Food and Foreigners

How Eating and Drinking in Selected Biblical Texts Reflect Identity

Janet Roberts

Thesis Submitted in Partial Fulfillment of
Requirements for Ordination

Hebrew Union College-Jewish Institute of Religion
Graduate Rabbinic Program
New York, New York

February 22, 2005
Advisor: Dr. S. David Sperling

THE KLAU LIBRARY
HEBREW UNION COLLE.GE
Jewish institute of Religion .
Braokdale Center
One West Fourth Street
New York. NY 10012

- |




HEBREW UNION COLLEGE - JEWISH INSTITUTE OF RELIGION
NEW YORK SCHOOL

FINAL THESIS APPROVAL FORM

AUTHOR: Janet Roberts

TITLE: Food and Foreigners - How Eating and Drinking in Selected Biblical Texts
Reflect Identity

A D&Jmp //ﬂe/\ 2%, 05

SIGNATURE OF ADYISOR Date
;\QVYL@L (%\4-/’(_/ R/;Lk((c‘*"}
SIGNATURE OF REGISTRAR Date

............................................................................................................................................................

ALL SIGNATURES MUST BE OBTAINED BEFORE YOUR THESIS WILL BE
CONSIDERED ACCEPTED.

PLEASE TYPE OR PRINT ALL INFORMATION ON THIS FORM.




Table of Contents

Introduction

Chapter I. The nature of religious identity in the biblical world
Chapter II.. Joseph: Assimilation as a way of life

Chapter IlI. Daniel: A pious Jew in a foreign court

Conclusion

Excursus: Joseph and the god Serapis

Bibliography

Acknowledgements




Introduction

The Feast of Belshazzar, depicted in the Bible in the Book of Daniel, is a story whose
influence extended beyond the world of religion into other cultural arenas. Over the
centuries there have been examples of creative exploration of this text through painting',
poetry?, drama’, and music*. Like the scene of Belshazar’s feast in Dan 3, Joseph’s story,
too, has been treated in the arts, from literature’, to plays, even a Broadway show and a
movie®. The power of these narratives affected artists who were inspired to transmit
meaning through their different genres. Most of the famous creative renditions of the
biblical stories have come from a Christian perspective. Yet at the core of the narratives

lies the theme of how one maintains a Jewish identity while living within a gentile world.

This paper seeks to explore that theme, with a primary focus on the role that eating and
drinking play within the biblical context. Selected passages are examined for their
linguistic and thematic connections to one another. It will be demonstrated through this

comparison that some biblical texts are commentaries on others. Issues around food and

“Belshazzar’s Feast,” Rembrandt von Rijn, ca. 1635.

> “Vision of Belshazzar,” George Gordon, Lord Byron, from Hebrew Melodies, 1815.

3 “Belshazzar’s Feast,” Calderon de la Barca, 1637.

* “Belshazzar’s Feast,” choral work by William Walton, 1931, as well as incidental
music composed by Sibelius (opus 51) in 1906 for a play by Procope.

5 Thomas Mann’s masterful Joseph and His Brothers, 1933-1943.

® “Joseph and the Amazing Technicolor Dreamcoat,” original Andrew Lloyd Webber and
Tim Rice London production 1968, Broadway production 1982; film version 2000.
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drink deal with more than the need for physical survival.

The Jewish people has always been both inner-directed and outer-directed. In a way, the
inner-direction drives the outer-direction, and the outer-direction allows the inner
direction to survive and thrive. This is not a model of thesis-antithesis--synthesis, as in
Hegelian thought. Rather, it is a constant tension, felt in different ways in different ages,
and embodied in the lives and work of Jewish leaders across the generations. Gerson
Cohen’s essay, “The Blessing of Assimilation in Jewish Life,” makes clear that there has
always been this tug toward the dominant, broader culture. Questions of what is essential
to Jewish identity and what is adaptable, are confronted by every Jew in a foreign culture.
How can a Jewish leader find a balance between these two poles, holding onto an inner
core of values, the essentials of faith to that individual, maintaining a particularistic
Jewish identity, while meeting the pragmatic needs of his people in their own time? Qur
biblical tradition contains various examples of attempts to strike this balance, beginning
with the model of Joseph in the patriarchal period, and proceeding to the story of Daniel
in the days of the closing of the biblical canon. That a balance was struck is apparent
from history: in the centuries following the Babylonian exile, Jewish institutions and

Jewish life survived and continued to develop. How the balance was achieved will be the

question for this paper.




