodness.

And I said, “My strength is destroyed and the goodness which I had waited for from
before the Lorp.

“Remember the affliction of my soul and how my foes embittered me and caused

me to drink wormwood and the poison of snakes.”

My soul surely will remember and bow down within me due to affliction.
This consolation I call to mind, therefore I have hope:

The goodness of the Lorp, for his mercies do not end nor have they ceased.
He brings forth new wonders in the mornings; great is your faithfulness.
“The Lorp is my portion,” says my soul; therefore I will hope in him.

The Lorp is good to those who hope for his salvation; to the soul who seeks his

instruction.
It is good to wait and be silent until the salvation of the Lorp comes.

It is good for a man fo train himself to bear the yoke of the Commandments in his

youth.

Let him sit alone and be silent, bearing the corrections which have come upon him,
for the sake of the unity of the name of the Lorp, which have been sent to punish him for
the minor sins which he has committed in this world, until he have mercy upon him and

lift them from him so that he may receive him perfected in the World to Come.

Let him put this mouth to the dust and prostrate himself before his master, perhaps

there is hope.

Let him turn his cheek to the one that smites; for the sake of the fear of the Lorp, let
him be filled with insult.

For the Lorp will not neglect his servants forever, giving them over into the hand of

their enemy.

But first he breaks and afterwards he repents and has mercy on the righteous in the

abundance of his goodness.

For since man did not afflict himself nor removed arrogance from his heart,

therefore he caused destruction to come among humanity.
Humbling and subduing all the prisoners of the earth under his feet,

Perverting the justice of a poor man in the presence of the Most High,
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Confounding a poor man in his quarrels; is it possible that this will not be revealed
before the Lorp?

Who is the man who has spoken and an evil thing was done in the world, unless

because they did that which they were not commanded by the mouth of the Lorp?

From the mouth of God Most High there does not issue evil, rather by the hint of a
whisper, because of the violence with which the land is filled. But when he desires to

decree good in the world it issues from the holy mouth.

What profit shall a man find who sins all the days of his life; a wicked man for his

sins?
Let us search and examine our ways; and turn in repentance before the Lorb.

Let us lift our cleansed hearts and cast away theft and robbery from our hands. And

let us repent before God the dwelling of whose Shekinah is in heaven above.

We have rebelled and been disobedient and since we did not return to you, you

have not forgiven.

You have covered us in anger and pursued us in exile. You have killed and have not

pitied.

You have covered the heavens with your clouds of glory so that our prayers cannot

Cross to you.
You have made us like wanderers and vagabonds among the nations.

All our enemies have opened their mouths against us, fo announce evil decrees

against us.

Panic and fear have come upon us because of them, trembling and destruction have

seized us.

Like streams of water my eye weeps tears because of the destruction of the

Congregation of my people.

My eye weeps tears and does not cease from crying. There is no respite from my

anguish or anyone to comfort me;
Until the Lorp looks out and sees my humiliation from heaven.

The weeping of my eyes is the cause of the affliction of my soul over the destruction

of the districts of my people and the humiliation of the daughters of Jerusalem, my city.

My enemies, without cause, laid a trap for me like a bird.

They have caused my life to pass in the pit and cast stones at me.
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Waters flowed over my head. I said in my word, “1 am cut off from the world.”
I prayed to your name, O Lorp, from the depths of the pit.

You received my prayer at that time, and now do not cover your ears from receiving

my prayer to give me relief because of my plea.

You brought the angel near to save me, in the day that I prayed to you. You said by

your Memra, “Do not fear.”

You have fought, O Lorp, against those who made a quarrel with my soul. You

delivered my life from their hands.

You have seen, O Lorp, the wrong by which they wronged me. Judge my case.

All their vengeance has been revealed before you, all their evil plans against me.
Their taunts were heard before you, O Lorbp, all their evil plans against me.

The lips of the enemies are against me and their mutterings are against me all day.
Look at their sitting and rising! I am [the object of] their taunt-songs.

May you return to them evil recompense, O Lorp, according to the works of their
hands.

May you give them brokenness of heart and may your weariness wear them out.

Pursue them in anger and destroy them from under the high heaven of the Lorb.

App. 2.4. Chapter 4

1

How the gold of the Temple has dimmed, [how] the choice gold leaf has changed!

The sacred jewels are scattered at the head of every street.

The precious Sons of Zion which were comparable in their appearance to that of
fine gold, how the unclean people brought them down near to their beds and stare at
them, so that their wives might bear sons as beautiful as they and they are considered as

]832

[clay]” vessels which were made by the hands of the potter.

Even the pampered Daughters of Israel untie their breasts to the nations who are
like the basilisk. And the young men of the Congregation of my people are handed over

to cruel men and their mothers mourn over them like ostriches in the desert.

The infant’s tongue clings to its palate from thirst. Youngsters ask for bread, but

there is no one who offers it to them.

**Found in Lagarde and necessary in order represent all of MT.
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Those who used to eat delicacies were desolate in the markets. Those who were

reared in the color crimson embrace dunghills.

The sin of the Congregation of my people is greater than the sin of Sodom which
was overthrown in a moment. And no prophets were left in her fo prophesy, to turn her

back in repentance.

