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CHAPTER I

INTRODUCTION

. : Pesikta de-Rav Kahana

Leopold Zunz was the first scholar to hyvothesize
about the independent existence of a work called Pesikta

; de-Rav Kahana. In 1832, 2Zunz wrote in his book, Die gottes-

dienstlichen Vortrige der Jiiden:

There are some writers who talk about
the Pesikta de~Rav Kahana. They probably
talk about the twelve parshiyot that start
| with .the twelve Haftarot; and since the
first Haftara opens with the name Rabbi
Abba Bar Kahana, the name [Pesikta de-Rav
Kahana’} is an abbreviated or corrupt form
of this opening.

Zunz's hypothesis was based on his knowledge that the name |

of the Pesikta was mentioned in the works of Saadia Gaon,

Hai Gaon, Rabbenu Nathan Ba'al he-Arukh and others.2

According to 2Zunz, the Pesikta consisted of twenty-
nine chapters. The first chapter is on Rosh Hashanah and Ji
is followed by chapters containing homiletical midrashim
for holidays and special Sabbaths throughout the year, ﬂ
based on the readings of the Torah or the Prophets for
these occasions.> I

Thirty-six years later, after identifying four




manuscripts as those of the Pesikta, Solomon Buber pub-
lished the first modern edition of the Pesikta. His find-
ing of these manuscripts confirmed Zunz's hypothesis. The
four manuscripts which Buber found were: the Safed manu-
script (written in the 16th century in Cairo); the (first)
Oxford manuscript (the oldest of the four, dating from the
13th century); the Carmoly manuscript (prébably originating
from North Africa and written during the late 15th or early
l6th century); and the Parma manuscript (dating from the
13th or 14th century from Germany or Northern Italy). For
his edition, Buber selected the Safed manuscript as the
text, citing the other three manuscripts in the apparatus.4

It should be noted that Buber started the cycle of the

Pesikta with Hanukkah, not following the order suggested

by Zunz.5

In 1892, Meir Friedmann described two other manu-
scripts: the Casanedense manuscript (17th century) and
the second Oxford manuscript (15th century).6

Mandelbaum's edition of the Pesikta (1962) is the
most recent one. 1In his edition, besides seven chapters
from the Geniza, he used all the manuscripts used by‘Buber

as well as the manuscripts described by Friedmann. He also

added a third Oxford manuscript.

Pesikta de-Rav Kahana was translated into English

by William G. Braude and Israel J. Kapstein. Basically,

the translation is sound, but, as I will show in the paper,

2
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one should be very careful in ﬁsing Braude'é tf;nslation
to the thirteenth chapter, "The Words of Jeremiah," which
is the subject of this thesis.

From the names of the Rabbis mentioned in the Pesik-
ta and from the language of the midrashim, the work is be-
liéved to have been compiled in Palestine during the fifth
century.7

The Aramaic noun.k{ﬁf??Vpasiqtﬁ is derived from
the verb ?QQ/pasaq "to-cut" and, hence, means "division."
This refers to the fact that each homily constitutes an in-
dependent unit.8

The work is attributed to Rabbi Abba Bar Kahana,
a Palestinian Amora who lived in the first half of the
fourth century C.E.9 The name of R. Kahana is mentioned
in several chapters of the work (chapters 13-22). Zunz
noticed the fact that the name of this Rabbi is properly
R. Abba Bar Kahana whereas the work is attributed simply

to Rav Kahana. 2%unz explained this difference by saying

that the present title, Pesikta de-Rav Kahana, is a corrupt

form of what should be the full title, Pesikta de=-Rav Ab-

ba Bar Kahana. He also mentioned the alternative that the

present title represents an abbreviation of the fuller
title.10

ﬁiﬂ?:"]a?/nigtg Yirmiyy&(h) "The Words of Jere-
miah" is the thirteenth chapter (Aramaic kggg/pisqa) in

the Pesikta and forms the subject of this thesis. This
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chapter is part of the largest unit in the Pesikta, a unit

that was read on the Sabbaths after the 17th of Tammuz

PN PWRS,

. through the Sabbaths before or after Rosh Hashanah. This

unit includes midrashim on the readings from the prophets

Isaiah and Jeremiah for the three Sabbaths before the Ninth
of Av as well as midrashim on the prophetic readings for
the seven Sabbaths-after the Ninth of Av.

My analysis of this chapter is basically twofold.
First, I intend to examine the literary structure of the

material: the ideas, the motifs and the concepts of each

individual paragraph and then the structure of the chapter
as a whole. Second, I intend to examine the work of the
editor/compiler of this chapter. In discussing the edito-.
rial hand behind the work, I will attempt Eb‘answer the
following gquestions:

Why did the editor select these particular

f ' midrashim? Why did he arrange them in the or-

der inwhich we have them? ' Did the editor com-
pile this matérial primarily in order to pre-
serve oral traditions or did he have a lesson
to impart as well? ‘ I
What is the image of Jeremiah in this chap-
ter? What is the relationship of this image
to the Biblical one? ' |
Finally, what was the socio-historical con- i

text of the chapter? For what audience was it e |

intended? 4 i
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CHAPTER II !,
"THE WORDS OF JEREMIAH"

' The Proems J

The proem (Aramaic h\rl‘lﬂ)?/pagilgtg "opening") is the
only element in aggadic midrashim that has a consistent
technical form. The proem opens with a verse from either
the Prophets or the Hagiographa. From there, using various
literary devices, the author brings us to the first verse
of the Scriptures to be read in the synagogue that day.
Heinemann suggests:

The structure of the proem is based on

the tension between two seemingly unrelated

verses which ihe preacher succeeded in link-

ing together.
The proem is basically a rhetorical form presented to a
live audience. According to Heinemann, the proems were
originally sermons delivered before the scriptural lesson
itself, serving as a short introduction to it.2

A chapter is usually begﬁn with more than one
proem. In the éhapter "The Words of Jeremiah," there are
six proems.

R. Abba Bar Kahana opens the first proem with |
Isaiah 10:30: "Lift up you voice, O Bat Gallim! Hearken,

5
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O Laish! O thou poor Anathoth!" This verse is part of a

passage describing the approach of an invader towards Jeru-
salem (vs. 23-32).3 The names "Bat Gallim," "Laish" and
"Anathoth” refer to places north of Jerusalem.

R. Abba Bar Kahana divides this verse into two

parts, dealing with each separately. From the first part

of the verse, he deals mainly with the name "Bat Gallim"
(literally, "daughter of waves"). He offers two explana-
tions to this name. In the first interpretation, he does
not explain it as a place-name but rather as meaning "the .
waves of the sea." He goes on to say,"As the waves stand
out in the sea, so your fathers stand out in the world."4
The nexus between fathers and waves is not at all apparent.

The author of this midrash does not explaln the connection

lbetween them, nor does he bring any proof texts. The only

possible way to understand this relationship is with the
help of Is. 48:18 and Sanhedrin 94b.° 1In Is. 48:18, it is
written: "O that you had harkened to my commandments.

Then your peace would have been like a river and your righ-

teousness like the waves of the sea." Thus, in Isaiah,

righteousness is compared to the waves of the sea. In
Sanhedrin 94b, it is written: "Lift up your voice, daugh- j
ter from Gallim, the daughter of Abraham, Isaac and Jacob
Lho performed good deeds as the waves of the sea." Again, ?
righteousness and good deeds are likened to the waves of l

the sea: since the patriarchs were full of good deeds,

| - f



they are compared to the waves, and their sons are the ——1

waves of the sea. r

The second interpretation of Bat-Gallim is as the

daughter of the people who were exiled. Here, R. Abba Bar
Kahana explains the word "gallim” as being derived from
the root H- LC/G-L-H "to go into exile." According to this
interpretation, the patriarchs went into exile and, there-
fore, their sons are called "the sons of exiled patriarchs.”
In order to prove that the patriarchs were exilea, R. Abba
Bar Kahana applies proof texts, all of which fail to prove
that the patriarchs were indeed exiled. These verses only
indicate that the patriarchs wandered from one place to
another: Genesis 12:1--Abraham left Nahor and came to Ca-
naan because God . commanded him to do so; Genesis 26:1--
Isaac went to Gerar because of a famine; and Genesis 28: L

1-7-~-Jacob ‘went to Padan at the request of his parents.

There is nothing in these verses to show a forced exile.
In the second part of this proem, R. Abba Bar
Kahana deals with the second part of Is. 10:30: "Hearken,
Laish! O thou poor Anathoth!" The interpretatién given
this is as a conditional sentence: all being dependent
upon Israel's obedience to the prophetic admonition, if
Israel does not obey, then a "lion" will come upon them. :
R. Abba ﬁar ﬁahana does not interpret the word Laish as a
place-name, rather he plays upon the etymology of the name. .

In Hebrew, there are some six nouns for "lion," one of




which is Q?ﬁ/layi§}6 The "lion" which will come and punish
Israel is Nebuchadnezzar. {The proof text for this is Jer.
4:7, describing a lion going up from his thicket and, in
facp, this is probably a reference to Nebuchadnezzar.) The
prophet Isaiah warned: Israel but to no avail. They have
not listened to the words of Torah, nor kept the Mitzvot;
neither have they listened to the prt:.:phets.7 That is why
there was need for the .‘.I}Cl}_;\:sg/‘ana_t_:o_i_:_i "man from Anathoth"
-~that is, for Jeremiah. |

The lesson that R. Abba Bar Kahana wants to teach
us is that God sent Israel the prophet Isaiah to warn
them. However, because they did not listen to him, there
was need for Je£emiah to come and reprove them.

‘'The second proem opens with verse Proverbs 1:22:
"How long, O simple ones, will you love simplicity and
the scorners delight in their scorning and the fools hate‘
knowledge?"8 Here exactly as in the first proem, the
preacher deals with the first part of the verse separately
from the second. R. Shimeon Ben Nezira interprets the
first part by means of an allegory:

A man may eat decayed matter two or

three times, but finally he will loathe

it. But the people of Israel who serve

idolatry for many years (of which it is

written, "Thou shalt speak of it as 'that

which is discharged'"), their souls have
still not had their £ill.%

Lacking wisdom, Israel is still content to worship idols.