Chapter 1. The nature of religious identity in the biblical world

In order to proceed with the discussion of the dominant culture’s challenge to Jewish
religious identity. it is necessary first to examine the nature of religious and ethnic
identity as these began to emerge in the ancient world. Originally, Yisrael, ‘Israelite,’
was a technical biblical term, meaning one who dwelled in the geographical region
known as Israel (that is. the northern area of modern-day Israel; a southern dweller was
referred to as a Judahite, or Judean). The term ‘Israelite’ as used later in Roman times is,

strictly speaking, an anachronism, since there was no Israelite kingdom after 721 BCE.

The problem of terminology stems from the Greek language. The term Yehudi for a Jew
is already late biblical (see Est 2:5, “ish yehudi”’). Greeks knew the Hebrew word Yisrael
and translated it as Yisraeliti, ‘Israelite.’ Over time the term ‘Israelite’ expanded from its
original geographical meaning, and began to be used by early Jews to refer to their
religion, describing an ‘Israelite’ as a follower of the God of Israel, Yahweh, regardless
of where the person lived. Greeks evolved terms such as Hebraioi and Yudaioi, which
were attempts to supplant the newly-expanded meaning of Yisrael so as to encompass not
just a geographical designation but a religious one. The Greek language was seeking a
word for ‘Jew.” The resultant preferred term was Yudaios (from which our English word

‘Jew” derives).

The problem of terminology was compounded by the conflation of religious identity with

ethnic identity. The notion of ethnicity has its origins in the classical Greek worldview.

-5- .
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A free Greek man belonged to the politeia - he was a citizen with certain rights. The
Greek writer Hecataeus (300 BCE) described Judeans as having a politeia, too.
Antiochus III recognized Torah as the politeia of the Jews of the land of Israel. Philo and
Josephus both describe Judaism as a politeia and ‘“speak of outsiders who become
insiders by adopting the politeia of the Judeans™. Torah law is the politeia of the Jews,
a recognition of its status as constitution. Emerging in the Hasmonean period was the
concept that one could be part of this Torah politeia even while living outside the land of
Israel or Judea. Here we see geography (hailing from Israel or Judea) becoming separate
from ethnicity (a way of life). By following their way of life (another way to translate
politeia), one could become Yudaios, even if one were not born in Judea, or born a

follower of Yahweh.

Greeks divided the world into Hellenes and non-Hellenes. Hellenes shared four common
elements: blood, language, modes of worshiping the gods, and ways of life. The latter
three are achieved identity and mutable; the first is ascribed and immutable. The same
standards were used for Yudaioi. By changing the elements that could be changed, one
could become a Hellene, or Yudaioi, even without the blood link. Being a Hellene or Jew

became a matter of enculturation, not birth.

How may we define early Jewish ethnicity? Often ethnicity is defined by contrasting one

? Shaye Cohen, The Beginnings of Jewishness: Boundaries, Varieties. Uncertainties
(University of California Press: Berkeley and L.A., 1999), 126.
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group’s behavior to another’s. One group does x; the other group does not do x. Or, ‘we’
do x, ‘they’ do the opposite of x. The displacement of populations in the late biblical
period led to increased exposure to other ways of life, and interaction with peoples who
heretofore might have lived, worked and observed religious rituals in separate spheres.
The lines of demarcation between Israelite and non-Israelite were no longer so clearly
drawn (if indeed they ever were completely demarcated) in “the economic, social, and

judicial” spheres; in fact the boundaries were *“permeable”

. Physically, the Israelite and
non-Israelite groups must have been in close proximity on a regular basis, particularly in

the cities once large populations were displaced.