Her Nazarites were purer than snow, smoother than milk. Their appearance was

ruddier than crimson and their faces like sapphires.

Their appearance was darker than the blackness of the exile; they were not

recognized in the markets. Their skin clung to their bones; brittle as a twig.

Better were those who were slain by the sword than those who were slain by

hunger, for those slain by the sword perished” when pierced in their bellies because
they ate of the gleanings of the field; and those who were bloated from hunger; their
bellies burst from food.

The hands of women who were merciful towards the poor boiled their young, they
became sustenance for them when the day of famine broke, when the Congregation of

my people was destroyed.

The Lorp has finished his anger; he has poured out his fierce wrath upon Jerusalem

and he has brought up a raging fire in Zion, and it consumed her foundations.

The kingdoms of the earth did not believe, nor did those who dwell in the world,
that the wicked Nebuchadnezzar and Nebuzaradan the enemy would enter to slaughter

the people of the House of Israel in the gates of Jerusalem.

The Attribute of Justice spoke up and said, “All this would not have happened but
for the sins of her prophets who prophesied to her false prophesies and the iniquity of
her priests who offered up burning incense to idols. They themselves caused the blood

of the innocent to be shed in her midst.”

The blind wandered about in the markets, defiled with the blood of those slain by

the sword and since they could not see they touched their clothes.

“Turn away from the unclean!” cried the peoples, “Turn away, turn away! Do not
touch them!” For they quarreled and wandered. They said, when they were peacefully

established among the nations, “They shall not continue to dwell [here].”

They were dispersed from before the face of the Lorp, he no longer regarded them.

Therefore the wicked nations did not respect the priests nor did they spare the elders.

Our eyes still fail to see our help which we expected to come from the Romans, but

BLit. “flowed.”
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which turned to naught for us. In hope we watched for the Edomites who were a nation

which could not save.

They prowled our paths so that we could not walk safely in our open places. We

said, “Our end is near; our days are fulfilled,” for our end had come.

Our pursuers were swifter than the eagles of the heavens; unto the mountains they

chased us, in the desert they lay in wait for us.

King Josiah, who was as dear to us as the breath of the spirit of life in our nostrils
and was anointed with the anointing oil of the Lorp, was locked up in Egypt’s snare of
corruption. It was he of whom we said, “In the shadow of his merit we will live among

the nations.”

Rejoice and be of good cheer Constantinople, city of wicked Edom, which is built in
the land of Armenia with crowds from the people of Edom. Retribution is about to come
upon even you, and the Parkevi will destroy you and the accursed cup shall pass fo you

and you shall become drunk and exposed.

And after this your iniquity will be finished, O Congregation of Zion. But you will

be freed by the hands of the King Messiah and Elijah the High Priest and the Lorp will
no longer exile you. And at that time I will punish your iniquities, wicked Rome, built in
Italy and filled with crowds of Edomites. And the Persians will come and oppress you

and destroy you for your sins have been made known before the Lorp.

App. 2.5. Chapter 5

1

Remember, [O Lorp], what was decreed to befall us; look down from heaven and

see our disgrace.
Our inheritance has been turned over to strangers; our house to foreign peoples.

We have become like orphans who have no father, our mothers like widows whose

husbands have gone into the cities of the sea and it is uncertain if they are alive.
We drink our water for money and our wood comes at a price.

Upon the bone of our necks we were laden when we went into exile. The wicked
Nebuchadnezzar saw that the commanders of the Israelites were going without any
load [and] he ordered that they sew Torah scrolls and make sacks out of them. And
they filled them with pebbles from the edge of the Euphrates and they loaded them upon

their necks. At that time we were tired and there was no rest for us.

We gave support to Egypt so that we might be sustained there and to Assyria so
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that we might have enough bread.

Our fathers sinned and are no longer in the world, but we have borne their sins after

them.

The sons of Ham, who were given as slaves to the sons of Shem, ruled over us and

there was no one to deliver us from their hands.

At the risk of our lives we gather bread to sustain us from before the slaying sword

which comes from across the wilderness.
Our skin has become black like an oven from before the despair of starvation.

Women who were married to men in Zion were raped by Romans. And virgins in
the cities of Judah by Chaldeans.

Princes were hung up by their hands and they did not show respect to the elders.
The young men carried millstones; and the boys staggered under crosses.

The elders ceased from the gates of the Sanhedrin; and the young men from their

houses of music.
The joy of our hearts has ceased; our dancing has turned into mourning.
The crown of our head has fallen; Woe to us! for we have sinned.

Because of our Temple which is desolate, our heart was weak. And because of these

people of the House of Israel who went into exile from there our eyes have become dim.
Because of Mount Zion which is desolate; foxes prowled on it.

You, O Lorp, are eternal. Your dwelling place is in the heavenly heights. Y our

glorious throne is from generation to generation.
Will you forget us forever and forsake us for a long time?

Restore us, O Lorp, to yourself and we will return in complete repentance. May you

renew our days for good as the festival days of old.

For you have utterly loathed us; you have been extremely angry with us.

Restore us to yourself, O Lorp, that we may be restored;

Renew our days as of old.
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