R. Shimeon Ben Nezira éompares idolatry to f£ilth, human

—
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excrement. His comparison is based upon Is. 30:22. This

verse describes the idolatry of Israel and, at its end, it
is written: ifjgﬁn k%/gg(') to(')mar lo, literally "'Go

out!' you will say to him." The preacher does not explain

' the word k@/;g(‘) as being derived from the root k~3-‘/
¥Y-5-% "to go out." Rather he relates it to the noun »k3/ I
se'8(h) "excrement."l0 Therefore, concerning Israel's
idolatry, so the verse is now being read, "You will say
| to him, '(It is) excrement!'"

R. Yudan comments on the second half of Prov. 1l:22.
He does not explain this half of the verse, but he notes
that it relates to the subject of mockery. Two people
had prophesied against scorn: Solomon in Prov., 1:22 and
Isaiah in Is. 28:22. R. Yudan's comment serves as a link
between the preceding comment of R. Shimeon Ben Nezira and
the following commment of R. Pinchas and R. Yirmiah.

R. Pinchas and R. Yirmiah, citing a tradition in
the name of R. Samuel, the son of Rav Isaac, comment on
Is. 28:22. 1In this verse, the prophet warned the people,
saying, "Now therefore do not scoff, lest your bonds be
made strong, for I have heard a decree of destruction from f
the Lord, the God of Hosts, upon'the whole land.” From
this verse, the two Rabbis conclude that the beginming of

11 and that its end is destruction.

mockery is suffering
The end of the second proem returns to the verse
following the proem verse (i.e., to Prov. 1:23). If Israel

9




Lord will pour out His spirit through the words of Ezeki-

do they live forever?" The prophet warned Israel not to

RE—— .
| is not going to listen to the words of reproof, then the 1

el.12 If Israel persists in its obstinacy, then it will be,
necessary to bring in the direful "words of Jeremiah." 1In
the first proem, Israel did not listen to Isaiah and,
therefore, there was a need for Jeremiah. Here, in the
second proem, they did not listen to Ezekiel and, there-
fore, there was a need for Jeremiah.

The structure of the second proem is a little more
complicated than that of the first. The body of this proem
is a combination of comments by several Rabbis on three dif-
ferent Biblical verses. R. Shimeon Ben Nezira begins with
a comment on the first half of Prov. 1l:22. R. Yudan's com-
ment on the second half of this verse also mentions Is.
28:22. Next comes R. Pinchas and R. Yirmiah's comment on
Is. 28:22. The end of the proem returns to the verse in
Proverbs immediately following the proem verse (Prov. 1:23)
and ties in with the theme of the preceding proem on the
need for the reproof of Jeremiah.

The third proem is opened by R. Aha with two verses
from Zechariah (1:4-5): "Be not like your fathers tﬁ whom
the former prophets cried out, 'Thus says the Lord of
Hosts, '"Return from your evil ways and from your evil
deeds."' 'But they did not hear or heed him,' says the

Lord. Your fathers, where are they? And the prophets,

10
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follow their fathers' ways. Their fathers did not listen
to the prophets and so they were punished. Since the pro-
phets were not always going to be present to warn Israel,
Zechariah suggested that they change their ways and deeds
immediately.
| R. Aha changes the meaning of these verses from

Zechariah by placing them in the form of a conversation be-
tween the Lord and the people of Israel. The Lord asked
Israel, "Your fathers who sinned, where are they?" and
Israel answered, "Where are the prophets, the ones who did
not sin?" God's answer, however, is that the prophecies
still live on, although the prophets themselves have died.
Moses died, but his words still exist, and Jeremiah, who
is still alive~--his words are going to be fulfilled during
his lifetime.l3

While the first three proems attempt to demonstrate
the need for Jeremiah's reproof of Israel, the fourth and
fifth proems deal with the ancestry of Jeremiah. Tradition
has it that Jeremiah was a descendant of the harlot Rahab.

Before analyzing these two proems, however, I be-
lieve that it is necessary to first review the image of
Rahab in 'Jewish tradition." Iﬂ the Bible, the story of
Rahab and the spies occurs in the second chapter of the
Book of Joshua.l? Joshua sent two men to spy out the land
of Canaan. After they had arrived in Jericho, the harlot

Rahab helped hide them from the King of Jericho. 1In




'exchange, the spies promised to save her and her family
from death during the upcoming conquest of Jericho by the
Israelites. This promise of the spies was contrary to the
command of God, who had said, "And when the Lord, your God,
gives them over to you and you defeat them, then you must
utterly destroy them; you shall make no covenant with them
or show them mercy.Jhwfgié-E;;;;on between the will of God
and the promise of the spies develops into two different
traditions in Rabbinic literature concerning Rahab. Accord-
ing to one tradition, Rahab did not belong to the seven
nations under the herem and, for this reason, the command
of God did not apply to her.l3 The other tradition says
that Rahab converted to Judaism before the Israelites
reached Jericho and she was spared for this reason.
Deécriptions of Rahab are found throughout Rabbinic
literature. In Megilla 15b, Rahab is described as having
been one of the most beautiful women in the world; merely
saying her name could arouse one to harlotry.16 In Zeba-
Qim 116b, it is written that there was no prince or ruler
who had not possessed Rahab the harlot. According to an-
other tradition, she was ten years old when the Israelites
left Egypt and spent the whole forty years of the Israel-
ites' sojourn in the wilderness as a harlot. Then, at the
age of fifty, she converted to Judaism, saying, "May I be
forgiven as a reward for the cord, the window and the

flax."l7

12




Other traditions deal with her after her conver-
sion. One says that she married Joshua.l8 another says
that among her descendants are counted eight prophets and
priests: Neriah, Baruch, Seriah, Mahasiah, Jeremiah,
Hilkiah, Hanamal, and Shalum. According to R. Judah, Hulda
was also one of her descendants.l? In another tradition,
we find that ten prophets, adding Ezekiel and his father,
Buzi, were among her descendants.20 The Rabbis consider
Rahab a person whom: the Lord had brought close to Him but

21 yow-

who had not been included among the Chosen People.
ever, she is considered to have been a righteous person:
Anytime that Israel does what the Loxrd

wills, He sees a righteous person among the

nations of the world, like Jéthro or Rahab

or Ruth or Anténinus, and He brings them in-

to the community of Israel. Each time they

violate Him, he removes that so-called righ-

teous person from the community.22
These rich and positive traditions concerning Rahab teach
us about the importance of being a ?3? ‘).t.!/gg.\r sedeq,
literally, "a convert of justice," that is, a convert to
Judaism for no other reason than love of the religion.
Rahab, who lived as a harlot for forty years} was, never-
theless, rewarded for her conversion by her descendants'
becoming priests and prophets.23

Let us now return to the proems. 1In the fourth
proem, R. Joshua of Siknin opens the proem with Prov. 17:2:
"A slave who deals wisely will rule over a son who acts
shamelessly; and he shall have part of the inheritance

13




‘among the brothers." The slave who deals wisely is Jere-

imiah; the son who acts shamefully is Israel. Jeremiah,

a descendant of Rahab, acts wisely, but Israel, God's cho-
sen people, acts shamefully instead of following the law of
God. R. Abba Bar Kahana develops this idea further, saying
that a harlot gives her services and receives her-pa&.
Israel, however, is inferior to her: they give their ser-
vices for nothing; they worship idols and do not expect
remuneration for their services.24 what follows now in
the proem is the contrast which R. Abba Bar Kahana paints
between the delightful deeds of Rahab and the shameful be-
havior of Israel. Rahab helped the spies, doing her : best
to hide them from the King of Jericho. In the process,
she also saved her life. The ugly and unfaithful behavior
of Israel stands in marked contrast to this: they swore
falsely (Jer. 5:2); they lied (Jer. 9:4); they showed dis-
repect for parents (Ez. 22:7); and they committed one of
the most serious of sins--they sold themselves to idolatry
(Zeph. 1:5; Jer. 2:27; Hosea 9:13). So ends the first
half of this proem which deals with the first half of the
proem verse. '

The second half of the proem treats the second
half of Prov 17:2: "and (the slave) shall have part of the
inheritance among the brothers.” Two explanations are
given to this part of the verse. Rav gives a more literal
interpretation. Quoting Jer. 37:12--"Jeremiah set out from

14
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Jerusalem to go to the land of Benjamin to receive his
portion," Rav says that Jeremiah simply went to get his
portion. R. Benjamin Ben Levi brings another interpreta-
tion. Jeremiah had many prophecies and he went and spread
them abroad. Therefore, because he had many prophecies and
not just one, the book of Jeremiah opens with the plural
form '2??/6i§3r9 and not with the singular form 923/d°%bar.

The fifth proem also refers to the tradition that
Jeremiah was a descendant of Rahab, but it comments on this
relationship from a different point of wview. R. Samuel
Bar Nahman opens the proem with Num. 33:55: "But, if you
do not drive out the inhabitants of the Land from before
you, then those of them whom you let remain shall be pricks
in your eyes and thorns in you sides, and théy shall trou-
ble you in the land where you dwell." Israel was commanded
to destroy entirely the seven nations in order to prevent
trouble in the future. Israel obeyed this command with
but one exception--they saved Rahab and her family.25 The
punishment was that a descendant of Rahab, the prophet
Jeremiah, would come and rebuke the people and would pro-
phesy the destruction of the Temple. "The words of Jere-
miah" fulfilled God's promise. As was said in Num. 33:55,
his words were indeed pricks in Israel's eyes and thorns
in their sides.

Apparently these two proems contradict each other.
The fourth proem praises Rahab and her deeds, while the

' 15




| £fifth proem emphasizes the mistake committed by Israel in |
letting her live. These are, however, really two sides of
the same coin. By emphasizing the contradiction which
seemingly exists between these two views, the compiler cre-
ates a close relationship between the subjects and brings

out their complementary natures. 26

In Hebrew, this tech-
nique is known as p‘!‘%}y_ '-Nd-'..}/niggug ma¥lim "a harmonizing
contradiction." Even though "the words of Jeremiah" are
like pricks and thorns, Israel needs them in order to wake
up and repénf. By counterposing two seeming contradictions|
the compiler is trying to remain objective by presenting
an idea in its various facets.