Shaye Cohen noted that there was nothing externally distinctive about Jews in the 1*
century BCE. Nothing in outwardly observable physical appearance distinguished a Jew
from a Greek. According to Cohen, public nudity was uncommon (except in the
gymnasia and the bathhouse) so that circumcision was not in evidence all the time.
Cohen found nothing distinctive in dress’ or haircut, beard or language. Most Jews spoke
Greek, he says, and had Greek names (though some Jews also had Hebrew names).
Tcherikover differs slightly:

“It is sufficiently clear from anti-Semitic literature that Jewish religious customs —

circumcision, the Sabbath, the festivals and the dietary laws — were the first things
to attract the attention of the Gentiles, serving as signs which made the Jew

¥ Gary Porton, The Stranger Within Your Gates (University of Chicago Press: Chicago,
1994), 4,

® Cohen maintains that tzitzit were either worn inconspicuously or not at all by those
Jews who had contact with the Romans.

-7- .




immediately recognizable™"’.

As Gerson Cohen observed, there were Jews who were attracted by many aspects of the
thriving Greek culture, and began a process of acculturation. Lester Grabbe describes
Hellenistic culture as a process, one in which Jews among others were actively engaged.
Grabbe says, “There is no indication that the Jews were different from the other peoples
in this world, both in adopting specific Greek elements and practices and in preserving

their own cultural heritage™"'

. One aspect of Greek culture was its openness and ability to
tolerate different ethnic and religious groups. It was not necessary to give up a
particularistic non-Hellenic identity in order to become Hellenized. Remarks Grabbe,
“the balance of the different elements and their relationships were not static, ... but

9912

constantly changing and developing™'*. In other words, there was a spectrum of
Hellenization. Being a Hellene was not an all-or-nothing proposition, and different
individuals and different groups could be at different points along the spectrum, and were

more or less acculturated to Greek ways of life, in an ongoing process.

In light of this ongoing process of acculturation, to what extent were diaspora Jews (at

least, those wishing to do so) able to keep their ties with their Jewish identities? Or,

1® Victor Tcherikover, Hellenistic Civilization and the Jews (Atheneum: New York,
1970), 354.

"' Lester L. Grabbe, Judaism from Cyrus to Hadrian. Volume One: The Persian and
Greek Periods (Fortress Press: Minneapolis, 1992), 168.

' Tbid.




looking at the question from another perspective, how could the emerging Jewish
religious establishment keep hold over diasporan Jewry? One attempt at an answer to the
latter-phrased question is: through the dissemination of a new kind of Jewish literature,
made available in Greek translation. One goal of this new kind of literature would be to
keep Jews in far-flung communities connected and under the Palestinian/Babylonian
political and religious influence. Tcherikover includes the Book of Esther as an example

of this new literary genre.

The narratives examined in this thesis contain stories that may have originated in different
eras of Jewish history. But the final form of the Bible took shape in the context of this
emerging notion of ethnic identity in the Greek world. Despite differences in overall
genre when examined from a literary or form-critical approach, the stories about Joseph
and Daniel share a common aspect of reinforcing the Jewish identity of the ‘hero’ all the
while he or she is deeply embedded in the foreign culture. These stories function, at least
in part, as a guide for the Jews of the diaspora, to provide models of different ways in
which Jews could maintain their Jewish identity. “Behavior is a reflection of and a

reaction to social action and social understanding™"

. In this regard, eating and drinking
played a crucial, if seldom examined, role. The symbolic role that eating and drinking
have played in maintaining religious identity are additional manifestations of outer-

directed behavior that also have an inner-directed element. How does food serve to either

" Victor Harold Matthews, “The Anthropology of Clothing in the Joseph Narrative”
(JSOT 65, 1995), 35.
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maintain distinctions or blur identities?




Chapter Hl Joseph: Assimilation as a way of life

An easy entree into the discussion of Jewish identity and assimilation is the Joseph cycle
in the Book of Genesis. The stories about Joseph form the longest narrative unit in the
Torah, and provide a powerful example of leadership in a gentile environment. Ina
world threatened by famine, Joseph is the one who sustains the people, Israelites as well

as Egyptians.

Setting and genre of the Joseph story

Scholars do not all agree as to the dating of the Joseph stortes, though a large segment of
the critical scholarship accepts pre-exilic dating. A minority view assigns the Joseph
cycle along with the Book of Esther to the late post-exilic period, and views them both as
stories intended for a diaspora audience'. Biblical scholars have tended to look to other
Canaanite sources for insights into the Hebrew text of the Bible. There are some,
however, who bring their knowledge of Egyptian culture to bear on biblical study, among
them Joseph Vergote, Donald Redford, and James Hoffmeier. They have taken different
positions on such significant matters as the dating of the biblical record and the relative
importance of the Egyptian influence on Israelite culture. To date, there is no concrete
evidence for an Israelite presence in Egypt, but these scholars and others base their

writing on indirect and supporting evidence.

** Donald B. Redford, among others, holds to this view. See Redford,. A Study of the

Biblical Story of Joseph (Genesis 37-50), in Supplement to Vetus Testamentum, Volume
XX (Leiden: E.J. Brill, 1970).

11~




This paper accepts the pre-exilic dating of the Joseph story. The Joseph story is viewed

as an extension of the patriarchal narrative, a family saga, interleaved with a political
narrative. In support of this composite origin, Westermann cites the fact that there is
carry-over from earlier chapters of Genesis in the characters portrayed; the conflicts are

among and between these characters, who are mainly members of one family".

Further argument in favor of pre-exilic dating is based in part on the depiction of Egypt in

the Joseph story. Westermann says that it is largely positive in nature, and finds
“amazing...the completely positive and friendly portrayal of the Egyptian people
and the approval of the fact that one of Israel’s fathers was an important man at
Pharaoh’s court. This is best understood from the period of Solomon when the
young Israclite monarchy had friendly relations with the Egyptian court and there
was a brisk cultural exchange between them. This too is the source of the lively
interest in a foreign land, its people, and its royal court™'®.

The Joseph story is certainly set in Egypt, and plays a central role in the discussion of the

“Egypt in Israel” question (see S. David Sperling’s The Original Torah). The

investigation of the possible Egyptian sources for the Joseph narrative frame another way

of looking at the biblical text, beyond the literary and form-critical approaches.

In addition to disputes over the date of the Joseph cycle, there is a range of opinions as to
its literary form, as we will see is the case with the stories in Dan 1-6. Von Rad ascribed

parts of the Joseph story to the wisdom tradition, a theory that was widely accepted for a

'* Claus Westermann, Genesis: An Introduction (Fortress Press: Minneapolis, 1992).
' Westermann 1992, Introduction, p. 245.
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long time, then was questioned by Redford and others'’.  Part of the Egyptian Wisdom
tradition is a form referred to as the ‘Instruction.” It comprises “sage and practical
advice” passed on by a nobleman or ruler to his heir or successor. The ‘Instruction’ also
aimed to convey political advice. It served a didactic function that was “wide-ranging
and especially well suited for one being trained to enter court service. The Instructions
depict an ideal wise courtier...Several aspects of this motif” are present in the depiction of

Joseph'®.

Who is Joseph?

Joseph is a dreamer. We might even term him a visionary. His ability to interpret
dreams and faces makes him a ‘reader’ of ‘texts.” This interpretative ability gives him a
kind of advisory talent which advances him into a leadership position in Pharaoh’s court.
He is successful in the Egyptian milieu and becomes manager in charge on a grand scale.
The nature of his authority is in the material realm; he is not a spiritual leader. Young,
good-looking, a dreamer, his father’s favorite; Joseph is a tzaddik according to later
rabbinic tradition, and he is the only one of the tribes to be so designated. Joseph is the
one son of Jacob who carries his family’s ethnic and religious heritage into the gentile

world (albeit passively, not by his own choice), and he is the one who carries

"7 Westermann, Introduction, 242.

'* 'W. Lee Humphreys, Joseph and His Family (University of South Carolina Press:
Columbia, S.C., 1988), 139.
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responsibility for the family’s physical survival (decidedly through his own actions').