The final proem opens with a contradiction between
two Biblical verses. According to God's pfdmise to Moses
in Deut. 18:18, there should be another great prophet
like him. However, in Deut. 34:10, it is written: "and
there has not arisen a prophet since in Israel like Moses."
So, how can this contradiction be resolved? The answer is
that the great prophet who will arise must be as great as
Moses in one special trait: the ability to utter reproof.
And why was it Jeremiah who was raised up and comparéd to
Moses? He was chosen because he and Moses had five other
points in common, among which were: both of them prophe-
sied over a forty-year period; they both prophesied'against
Israel and Judah; and they both were saved by servants.

The author of this proem does not cite proof texts, even

16
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though they are readily available in the Bible.
This proem serves as an introduction to the body
of the chapter. The first section in the body deals with

the subject of reproof, which is a topic dealt with in this

; |
final proem. The editor includes this proem in the chapter

probably because he had a bulk of material before him
which he wanted to include, although it added nothing of
substantial value to the chapter.

In summary, the first three proems show why there
was a necessity for "the words of Jeremiah": the people
of Israel did not listen to the other prophets, so God gave
them one last warning--Jeremiah's prophecies. The fourth
and fifth proems show why Jeremiah's prophecies were so
severe: the reason is not only on account of their con-
tent, but also the fact that Jeremiah is a descendant of
Rahab. The sixth proem reiterates the fact that "the words
of Jeremiah" were, in fact, words of reproof. In stating
this, the proem: plates Jeremiah in a direct line from

Moses.

The Body

The body of the chapter consists of nine parts, all

dealing with the opening verse of the book of Jeremiah:

e B st gk wagen v enple Iy M

dib2re Yirm?y&hu ben Hilgiyy&hu min hakkoh®nim
rafer ba<@nftot b?'ereg Biny3min

17




The words of Jeremiah the son of Hilkiah of the
priests who were in Anathoth in the land of
Benjamin.

The comments made in the body are organized around individ-
ual words or around phrases in this verse. For the sake
of clarity, the English translation of the word or phrase
being commented upon will be given in capital letters,
with the original Hebrew and its transcription being placed
in parentheses.

WORDS ('l?ﬁ/digagg): The final proem ends with a
comparison between Moses and Jeremiah, both of whom were
prophets of reproof. The first part of the body deals fur-
ther with this subject and serves as a general introduction
to the subsequent parts discussing the word WORDS.

The section begins with an observation attributed
to several rabbis that whenever a derivative of the root
V-7-9/D-B~-R occurs with the meaning "word," one can expect
specifically words of rebuke and reproof to follow. Exam-
ples are cited from three Biblical books: (1) Deuteronomy
has :as its second word p?g?/d?gﬁrim and the reproof is to
be found in 33:24; ,(2)‘Hosea begins with 1Q7/d’gar and
the words of rebuke are found in 1:9; (3) Jeremiah Begins
with ~27/dib%re and words of severe chastisement are found
in 33:11.27

. A comment of R. Tanhum Bar Hanila'i opens the next

part and appears to interrupt the discussion on the word

WORDS. He says that, in three places in the Bible, God

1
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complains about Nebuchadnezzar: in Jeremiah, in Kings and
in Chronicles. He does not explain the reason for God's
complaint, neither does he cite proof texts. An examina-
tion of these three books only sharpens the question why
did God complain about Nebuchadnezzar. Jeremiah describes
Nebuchadnezzar as the king who was chosen by God to punish
Israel. The prophet even calls him "the servant of God"
(Jer. 25:9). 1In 2Chron. 36:5ff. and 2Kings 24:9f., there
is a description of the deeds of Nebuchadnezzar. His deeds |
were the will of God, and the question is why would God

complain about him, if he was chosen by God. A possible

answer can be found in the same Biblical sources. In all

three books, there is a description of the sacking of the
Temple (Jer. 52:17ff., 2Chron. 36:7, 10, and 2Kings 24:13).
It may be that this is the reason for God's complaint about
the "dwarf of Bab:,(lon."28

This observation of R. Tanhum Bar Hanila'i is not
only difficult to understand, but it is also not clear why
it is placed in the middle of the discussion about the
WORDS of Jeremiah. According to A. Goldberg, the comment
of R. Tanhum Bar Hanila'i should be placed at the end of
part seven, and part eight should begin on the fourth line.
His reasoning is that at the beginning of the body, the
Lord complained about Israel and, at the same time, His‘
complaint about Nebuchadnezzar is also mentioned.29 I pre-
fer, however, a different explanation. Either Jeremiah
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complained about Nebuchadnezzar, or better, the WORDS of
Jeremiah were that the Lord complained about Nebuchadnezzar.
In spite of the fact that the comment of R. Tanpum does not
directly and clearly refer to the WORDS of Jeremiah, I be-
lieve that the editor preferred to include it in his gis-
cussion about the WORDS of Jeremiah for the reason I men-
tioned above. |
What follows now in part eight are various inter-
pretations of the word '2?2/d129;9 "WORDS." In an anony-
mous comment, the statement is made that the WORDS of Jere-
miah were laments. Proof texts are cited from the opening
verses of three ghapters of Lamentations (l1:1, 2:1, and
4:1). According to Jewish tradition, Jeremiah was the au-
thor of Lamentations.30 1In short, the book of Jeremiah
opens with the word WORDS and, of course, the book of La-
mentations opens with a lament.31

Another anonymous interpretation of WORDS is "words
of death." This explanation is based upon the placement of
the Hebrew word ')33/dibdre within the inflectional para-
digm of the noun 1@3/de§er "a plague that can cause death.”
The meaning here is that, if one does not listen to the
WORDS of reproof of Jeremiah, they will bring death after
them, 32

A third anonymous comment on WORDS reads:

The Holy One said to Jeremiah, "Go say

to Israel, 'Turn in repentance, lest I des-
troy My temple.'" Thereupon, the Children
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of Israel said, "And if He does destroy His

Temple, will He not have destroyed what is

His?" To this, the Holy One replied, "Just

as surely as I shall have destroyed My Tem-

ple, even as surely, My word through Jere-

miah will also be fulfilled."
One of the names in Hebrew for the Temple is '99/d®bir.
Since the subject of the quotation is the destruction of
the Temple, one can easily assume that the word la??/digagp
is being related to the word 7'?9/d’bir. The WORDS of
Jeremiah will center upon the destruction of the '?g?/
d3pir, that is, of the Temple.33 Another explanation is
that the word of God concerning the destruction of the Tem-
ple will be fulfilled through Jeremiah's WORDS during his
lifetime.34

A fourth explanation relates WORDS to \ga?/dbgﬁray
"my commandments,"” i.e., the Ten Commandments. The Lord
demands from His people observance of the Ten Commandments.
Following this opening comment, there comes a list of the
Ten Commandments, interspersed among which are Biblical
verses illustrating their violation by Israel. Israel did
not follow the will of God, nor did they observe the Deca-
logue. Therefore, the Israelites, upon hearing Jeremiah's
WORDS, are being urged to fulfill the Ten Commandments.

Part nine also deals with a form of the word WORDS.
However, in contrast to all of the precediné comments which

are madé in réference to '23?/di93r§ in Jer. 1l:1, this com-

ment concerns the word 7399/hadd&b8r "the word" in Jer. 40:1.
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Jer. 40:1 reads: "THE WORD that comes to Jeremiah from the |
Lord after Nebuzaradan, the captain of the guard, had let
him go from Ramah, when he took him bound in chains along
with all the captives of Jerusalem and Judah who were be-
ing exiled to Babylon." We would expect to find in the
next verse a quote or description of the word of the Loxrd
to Jeremiah. Instead, there follow statements of the cap-
tain of the guards to Jeremiah. In this part of the chap-
ter, the Rabbis attempt to answer the question of what was
the word of God to Jeremiah mentioned in 40:1. According
to the Rabbis, Jeremiah and God had a conversation in which
God asked Jeremiah if he would like to go with the exiles
to Babylon or if he would prefer to stay in Judah. Jere-
miah replied that it was better for the Lord to go with
Israel to Babylon, because He could help them more than e,
Jeremiah, could.33 1t is interesting to note that, in the
Biblical text, it is the captain of the-guard who sug-
gested this to Jeremiah (Jer. 40:4£f.), whereas, in the mid-
rash, this suggestion is attributed to God.

In the Pesikta, placed following this reconstructed
conversation between Jeremiah and God, are the words of
Nebuchadnezzar to Nebuzaradan (der. 39:2) as well as a de-
scription of Jeremiah's behavior. Jeremiah showed great
agony and sorrow for his people. While he did prophesy the
déstruction of the Tempie, the exile and the disasters
which befell the people, when his prophecies were fulfilled,
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!however, he was not a happy man. He saw the sorrow of Is-
Lrael and wanted to participate in their misery. The mid-
érash describes Jeremiah's joining "a band of young men tied
'by neck chains one to the other." Upon later seeing a band
of old men tied together by neck chains, he cast his lot in
with theirs. This legend describing Jeremiah's behavior
resolves a contradiction between Jer. 39:12 and 40:2. 1In
Jer. 39:12, Nebuchadnezzaxr commanded Nebuzaradan to "take
him [Jeremiah}, look after him well and do him no harm,

but deal with him as‘he tells you." Yet Jer. 40:2 describeg
Jeremiah tied by neck chains. The midrash tells us that
Jeremiah voluntarily put himself in chains.