Later Jewish tradition reads into the text that survival of the people entails more than
meeting physical needs; it requires holding onto something particularistic, including
aspects of dress and diet. But on the most straightforward, indeed the pragmatic level,
Joseph is the mashbir to Egyptians and Israelites alike. Food, or its lack, plays a central

role in the Joseph narrative.

Centrality of food (or lack thereof) in the cycle

Against the larger literary canvas of reversals that operate within the Joseph narrative
(moving from Joseph’s servitude and incarceration to his leadership; from brotherly
enmity to embrace; from the brothers’ ‘sin’ to their repentance and Joseph’s forgiveness),
the leitmotif of famine/feast is noteworthy on its own terms. The stories in chapters 37 -
47 of Genesis have as their backdrop the pervasive famine that grips Egypt and all the
earth (Gen 47:13). Food motifs predominate in the story, and the need for sustenance
drives the narrative, as Joseph himself points out near the end (Gen 45:5,7). Images of
food, or the lack thereof, recur, in ways both explicit and symbolic. Some instances
among many are the opening scenes where Joseph’s brothers are grazing their flocks (Gen
37:1, 12); Joseph's dream symbolism of sheaves of wheat bowing down to him (Gen

37:7); the empty pit with no water in it (Gen 37:24); Potiphar’s euphemistic reference to

' Though Zornberg makes a point about Joseph having a sense of being part of an alilah,
a plot.

-14-




lechem (Gen 39:6)*"; dreams of the cupbearer (Gen 49:9-11) and the baker (Gen 40:17) in
prison; Pharaoh’s prefiguring dreams of years of plenty followed by years of famine (Gen
41:19-24); Jacob’s adjuration to his ten sons that there is shever in Egypt (Gen 41:1,2)

....the list could go on. At the fulcrum of privation and provender stands Joseph.

Structurally, the famine functions as a plot device that serves to advance the story, to

move the Abrahamic family to Egypt, where the drama of the Exodus will eventually

unfold®'. As a literary motif, famine may also serve a symbolic role, one that later

commentators addressed®>.

2 See footnote 26 below.

2! The famine that drives the narrative in the Joseph cycle is not a form of divine
punishment. It reflects fluctuating agricultural conditions in the Nile delta. Sharon calls
it “theologically neutral” (Diane M. Sharon, Patterns of Destiny: Narrative Structures of
Foundation and Doom in the Hebrew Bible [Eisenbrauns: Winona Lake, IN, 2002], 99).
Other biblical texts explain famine as divine punishment. See, e.g., 2 Sam 21:1. A poet
like Amos uses hunger as metaphor for needing the words of God. Amos 6:4, 6 depicts
feasting and drinking of which the writer disapproves; the ensuing famine that follows the
locust plague is “poetic justice if not gallows humour indeed” (Robert P. Carroll,
“YHWH'’s Sour Grapes: Images of Food and Drink in the Prophetic Discourses of the
Hebrew Bible,” in Semeia 86: Food and Drink in the Biblical Worlds, [SBL: Atlanta,
GA, 1999], 125). And see Eze 2:8-3:3, where equating physical famine with a lack of
God’s words comes to its logical extreme: the prophet eats the scroll containing the words
of God (Jon D. Levenson, “Some Unnoticed Connotations in Jeremiah 20:9,” in Catholic
Biblical Quarterly 46 [1984], 223).

2 E.g., “As Israel has preserved Torah, so Torah, like bread and water, milk and wine,
has preserved and nourished Israel,” (Introduction to Tanna de Be Eliyahu, Varda Books
ebook edition, 2001, 32). A tradition of a 7-year famine is a common motif in Near
Eastern literature, both in legend and history. An example is the 7-year drought in the
Gilgamesh epic.