According to the midrash, Jeremiah;s behavior was
not understood by Nebuzaradan and he accused Jeremiah of
three things: first, of being a false prophet; second,
of suffering contumaciously;3® and, third, of being a mur-
derer. Nebuzaradan did not accuse Jeremiah of being a
hypocrite or a simple liar, but rather of being a prophet
who tells lies. All his life, Jeremiah pointed his finger
at prophets who told lies (Jer. 14:14ff.). He himself was
now accused of being a false prophgt, merely because he
was not happy that his dreadful words had come true. All
his life, Jeremiah had prophesied about the destruction of
the Temple. However, when his words were realized, instead

of being happy or confident about his prediction, he was

saddened and distraught by the result. The second




accusation, that Jeremiah hore suffering contumaciously,
is not less interesting. 1Israel's suffering was brought
upon her by God because of her misdeeds. Jeremiah, as a
prophet, warned the people constantly that they would be
punished, but they did not listen to him. Now when God has
punished them, Jeremiah himself joined in their suffering.
By punishing himself, Jeremiah protested against the in-
justice of the punishment which God had inflicted. As to
the third accusation, it must be noted that Jeremiah's be-
havior could have cost Nebuzaradan his life. Nebuchadnez-
zar had commanded Nebuzaradan not to harm Jeremiah. How-
ever, because of Jeremiah's non-cooperation with Nebuzara-
dan, the captain o£ the guard accused him of being a mur-
derexr. No proof texts are given to supporé ﬁébuzaradan's
accusations. He treated Jeremiah very kindly and he even
asked him to come with him to Babylon (Jer. 40:4) .37 Jere-
miah, however, did not accept this suggestion, not wanting
to return (Jer. 40:5) until the Lord had disclosed to him
what to do.38 According to the midrash, these then are the
words of the Lord which are missing following verse 40:1.
Before the Rabbis continue to treat the problem of
the word of God in Jer. 40:1, they take up a secondary
problem. In Jer. 40:1, it is written, "He [@ebuzaradaﬁ]
had.taken-him [?gfemiaﬁ} and he was bound in chains." The
problem lies in the wording of the text: why doeé it say
"and he" instead of simply "he"? R. Aha's answer is that
A M : 24
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"and he" is written because both Jeremiah and God were
bound in chains. His interpretation is based upon the fact'
that one of the ‘names for God in Biblical Hebrew is ki»/hu
"he."3? rThis type of insertion is typical of the midrashicE
style. The Rabbis deal with various and sundry problems
even if they are not germane to the subject at hand.
Returning to the theme at hand, the Rabbis now of-
fer their versions of God's word to Jeremiah in 40:1.
While the exact words differ, the versions‘of R. Eleazar
and R. Johanan both deal with the future Redemption.
R. Eleazar explains God's words as Jer. 31:9: "He that
scattered Israel will gather him as a shepherd does his
flock." R. Johanan suggests Jer. 31:11: "The Lord will

ransom Jacob and redeem him from the hand of him that is

| stronger that he."

1 The end of part nine returns to describing Jere-

miah's sorrow and sympathy for his people. On his way

] back, he saw fingers and toes of captive Israelites that
|

had been cut off. He picked them up, kissed them, and put

‘ them in his cloak, crying out, "Did I not warn you? Did I
ﬂ not tell you, 'Give glory to the Lord,your God, before it
grows dark and before your feet stumble' (Jer. 13:16)?"40
The last part of Jer. 13:16 is interpreted by R. Johanan
as "before thé‘words of Torah grow dark for you, beforé
tﬁé words of prophecy gfow dark." These concluding lines

bfing us back to the first proem, in which the prophet
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|
asked Israel to observe the words of the Torah and to liste@

to the words of prophecy. 1Israel did not listen to him.andi
now the prophet has witnessed their punishment.41

Part ten opens with the lament found in Jer. 9:9:
"For the mountains will I take up a weeping and wailing.
And for the pastures of the wilderness, a lamentation,
because they are burned up so that none passeth through.
And they hear not the voice of the cattle. Both the fowl
of the heavens and the bheasts are fled and gone." This
part is a continuation of part nine. The latter ends with
the description of the fingers and toes of the captives of
Israel that had been scattered in the mountains and this
part opens with Jeremiah's lament over these mountains.

Mountains have a very special meaning in the Bible.
Moses warned Israel in Deut. 12:2: "You shall surely des-
troy all the places wherein the nations that you are to
dispossess served their gods--on high mountains and upon
the hills and under every leafy tree." Isaiah said in
Is. 2:14 that on the Day of the Lord: "God will punish all
the high mountains and all the hills that are lifted up.”
The reason for this punishment is that the high mountains
have served as places of idolatry. Hosea also blamed Is-
| rael for sacrificing upon the tops of the mountains (Hosea
4:13)., Thus, the mountains, having served as sites for
idolatry for both Israel and the other nations, were to be

the place where Israel was to be puniahed.42
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i In the Bible, Jeremiah lamented because everything
lfell into ruins, but, in the midrash, the reason for his |
zlament is different. There he lamented not only over the
;scattered parts of the bodies but also because Israel had
'not listened to the prophets and, thereby, had caused the
Lord to be angry and jealous of their idolatry.43 Israel's
behavior had caused a situation in which both the fowl of
the heavens and the beasts "have fled and gone."

There follows at this juncture a collection of
legends, sayings and interpretations of what happened in the
land of Israel during the exile of its population:

| (1) R. Yosi Bar Halafta says: "For fifty-two years
(after the destruction of the Temple) not a bird was seen

flying over the land of Israel.” Thus, Jeremiah's prophecy
in 9:9 had been fulfilled.44

(2) R. Hanina says that forty years before Israel's
exile, palm: trees had been planted in Babylon because Is-
rael desired its sweet fruits which accustom the tongue to
the sweetness of the Torah.

(3) R. Judah says, "'The whole Land therefore is
brimétone and salt and burning' (Deut. 27:22) because the
Scriptures say, 'And he shall make a firm covenant with
Lu;any for one week' (Dan. 9:27)." Israel had forsaken the

Torah and had forgotten the covenant. Therefore, their

enemies would punish them. 45

(4) Since we are talking about the Land, the




questibn is asked how the Cutheans managed to cultivate
the ravaged land. The answer offered is that they used to
cultivate one spot, one part at a time, until the fire
caught it. Then they would cultivate another spot.

(5) R. Zeira says that the land of Israel is bare-
faced, impudent and arrogant. His reasoning is that, in
spite of the fact that the people Israel had been exiled,
the land of Israel continued to grow fruit. By way of apol-
ogy, the Rabbis say that the Land continued to be fruitful,
not out of any maliciousness on its part, but rather be-
cause of the agricultural skills of the Cutheans: either
they used manure or they turned over the soil. As an aside,
to show how hard it was to turn over the soil, the Rabﬁis
introduce a story about a man from the Valiéy'of Arbel who,
while plowing the fiery soil, discovered that the soil was
burning up the seed.

(6) The last comment about the Land is made by
R. ganina'Bar R. Abbahu. He says that seven hundred kinds
of kosher fish and eight hundred kinds of kosher grasshop-
pers as well as birds without number went into exile with
Israel. All of them returned except for a fish called
Giare/¥inbutg. 46

All these stories and legends about the land of
Israel are not relevant to the subject of the chapter.

Only the beginning ig relevant. However, we can see here
again the midrashic style at work. The Rabbis feel free to
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introduce into their discussions different subjects which |
have nothing to do with the main subject. A word, an idea
or an association is sufficient reason for inclusion. In |
this particular case, all these stories are mentioned only
because the land of Israel is being talked about.

Both parts nine and ten show a lack of internal
cohesion. From the discussion above, it should be clear
that a skilled editorial hand is missing from part ten.
The structure of part nine is also a mixture, moving from
the words of the Lord to Jeremiah, to the words of Nebu-
chadnezzar to Nebuzaradan, to a description of Jeremiah's
behavior, to a conversation between Jeremiah and Nebuzara-
dan, to two other versions of God's words to Jeremiah,
returning again to the conversation between Jeremiah and
Nebuzaradan and returning finally to the topic of Jeremiah's
behavior. It is clear then that part nine also shows a
dearth of editing.

It is clear, however, that, from the beginning, the
editor does attempt to create a connection between parts
nine and ten. He does this by opening the unit with Jer.
39;12, the command of Nebuchadnezzar to Nebuzaradan. Then
there follows a description of the behavior of Jeremiah
among the captives of Israel. Then the editor includes in
the next paragfaph all the midrashim that attempt to an-
swer the question what were the words of the Lord to Jere-

miah in Jer. 40:1. At the end, he points out all the
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légends ' and stories in an attempt to answer the foregoing i

question.

Proem 34 of Lamentations Rabba is a later edition

of this midrash. From the beginning of the proem, the edi-

tor of Lamentations Rabba shows more organization than does

the editor of the Pesikta. He does this by bringing togeth-
er all of the midrashim which deal with the subject of the
word of God to Jeremiah, as opposed to the editor of the
Pesikta who leaves them scattered throughout these parts.
In Lamentations Rabba, the development of the ideas in

their order and the connection between the parts47 prove

that the description is indeed more fluent and dynamic.
Because of the problems which he finds in this chapter of

the Pesikta, the editor of Lamentations Rabba re-edits this
48

material in more cohesive and comprehensive manner.
JEREMIAH ( ia;fz/Yirmayﬁhu): Part eleven and the

beginning of part twelve deal with the same subject: the
meaning and the significance of the name JEREMIAH.

| The first suggestion is that the name JEREMIAH can
be divided into three parts: */y "ten"; 973/rm "he went
up": »'/vyh "God." Putting this together, the preacher ar-
rives at the conclusion that, iﬁ leaving the Temple, the
Shechinah (=God) moved .(=went up) ten times from one place
td another. The Shechinah began her journey over one of
the cherubs over the Ark and finished it on the Mouﬂt of

Olives. The midrash brings a list of ten places to which
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}the Shechinah journeyed, with proof texts of these ten
places. The description of the Shechinah moving from one
place to another gives the reader or listener the feeling
that the Shechinah is restless. The preacher brings a
parable for this bhehavior: a king who was departing from
his palace kissed the walls of the palace, embraced its
pillars, and said, "Goodbye, farewell, my home.” The
parable intensifies the feeling that the Shechinah is not
only restless, but may even be frantic. The reason for
this behavior are the misdeeds of Israel. They did not
listen to the prophets, and that is why they were punished.
The Shechinah herself could not stand the loneliness and
moved to the Mount of Olives.

In spite of the fact that Israel abﬁﬁdoned and dis~-
honored the Shechinah, she felt saddened. For three years,
according to R. Jonathan, she asked Israel to repent and
return to God (on the basis of Jer. 3:22). However, when
she realized that they were not going to do so, she said,
(attributing Hos. 5:15 to the Shechinah): "I will go and
return to My place until they acknowledge their guilt and
seek My face. In their trouble, they will seek Me earnest-
ly."

Two more midrashim on the name JEREMIAH are given

at the beginning of part twelve. The first is based upon

the Greek word e‘ﬁ}uos /erémos "destruction." Therefore, the

prophet's name was selected because, during his life, the
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| Temple was destroyed.4? The second midrash derives the
prophet's name from the root @-t-3)/R-¥-M or {- i-)/R-W-M
"to be lifted up." It was in JEREMIAH's time that the mea-
sure of justice was "lifted up."

THE SON OF HILKIAH ( -m;pgrg |?/ben Hilgiyy8hu):

God said to Aaron in Num. 18:20: "You shall have no inheri-
tance in their land, neither shall you have any portion
among them. I am yoﬁr portion and your inheritance among
the Children of Israel." The priests, therefore, did not
have a geographic territory in the land of Israel. The ety-
mology of the name of Jeremiah's father reinforces this:

B ??g*/*peleq y&h literally "the portion of the Lord," but
read here as "The Lord (is the) portion."

Again in the midrashic style of association, since
we are talking about a priest whose ancestry may be marred
(that is, Jeremiah's as a descendant of Rahab), material is
cited here about other people who came from blemished fam-
ilies and whose ancestry the Scriptures had to elevate.
These were finchas, Uriah and Ezekiel.

Pinchas was married to the daughter of Putiel (Ex.
6:25), a man who fattened calves to be used in idolatrous
worship.50 Because of the blemished reputation of his fam-
ily, the Isfﬁeiites did not respect him. Therefore, the
Scriptures, in giving his genealogy (Num. 25:11), said,
"Pinchas, the son of Aaron the priest." Pinchas, therefore,

was the son of a priest, a zealous man and the son of a
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zealous man.51
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Uriah, the son of Shemaiah of Kiryath Yearim (Jer.
26:20), was not respected by Israel because they said that
he was the son of a Gibeonite (Josh. 9:17 lists Kiryath
Yearim as one of the c¢ities of the Gibeonites). The Scrip-
tures, in order to elevate his standing, added the words
"the priest" following his name in Is. 8:2. :

Ezekiel, iike Jeremiah, was a descendant of Rahab
the harlot.52 Just as here in Jer. 1l:1 where the woxrds
"the »riest" were added to Jeremiah's genealogy, so in Ez.
1:3 were the words "the priest" added to Ezekiel's father's
name: "Ezekiel, the son of the priest Buzi."

As I pointed out above in footnote 8 to this chap-
ter, the Rabbis use the number three many times in the mid-
rash. Examples in this chapter include the mention of the
three patriarchs in the first proem and the grouping togeth-
er of Moses, Hosea and Jeremiah in part seven. In this
part, however, they group together four people: Pinchas,
Uriah, Ezekiel and Jeremiah. The same formula is used for
Uriah, Ezekiel and Jeremiah: "Israel used to disparage
him" (so the Scriptures found it necessary) "to elevate
his genealogyf“ In contrast to this terse phrasing, the
part dealing with Pinchas is longer, elaborated with more
details and more proof texts. From a structural analysis,

therefore, it seems thaﬁ the section dealing with him may,

as Dr. Lewis Barth has suggested, be a later addition. The
| 33




basis for this addition would seem to have been the fact
that Parashat Pinchas was the Torah portion for the same
day on which "The Words of Jeremiah" was also read. For
this reason, therefore, the editor broke "the rule of
three" and added the material on Pinchas.

OF THE PRIESTS WHO (WERE) IN ANATHOTH: 73%9'99;32 o
Jﬁlggg/min hakkoh®nim '2¥er ba“®nftot): The thirteenth
part of tﬁis chapter deals with this phrase. According to
R. Berechiah, Jeremiah complained that his name alone "out
OF" those of all the priests was being slandered. Thé rea-
son for this was that he alone had to rebuke the people,
while all the other priests had to bless Israel (Num.
6:24£ff). His fate as a priest was, therefore, different
from those of the other priests. Jeremiah démpared his
prophecies and his words of reproof (Jer. 29:22, 15:2,
16:13 and others) with.the blessings spoken by the other
priests. This comparison emphasizes the severe reproof of
Jeremiah and the even more difficult role of the priest
who cursed Israel.

IN THE LAND OF BENJAMIN ( |'WJ3 'hlg‘.?/b? ‘eres Biny8-
min): Jeremiah's portion was set in the land of Benjamim.s3
In part fourteen, the Rabbis asﬁ why this was so. Their
answer is that there were three points in common between
Benjamin and Jeremiah:

(1) Only when Benjamin was born was the promise
that Jacob would have twelve children fulfilled. It was
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only in the days of Jeremiah, among all the prophets, that !
|

the prophecy of the destruction of the Temple was fulfilled.

(2) Benjamin was "the soul" of his mother. When
he left her womb, she died (an interpretation of Gen.
35:18). Likewise, Jeremiah was "the soul" of the city
of Jerusalem. When he left Jerusalem, the city was de-
stroyed. Jeremiah's complaint in this regard is mentioned
here: God had asked him to buy a field (Jer. 32:7) and,
when he had left his city to do this, God had destroyed
the city. The Lord had enticed Jeremiah and he had yielded
(based on Jer. 20:7).

(3) As Benjamin was the last of all the tribes, so
Jeremiah was the last of all the prophets. There is a prob-
lem concerning this last point: was Jeremiah really the
last of the prophets? What is to be done with Haggai, Ze-
chariah and Malachi? They certainly prophesied after the
time of Jeremiah. However, according to R. Eleazar and R.
Samuel Bar Nahman, there is no problem. R. Eleazar states
that their periods of prophecy were very brief. R. Samuel
Bar Nahman says that their prophecies had been given to
them during the time of Jeremiah. In either event, we need
not consider their prophecies as postdating those of Jere-
miah.

" The conclusion of this part takes up a disagreement

| between R. Eleazar and R. Johanan about the way in which

: ﬁ%remiah ended his proéhgcy._ R. Eleazar says that all the
" " 35
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prophets except Jeremiah concluded their prophecies with

words of consolation. R. Johanan says thaﬁ Jeremiah also
ended his propheésying with words of consolation, since in !
his last prophecy (Jer. 51:64), he talked about the down-
fall of Israel's enemies and not about the destruction of

the Temple. The same can be said of Isaiah. He,as well,

concluded his prophesying with words of reproof to the

heathen nations (Is. 66:24).

It should be noted that Lamentations, whose attri-
‘ bution to Jeremiah we have already noted, concludes with
woxrds of reproof (Lam. 5:22): "“But Thou has utterly re-
jected us." However, it is a Rabbinic tradition to finish
“ the reading of Lamentations with words of consolation by
reading verse 5:21 at the end: "Restore us to Thyself, O

. Lord, that we may be restored! Renew our days as of old!"

' The "Nehemta"

| The editors of homiletic midrashim conclude their
homilies with statements of consolation and redemption.
This last part is then fittingly called "the consolation"
N (Arxamaic k%%g*/nibemtﬁl.

The nehemta of "The Words of Jeremiah" relates
to Jer. 1:2-3, According to R. Abun, the destruction of
the Temple occurred only for the sake of the future Redemp-

tion. Nebuchadnezzar, "the lion" (Jer. 4:7), destroyed the
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"lion of God," that is, the Temple (Is. 29:1), in the month
whose astrological sign is the lion, i.e., in the month of
Av, only so that God the Lion (Amos 3:8) would come back
in the 'month of the lion' (Av) (Jer. 31:13) and would re-
build Jerusalem (Ps. 147:2).

- The proems and the body of the chapter deal with
the deeds of Israel, on the one hand, and with the role of
Jeremiah as a prophet, on the other hand. Israel did not
listen to the prophets, ignoring their warnings and failing
to amend their ways. Therefore, they were punished. Jere-
miah, the prophet of reproof, tried to warn them, but they
would not listen to him. The consequence of their inaction
was the destruction of the Temple. In the nehemta, how-
ever, it is clear that the Redemption will come when God
decides to effect it.

There is a sharp transition, better still, perhaps
even a break, between the contents of the rest of the
chapter and that of the nehemta. One necessary step is
missing: repentance. In Jewish tradition, repentance
should come before the Redemption. In this instance, how-
ever, the Redemption will come regardless, because God pro-
mised Israel that He would never destroy her.

This break between the pessimistic contents of the
body and the consoling words of the nehemta proves that
the nehemta need not necessarily share in the idea which
is developed in the remainder of the chapter. Rather, the
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nehemta represents only the tradition of concluding the
homily with words of consolation. As such, it forms a lit-

erary and thematic unit apart from the rest of the homily.
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CHAPTER III

THE IMAGE OF JEREMIAH IN THE BIBLE

AND IN "THE WORDS OF JEREMIAH"

In general, the Biblical image of Jeremiah is multi-
faceted. Jeremiah prophesied during forty of the most crit-
ical and disastrous years in the history of Israel.l His
period of prophecy began in the thirteenth year of Josiah?,
continued through the reign of Jehoiakim and ended in the
eleventh year of Zedekiah (Jer. 1:2-3).

When he began to prophesy, Jeremiah was an unknown
figure. This can be shown by the fact that Josiah, when he
sought prophetic intervention, asked for the prophetess
Hulda. Jeremiah is not mentioned at all in this episode
(2Kings 22:14FF.) .3 Only during the reign of Jehoiakim
and, especially, in the time of Zedekiah, did Jeremiah fullJ
emerge as an active prophet of renown. (Jer. 21:1ff., 28:
14££.).

Jeremiah is the only prophet about whom we know
many details.concerning his life, feelings, desires and
troubles. 1In chapters eleven through twenty of the book of
.dgremiah, which are known as "The Confessions of Jeremiah,"
the prophet described his feelings as a person chosen to be

39

Apzns;




a prophet.4 As Skinner points

out:

The central interest of the confessions
is the struggle in Jeremiah's mind between
fidelity to his prophetic commission and the
natural feelings and impulses of his heart.>

Jeremiah led a tragic
in the city of Anathoth. His
caused the people of Anathoth
11:21). In addition, members
listen to him and even wanted
caused the prophet to ask the

enemies (Jer. 11:18ff.).

life. He began his prophecy
reproofs and prophecies

to hope for his death (Jer.
of his own family did not
him dead as well. This

Lord to take revenge on his

In contrast to the hatred of the

people of Anathoth toward him, Jeremiah himself maintained

his innocence:

me and tried my heart towards

was forced to leave Anathoth and move to

Jerusalem, he began a new chapter in his

Lord commanded him:
you have sons or daughters in

additional command was given:

"But You, O lord, know me.

"You shall not take

You have seen

You" (Jer. 12;}3). Jeremiah

Jerusalem. In
life. There the

a wife, nor shall
this place" (Jer. 16:2). An

"You shall not go into the

house of feasting to sit with them, to eat and drink" (Jer.

16:8) .

He was asked to deny himself marriage and social

contacts as a symbol of the destruction that would come

upon Israel (Jer. 16:3ff.).

His lifestyle and prophecies did not please the

people around him:

to the whole land" (Jer.

15:10).

he was "a man of strife and contention

He complained that God




prophesying about the destruction and punishment that would

had compelled him to prophesy and had made him a subject of
ridicule as well (Jer. 20:7).

A very important change in his life occurred when
Jeremiah decided to go to the land of Benjamin (Jer. 37:12).
When he arrived at the border of Benjamin, he was caught by
Irijah, who accused him of deserting to the Chaldeans. As
a result, Jeremiah was imprisoned (Jexr. 37:15). Although

he remained there quite a while, he still did not stop

befall Israel. He was thrown into the cistern of Malchiah,
the king's son, and was removed from there only after the
intervention of the Ethiopian Ebed-melech (Jer. 38:6ff.).
After his prophecy of the destruction was fulfilled, he was
released from prison by Nebuchadnezzar. Afterwards Jeremiah
went to Egypt and very likely died there.

Jeremiah was chosen to be a prophet while he was
still in his mother's womb (Jer. 1:5). His mission was
"over nations and over kingdoms, to pluck up and to break
down, to destroy and to overthrow, to build and to plant"”
(Jer. 1:10). Yet it is amazing that God's chosen prophet
did not want to accept his destiny. Jeremiah protested to
God against it, complaining about the way of the world:
"Righteous are You, O Lord, when I complain to You. Yet
I would plead my case before You" (Jer. 12:1).

Throughout the entire Biblical book, there is a
struggle between Jeremiah the prophet and Jeremiah the man.

41




e e . e

As a prophet, he had to prophesy; he was, after all, the
messenger of God. His prophecies were "difficult"” because
they were prophecies of destruction, anger and reproof.
(Only a few of his prophecies were ones of consolation,
e.g., Jer. 34:14ff.) His words caused people to hate him;
to withdraw from him. As an Israelite, he loved his people.
He did not want to utter what the Lord had ordered him to,
butlﬁe could not oppose the stronger will of God: "If I
say, I will not mention Him or speak anymore in His name,
there is in my heart as it were a burning fire shut up in
my bones and I am wearj with holding it in and I cannot"
(Jer. 20:9). The Lord made it even harder for Jeremiah by
telling him not to pray for the benefit of Israel, because
He was not going to listen (Jer. 7:16). Jerémiah could not
pray for Israel and yet his prophecies had not been ful-
filled. The failure and rejection of his prophetic message
céused the people to say: "Behold they say to him;"Where
is the word of God? Let it come!'" (Jer. 15:5).

Jeremiah knew that he was preaching to deaf ears
and that his proclamation was in vain. Judah would not and
could not repent and, therefore, the words of qu'would
have to be verified through the Eoming destruction. . He
blamed Israel for being unfaithful, for forsaking the God
who had brought their ancestors out of Egypt to the land of
Israel (Jer. 2:4ff.). Neither truth nor justice was to be

found among the people (Jer. 5:1). Their leaders had
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followed the reproofs of the other prophets. Jeremiah is

S P —

mislead them (Jer. 23:1). Most of all, Jeremiah was angry
that Israel had forgotten the covenant that the Lord had
made with their forefathers (Jer. 34:12).6 Because of their
misdeeds and stubbornness, God was going to destroylthe
Temple and exile the people (Jer. 32:28ff., 38:3). Jere-
miah's reproof sprang from the same source as the reproof
of other prophets: the disappointment at witnessing the
sins of Israel as well as their shameful violations of God's
will.”

In the chapter "The Words of Jeremiah,"” the editor
selects midrashim describing Jeremiah as a prophet of re-
proof. From the start, it is obvious that Jeremiah was cho-
sen by God to give Israel one last warning. Israel had not
listened to the words of Isaiah (proem one), had ignored
the words of Ezekiel (proem two) and had not paid attention
to Zecharia (proem three). Therefore, there was a need for
the words of Jeremiah.

Jeremiah's warnings were more severe because they

compared to ﬁoses in proem six. Both Moses and Jeremiah
were prophets of severe reproof. Jeremiah spoke of death,
plagues and destruction. All the midrashim cited to ex-~
plain ‘his'ﬁnamé deal with destruction: he was called
Jeremiah either because the measure of justice was finally
lifted up during his lifetime or because the Temple was
destroyed in his days (part twelve). Jeremiah was aware
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of the content of his prophecies and he complained about
|

chapter, the emphasis is not on his complaints, but rather

them (part thirteen). However, even in this part of the

on the ironic difference between the blessings given by the
rest of the priests and the terrible words of Jeremiah.

The dominant description of Jeremiah is as a prophet of de-
struction and reproof.

Part nine and the beginning of part ten reveal a
different Jeremiah: not Jeremiah the prophet of reproof
but rather Jeremiah the person who loved his people. His
prophecies were fulfilled: the Temple had been destroyed
and Israel had been exiled. He was, however, deeply sad-
dened by the consequences of his prophecies and shared in
their suffering and sorrow. He put himself in chains and
lamented over the disaster that had come upon Israel. His
pain and sorrow were dramatically illustrated when he
picked up the .scattered parts of the bodies of the cap-
tives: he did not gloat over this punishment, rather he
lamented this dismemberment of his fellow Judeans.

In summary, the dominant image of Jeremiah in the
chapter is that of a prophet of reproof and destruction.
However, the editor also wants to present Jeremiah as a
man in sympathy with the suffering of his countrymen (part
nine).

There remains to be answered the question why the

editor describes Jeremiah predominantaly as a prophet of
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reproof. The answer to this question can be found in the
time of the reading of this homily in the synagogue. It
is read on the first of the three Sabbaths between the Sev-
enteenth of Tammuz and the Ninth of Av. This period of
twenty~one days is known as ?'?é‘;":? l".:-p/b;n lﬁamm{s&rim "be-
tween the afflictions” and is a time of mourning for the
destruction of the First and Second Temples. The three
Sabbaths of this period are known as kySE)39 k{\&;/tal‘&_gﬁ
d%-pur<8nutd "the three (Sabbaths) of retribution" and,

on them, special Haftarot are read. These three Haftarot
have an especially admonitory character. On the first of
these three Sabbaths, Jer. 1:1-2:3 is read.B Therefore, a
homily which is to given in conjunction with this Haftara
must also share in this tone of admonition. “Hence, the
dominant image of Jeremiah in this chapter is one of a pro-
phet of reproof.

To summarize, in the Bible, we see the many sides
of Jeremiah. 1In contrast, in the chapter "The Words of
Jeremiah," one particular characteristic is selected: the
prophet of reproof. This liﬁited image of Jeremiah is in
harmony with the occasion on which the homily is read, this

being the first Sabbath in the period of mourning following

the Seventeenth of Tammuz.




CHAPTER IV

THE ART OF THE COMPOSITION

OF "THE WORDS OF JEREMIAH"

In order to complete our understanding of the chap-
ter "The Words of Jeremiah," we must analyze the work of
the editor. The editor of works such as this does not
write the midrashim; rather he selects them from the oral
tradition.

On Sabbaths and festivals, a preacher delivers ser-
mons in the synagogue. These sermons are based on the To-
rah portion read on ﬁhe day on which the sermon is deliv-
ered.. In order to maintain the interest of his audience,
the preacher gives all kinds of interesting interpretations,
legends and stories which simplify and clarify the written
text. The function of the sermon in the life of the people
is very important. The preacher tries not only to teach
and explain the Torah, but also to respond to the problems
and difficulties of his community. The sermons are not
only responses to the current problems, but they also serve
as entertainment. The preacher accompanies his sermon with
stories, dramatizations and voice fluctuations. These dra-

matizations and voice fluctuations are very important not

46




only because of the fact that they draw many people to at- 1
tend and listen, but they also serve as competition to the
circus and theater in the Roman~-Hellenistic world.l

These sermons, delivered in front of live audiences,
are the material for the compilers of homiletical midrashim.
The compilers do not actually compose the midrashim, rather
they select midrashim from the oral tradition and translate
them into written form.2 Before such compilers lies a rich
oral tradition of all kinds of midrashim: different ver-
sions of the story, various opinions on the same subject,
disagreements, etc. The compiler has to select the midra-
shim according to a subject or motif and he then arranges
them in an interesting format. Many times a compiler in-
cludes midrashim that are not so relevant to his topic. He
does this only in order to preserve them from certain obli-
vion.

The structure of the chapter of a homiletical mid-
rash is fixed. The chapter opens with a series of proems.
The length of these proems is usually half of the chapter.
The body of the chapter follows this. The chapter concludes
with words of consolation and hope.3

- In light of this background, it is easy to examine
the work of the compiler of "The Words of Jeremiah." He
selects fifteen midrashim dealing with Jeremiah. The first

‘six parts explain why Jeremiah's reproofs had been neces-

sary. Parts seven to fourteen (the body) explain the first

47




verse of the book of Jéremiah, corresponding to the begin-
ning of the Haftara of the first Sabbath after the Seven-
teenth of Tammuz. The final part, the nehemta, deals with
Jer. 1l:2-3.

From an analysis of the order and content of this
chapter, we learn that the compiler does not merely put
several midrashim on the same subject together, but it be-
comes evident that his effort is a work of art, showing a
great deal of thought. At the end of the opening proem,
the prophet warnea the people of Israel that they should
listen to the words of the Torah and to his prophecies.
Otherwise the lion Nebuchadnezzar would come to punish them.
Israel did not listen to Jeremiah and ignored his prophetic
warnings. Exactly in the middle of the chapter, in the
eighth part, there is a description of what happened to Is-
rael because it did not listen to Jeremiah. The result was
that "the Lion", Nebuchadnezzar, came and punished them.

He destroyed the Temple, exiled the people and scattered
about the dismembered bodies of the captives. The motif of
the punishment-wielding lion shows up again in the nehemta:
the lion Nebuchadnezzar came and punished Israel so that
God, the Lion, would come and redeem them. By opening the
Tchapter with ajspecifjb_gubject, returning to it in the
:“ﬁ%ééle'of tﬁércﬁﬁpter and then concluding the'chapter with
Fh;t subjec?; tﬁe compiler creates a motif tying together

all the pafts of the chapter. In addition, a chain of
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development can be seen: in the beginning, there is a warn-
ing; in the middle, a description of the failure of the
people to listen to that warning and of the subsequent pun-
ishment; and in the final sections, a renewal of the promise
of the Redemption, despite the fact that the people had not
listened and were being punished.

The compiler puts the proems in a specific order.
The first three proems deal with one theme: the need for
the words of Jeremiah because of the failure of Israel to
heed the warnings of previous prophets. The next two
proems deal with Jeremiah as a descendant of Rahab. The
compiler assembles here two proems which, in fact, contra-
dict one another. However, by presenting the subject from
these two points of view, the compiler maintains objectiv-
ity. In reality, the contradiction is two sides of the
same coin. As Heinemann states:

By emphasizing the contradiction between

different subjects, he [the compiler)

creates a connection until they comple-

ment each other and enlighten each other.

. « . By doing so, he remains objective

and tries to show the suybject in all its

significance and color.
The last proem forms a conclusion to the set of proems as
well as serving as an introduction to the body of the chap-
ter.

The compiler tries to choose many midrashim that
involve the numbers three, six and nine. For example, in
the sixth proem, Jeremiah is comparable to Moses in six
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aspects. and, in the fourth proem, there is a list of three |

things to which Israel should pay attention.

As was pointed out above in the section on "The
Image of Jeremiah," the compiler selects mainly those mid-
rashim which show one aspect of Jeremiah: Jeremiah as the
prophet of reproof. The desire is to create a homily of
admonition suitable for the first of the three Sabbaths of
"retribution" following the Seventeenth of Tammuz.

In éummary, the cohpiler's contribution is mainly
that of a good editor: he puts together a collection of
midrashim which center around one specific topic--Jeremiah;
He emphaéiées one particular theme--Jeremiah as a prophet
of reproof; and he aims to create one specific mood--con-
trition. In doing this, he gives a new and;éifferent image
to the Biblical Jeremiah: the prophet as seen and inter-

preted in the context of Rabbinic legends, arguments and

history.




CHAPTER V
CONCLUSION

In the last chapters, in addition to dealing with
the ideas and the motifs found in "The Words of Jeremiah,”

I have critiqued the work of the compiler. The compiler
selects midrashim which serve his goal of creating an appro-
priate homily to read on the first Sabbath of Telata de-
Furanuta. The final question which must be answered is as
follows: beyond this superficial goal of writing a suitablﬁ
homily and in addition to his desire to record certain oral
traditions, does the compiler have a message or lesson to
teach his audience?

We can answer this question only after an historical
review of the fifth century c.e.l During this century,
Christianity gained widespread influence and was acknow-
ledged in many places as the religion of the state. With
this rise in status, Christian attitudes towards Jews
changed. Not only did the Christians hold Jews in general
contempt, but they also began to claim as their own Pale-
stine and all of its holy places.2 The Christians saw in
the destruction of the Second Temple a visible manifesta-
tion of God's rejection of the people whom He had formerly
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chosen as his own special people.

Besides the increasing influence of Christianity,
the Jews lost at this time their previbus autonomous commu-
nal authority which had been invested in the office of the
nasi. Theodosius II accused Rabbi Gamliel II of having
built a synagogue without authorization and of having de-
fended a Jew against some Christians. As punishment, he
sbtripped Gamliel II of the title and the powers of the nasi.
Rabbi Gamliel II's death in 426 C.E. marked the formal end
of this institution. With the abolition of the office of
the nasi, the Jews in Palestine lost once and for all their
communal control which they had held for three hundred and
fifty years since the dgstruction of the Second Temple.

The historical sources further teach us that after
Gamliel's death the Jewish population in Palestine became
even poorer. Only in Tiberias and in several other small
towns were there small schools for the training of rabbis
and teachers. The Sanhedrin continued to exist, but with-
out much power. Thus, the small Jewish population remained
isolated and without leadership. Jerusalem was no longer
a place of authoritative guidance. The Jews were left un-
certain as to what the future held in store for them.

Their immediate problems were to preserve their uniqueness
as a religious and ethnic group and to defend themselves
against external influences.

The compiler of "The Words of Jeremiah" faces these
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very problems on an individuwal level. 1In his work, he
tries to do two things: on the one hand, to explain why
the people are caught up in the situation in which they
find themselves and, on the other hand, to encourage the
community which is now left without leadership or guidance.
His explanation as to why the people find them-
selves in this desperate situation is basically the classi-
cal explanation of the literary prophets. Just like the
earlier Israelites, the ancestors of the compiler's contem-
poraries did not listen to the warnings and words of re-
proof which God had directed at them. (The stubbornness
of the people in refusing to heed these warnings is empha-
sized in the first proems.) The fact that His warnings
were ignored is sufficient reason for God's ﬁunishing them
and their descendants. (The comparison between Rahab and
Israel in proems four and five illustrates how much the
people deserve this punishment. Rahab turned from her life
of harlotry, thereby deserving God's reward. This is in
complete contrast to the Israelites, who refused to abandon
their old ways, even after numerous warnings, including the
final one by Jeremiah.) Just as after Jeremiah's final
warning the First Temple had been destroyed, so after the
final warning to their ancestors the Second Temple was de-
stroyed, bringing on the problems which the compiler's fel-
low Palestinian Jews are now facing.

Although the compiler of "The Words of Jeremiah"
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brings the traditional explanation, in between the lines, *1
however, he has something new to say. He wants his audi-

ence to understand that God does not want to punish them,

although they are well deserving of this punishment. (The
description of the Shechinah in part eleven supports this

assumption. Although the Shechinah knew: that she had to
punish Israel, she' didnot accept the idea, at least at the
beginning.)

' This new element that God is not wholehearted in

His punishment is intended as an element of encouyragement.

If Israel will follow the laws, God will not continue to

punish them. There is hope: the Redemption will come,

beginning from Palestine. Even before the Redemption, how-
ever, God will still be with His people. God has not de-
serted His people, even though He is punishing them. In-
deed, just as earlier He had gone into exile with ﬁis peo-
ple, so he has not abandoned them now. (This idea is ex-
pressed in part nine.)

From his editing and compilation of the chapter

as well as from his explanations and encouragement, we can |

learn about the type of audience which the editor/compiler ;
is addressing. Generally, such homilies are to be deliv-
‘'ered before women, children and peasants in order to teach
them the fundamentals of Judaism. However, it is also pos-
sible that the‘eéitor/compiler wants to deliver a message
to his fellow scholars. He does not state this explicitly,

54

——— | |



however. It does seem to me, though, that only people who

know the Bible thoroughly and are familar with Rabbinic

sources can fully appreciate the message of "The Words of

Jeremiah.”
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NOTES y

CHAPTER I. INTRODUCTION

1Leopold Zunz, Sermons in Israel, page 85. |

2Buher, in his introduction, lists most of the kad-
monim who had mentioned the Pesikta in their works.

3Midrashim can be classified into three categories:
homiletical, exegetical and narrative. Homiletical midra-
shim (the Pesikta is a collection of them) consist of pre-
sentations of the traditional interpretations of Biblical
verses in the form of homilies. Collections of homiletical
midrashim are formed around the verses from the beginning
of the scriptural readings in the synagogue.

4puber's decision to select this manuscript for the
text is based on the simple fact that he obtained it first.

About Buber's edition, Mandelbaum writes in the
introduction to his edition of the Pesikta (page xi):

In rather irregular and unsystematic

fashion, Buber's notes give the varied read-

ing from the Oxford manuscript as well as

from the Carmoly and the Parma manuscripts.
Buber sometimes does not even mention the sources of his
version, or he adds notes without writing the source. Be-
cause of this, it is difficult to use his edition. (Cf.
also Goldberg's article, page 69.)

In light of these facts and of the fact that Buber
did not possess all the presently available manuscrlpts, I
did not use his edition in my work.

5It should be pointed out that several manuscripts
of the Pesikta do begin the annual cycle from Hanukkah
(e.g., the new Oxford manuscript). According to Goldberg
(page 72), this order is more logical than the one proposed
by Zunz.

bMeir Friedmann, (Untitled article), Beit Hatalmud,
Vol. V (1892), pages 1-6.
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Tgee Bernard Mandelbaum (ed.), Pesikta de Rav Kaha-—-|
na, vol. 2, p. x. See also William Braude and Israel J.

Kapstein (trans.), Pesikta de Rav Kahana, p. xxviii.

830hn Bowker, The Targums and Rabbinic Literature,

p. 74.
|
9See Meir Friedmann, (Untitled article), Beit Hatal-
mud, Vol. V (1892), page 6. See also William Braude and
Israel J. Kapstein (trans.), Pesikta de Rav Kahana, page
x1lviii.

10Leopold Zunz, Sermons in Israel, page 86.

CHAPTER II. "THE WORDS OF JEREMIAH"

lJoseph Heinemann, "The Proem in Aggadic Midrashim:
A Form-critical Study," Scripta Hierosolymitana, Vol. XXII
(1971), p. 103.

2Ibid., page 105. Heinemann also mentions the ob-
jection of some scholars concerning his hypothesis.

3scholars suggest that these verses ‘dre a descrip-
tion of the invasion of the Assyrian army. See, for exam-
ple, Interpreter's Bible, Vol. 15, pages 246-247. See
also Sanhedrin 94b for the statement of R. Huna who says
that this verse refers to the invasion of Nebuchadnezzar.

4See Sanhedrin 94b where R. Huna says that these
three places, Anathoth, Laisha and Bat Gallim, were not
among the places where the invader stopped. He says that
these were the words of the prophet to Israel. See also
the comments of Tosafot tobﬁik’?é/hggi(') hu in Gen. 20:7.

5See Breshit Rabba, parasha 44, chapter 15a.

6The nouns for "lion" in Hebrew are: ‘Mo /1 8ri;
1939 /k3pir; w'al /18bi (") ; i,'_g/lq.yi"s‘; jgg/gal;ags fg@/

¥ahal. ~See also Sanhedrin 95a.

BIe. 71n this proem, the prophet asked the people to
observe three things. On the use of the numbers 3, 6 and
9 in this chapter, see below pages 49-50.

8The Rabbis open many proems with verses from
Psalms, Proverbs and Job because of their universal appli-
cability.
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9In his translation, Braude suggests that the com-
ment of R. Shimeon Ben Nezira relates to the second part of
the verse of Proverbs. I disagree with him because it is
clear that he is comparing Israel to people who lack wisdom
while also comparing idolatry to simplicity (i.e., lack of
wisdom). See BDB to the word WN2®/peti(y).

1°Radak,in his note to Is. 30:22, brings the two
possibilities of "to go out" and "filth."

1llThe original meaning of the word P2'1QiN/mos® rekem
is "your bonds" from the root 7 0-\/2-S~R "t6 bind." How-
ever, these two rabbis derive the word from the root -0-'/
¥Y-S-R "to suffer" and, hence, its meaning is "suffering."

12, divine "spirit" or "wind" is mentioned twice in
connection with Ezekiel: 1l:4 and 37:1. This is to be con-
trasted with the divine "word" used in connection with oth-
er prophets.

13por a different version of this proem, see Sanhed-
rin l05a. '

l4that the word W1%/zonf used in Josh. 2:1 with re-
gard to Rahab means "harlot" is the generally accepted Jew-
ish tradition (e.g., Radak). However, the Targum of Jona-
than, with which Rashi concurs, translates the word as
"innkeeper."

15See Tosfot to Megilla 1l4b, Radak to Joshua 6:25
and Louis Ginzberg, lLegends of the Jews, vol. 4, note 22.

16See Rashi (Megilla 15b) in his note to the words
"In her name, she was a harlot."”

17see also Shemot Rabba, seder Yitro, chapter 27.

18Megilla 14b and Louis Ginzberg, The Legends of the
Jews, vol. 4, page 5.

19Megilla 14b.

20Ruth Rabba, parasha 2, siman l.

2lpamidbar Rabba, parasha 2, siman 2.

22gohelet Rabba, parasha 5, siman 14.

23gamidbar Rabba, seder Nasu, parasha 6, siman 9.

245e¢ also Ez. ;6:33.
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25Ruth Rabba, parasha 2, siman 1.

26Joseph Héeinemann, "The Art of the Composition of |
'Vayikra Rabba'," Hasifrut, Vol. II (1969), page 827. f

27see Rashi to the words "and she said” in Num. 12:1
where he says that the derivatives from the root Y-3-3/ ‘
D-B-R connote "to reprove.”

287he description of Nebuchadnezzar as a dwarf is
found in several places in Rabbinic literature. For a full
list, see Breshit Rabba, page 147, note 1.

29 ppraham Goldberg, (Untitled article), Kiryat Sefer,
Vol. 43 (1967-1968), page 76.

301 Baba Batra 1l5a, it is written, "Jeremiah wrote
his book and the book of Kings and Lamentations." See also
the Targum to the opening verse of the book of Jeremiah.

3lpraunde (p. 257) writes:
In another comment, the name Jeremiah is i

construed as derived from the Greek eré&mos

'void, destitute,' and is taken to bespeak

the lamentation :0f Jeremiah in such verses

as "How does the city sit solitary” Lam. 1l:1.
I disagree with his translation. Only in part twelve do
the Rabbis talk about the name Jeremiah as derived from
this Greek word.

3ZBraude, p. 257.

33gee Mandelbaum, page 230, note to line 10.
34see Braude's translation, page 258.

35Braude understands here that the Rabbis construe
‘ﬁnﬂ/dlbbrg as 'Jaﬁ/dabray "leading." 1In this translation,
he is following Buber's suggestion and both of them make
a mistake here. The Rabbis understand the word as meaning
"a conversation” and not "to lead" or "to guide.” |

3@My'translation is based upon Jastrow. Braude
{p. 259), however, explains it as meaning "a protest
against the justice of the punishment that God inflicts."

375 full translation of the Biblical text of Jer.
40:4 reads: "and now, behold, I loosen you this day from
the chains which are upon your hand. If it seem good unto
you to come with me into Babylon, come, and I will look
well unto you; but if it seem ill unto vou to come with me
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to Babylon, forebear; behold, all the land is before you;
where 1t seems good and right to you to go, go there."
Our author skipped the lines that are underlined.

38yer. 40:5 is difficult. The verse opens with the
words, "Yet he would not go back." These words interrupt
the statement of Nebuzaradan begun in 40:2 which includes
the remainder of verse 5. The proper place for these
words would seem to be at the end of verse 5 after the end
of Nebuzaradan's comment. The midrash solves this problem
by saying that Jeremiah did not decide to go back until
God told him to do so. 1In reaching this interpretation,
the Rabbis attribute verse 5 to God and not to Nebuzaradan.

39

= ! |

See Rashi to Sukkah 45a to the words "I and He."

40Here the Rabbis probably understand the verb
419¢4D!/yitnagg2pu not as meaning "they stumble," but as
"they will be destroyed" from such other dérivatives of the
root j-&-3/N-G-P as Qgéﬁ/magggg& "plague.”

41on the structure of this part, see below, pages
29-30.

421 would like to thank Dr. Barth for drawing my
attention to this point. b

43cf. Jer. 9:9: "They did not hear the voice of the
cattle (WPN/migne).” In the midrash, the word }pN/migne
ia understcod to be derived from the root lc-1-/Q-N=2 "to
be jealous.” Leon Nemoy suggest that the word M)N/migne
should be taken as a form of Pip/qginneah, thus yielding
two meanings: one, "jealousy" and the other, "the formal
warning to the wife to cease her reprehensible behavior."
This suggestion is quoted in Braude, p. 260.

44See Sabbath 141b for the comment of R. Judah. He
explains that the word 3N»3/b’hemd has the numerical value
52. See also Rashi's comment there on R. Judah's statement,

45yoma 54a clears up the connection between Deut.
29:22 and Dan. 9:27: "R. Jose said: 'For seven years sul-
phur and slat prevailed in the land of Israel.' And R.
Johanan said: *What is the basis of R. Jose's view? He
infers it from the analogy of the (two) usages of the word)
'covenant.' Here (Dan. 9:27) Scriptures read: "And he
shall make a firm covenant with many for one week," and in
another place it is written (Deut. 29:22): "Then men shall
say: ‘'Because they forsook the covenant of the Lord, the
God of their fathers.'" See also Rashi on this passage.
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46according to Jastrow, this fish was probably
"mullet."” J

47por example, after Jeremiah saw the scattered
parts of the bodies of the Israelites, it is written in
Lamentations Rabba: "On this moment, it is written . . ."
This is an editorial addition not found in the Pesikta.

481his comparison is very general. It is drawn to
show that parts 9 and 10 in the Pesikta are to be read to-
gether and, further, that Lamentations Rabba is more orga-
nized and has solved many of the editing problems that I
have previously pointed out exist in the Pesikta. This
greater readability of Lamentations Rabba is a clear indi-
cation that it is later than the Pesikta.

49See the beginning of Kohelet Rabba.

50gee Baba Batra 109b. In Breshit Rabba, parasha
86, siman 4, it is written that Putifera was so named be-
cause he fattened calves for idolatry. (His name is some-
times given as Putriel in English.)

51Pinchas is called a zealous man because he is the
one who was very zealous for God's sake (Num. 25:11). He
is the son of a zealous man because of the zealousness of
Levy (Gen. 34). See Rashi to Sanhedrin 82b.

52gee Ruth Rabba, parasha 2, siman 1 and Megilla 1l4b.

53The text in the midrash reads, "Benjamin's portion
was set in the land." However, it is necessary to accept
Mandelbaum's correction that the text should read "Jeremi-
ah's portion was set in the land of Benjamin."

CHAPTER III: THE IMAGE OF JEREMIAH IN THE BIBLE AND IN
"THE WORDS OF JEREMIAH"

- lrhe period of Jeremiah's prophesying was a critical
time in the history of the ancient Near East. During it,
there occurred the collapse of Assyria and the rise of Ba-
'bylonia. For details, see Yehezkel Kaufmann, The Histo

'of the Religion of Israel, Vols. 6-7, pages 393-396 as well
as Abraham Malamat, "The Words of Jeremiah According to the
Bible and External Sources,” in Studies in the Book of
-Jeremiah, Vol. 1, pages 10-35.

27he thirteenth year of Josiah fell between the years
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627 B.C.E. and 625 B.C.E. Rowley and Malamat support the
date of 627 B.C.E., while Kaufmann supports 625 B.C.E.

3In Megilla 14b, the Rabbis try to explain why
Josiah sought out Hulda's help.

4Sheldon Blank in "The Prophets as Paradigm," pages

|
]
|
i

113-128, suggests that the purpose of Jeremiah's confession|

was to make a paradigm out of himself. It seems to me that
it is more than a paradigm. Jeremiah suffered from the
fact that he was a prophet and, as a poet, he described his
feelings and wishes in order to feel better.

3John Skinner, Prophecy and Relgion: Studies in
the Life of Jeremiah, page 201.

6Weinfeld (page 53) says that Jeremiah asked for a
new covenant. The o0ld one had been written on stone and
Israel had had to memorize it. The new one would be writ-
ten in their hearts. The prophet was asking, therefore,
for a Torah of the heart in place of the written one.

Tyehezkel Kaufmann, The History of the Religion of
Israel, Vols. 6~7, page 449.

8Rambam, Hilechot Tefillin, chapter 13, part 19.

CHAPTER IV: THE ART OF THE COMPOSITION OF "THE WORDS OF
JEREMIAH"

lsee Lamentations Rabba, proem 17.

21t is possible that the editors/compilers also
write midrashim themselves and add them to the collection.
However, most of the midrashim that are included seem to
have been taken from the oral tradition.

3Joseph Heinemann, "The Art of the Composition of
'Vayikra Rabba'," Hasifrut, Vol. II (1969), page 810.

41pid., page 827.
CHAPTER V: CONCLUSION

1rn this paper, I have not dealt with the problem
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of dating the compilation of the Pesikta. I accept Mandel-
baum's and Braude's suggestions that the Pesikta de-Rav
Kahana was probably compiled in the fifth century C.E.

See above, note 1l to chapter I. }

25ee Malamat, The History of Israel, page 336. |
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