-15-



Joseph’s descent into the pit in Gen. 37:24 foreshadows the famine that will afflict all the
land. There is no water in the pit, which explains why Joseph does not drown. But the
lack of water also comports with the larger story about lack of resources. In stark
counterpoint to Joseph’s dire predicament, his brothers sit down to eat a meal®”. They
callously “eat lechem,” “perhaps enjoying delicacies Joseph had brought from their father
(cf. 1 Sam 17:17-18)"*. In this moment of crisis, Joseph consumes nothing, yet the
brothers eat. They go on with their lives, even conducting trade. Only one of the group,

Judah, makes note that Joseph is “our brother, our own flesh™”.

Identity issues in Joseph cycle

Joseph, the standard-bearer for the Israelite tradition, survives his descent into the empty ‘;
pit, only to confront further challenges. He faces the potential for debasement in |
Potiphar’s house, and goes down again, this time to the Egyptian prison, the bor. The l
temptation of Potiphar’s wife in Gen 39, the /echem that his master left in Joseph’s hand, l

is characterized by Joseph as a sin against his God?. This is the first time Joseph utters I '

2 In Gen 37:25, the brothers eat bread. In Gen 37:26, Judah asks, YN MD? Judah is
asking, ‘what will it profit us,” or colloquially, ‘what is our “cut™?’ In rabbinic Hebrew
the verb YN21 means ‘to cut,” as bread.

* Gordon J. Wenham, Word Biblical Commentary, Genesis 16 - 50, volume 2 (Word
Books: Dallas, TX, 1994), 354.

% JPS translation. Furthering the motif of food, W2 of course can refer to meat. And
see Jacob’s response in Gen 37:33, a beast “devoured” Joseph, using the root 92X, ‘to
eat.’

* Gen 39:9. Lechem in Gen 39:6 is generally taken to be a euhpemism for ‘his wife.’
Some see a connection to Prov 30:20 (“the way of an adulteress™): Mrs. Potiphar looks to

-16-




God’s name, and it is noteworthy that he does so in the foreign land”’. According to

Leibowitz, Joseph’s words serve to bring his Hebrew God into the Egyptian milieu. This
prefigures the temptations to ‘sin’ that Joseph will face once he is elevated within the
Egyptian court - only there the ‘sin’ will be, not the temptation to give in to improper
sexual activity but the pressure, internal or external, to give up on his family and his

Israelite culture.

Yet personal piety is not the point in the Joseph narrative, as it will be later for the writer
of the Book of Daniel. The Joseph story is not a polemic against Egyptian practice. One
evidence for this is the overwhelmingly positive treatment of the Egyptian milieu.
Westermann writes, “There is no narrative in the Old Testament that reflects so

immediately and vividly acquaintance with and wonder at a foreign land.”® The biblical

writer displays an interest, not in the history or grand architecture of Egypt, but in
Egyptian institutions. Adds Westermann:
“The interest centers around the Pharaoh’s court;... Pharaoh’s officers, their titles,

investiture with robe, ring, and chain, court ceremonial, the king’s birthday and
his titles, the courtiers, Egyptian priests, the chief administrator, Joseph’s position

Joseph to satisfy this appetite, David W. Cotter, ed., Berit Olam series, Genesis
(Liturgical Press: Collegeville, MN, 2003), 291. Wenham disagrees, saying, “This may
be a euphemism for ‘his wife’ but it seems more likely to be an idiom for ‘his private
affairs’”, Wenham, 374. Compare below, Daniel’s refusal to eat the food from the king’s
table.

7 Nechama Leibowitz, New Studies in Bereshit, Aryeh Newman, translator (Hemed
Press: Jerusalem, no year given), 436-7

2 Westermann, Introduction, 245.
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and all that pertains to it.

Joseph achieves the highest influence in Pharaoh’s court, and the trappings of his
authority are vested in his outward appearance. Clothing and other physical objects
figure prominently in the Joseph stories, of course. There is the cloak first given to him
as a sign of favoritism, torn from him, grasped in Mrs. Potiphar’s hand. But when he
dons Egyptian robes and cuts his hair, we are moved to ask, who is the man behind the
clean-shaven mask? In taking on a different appearance, Joseph looks more like an
Egyptian than an Israelite. Has he also changed his allegiance? Wildavsky asks if the
Pharaoh’s signet ring that Joseph wears signals “that Pharaoh’s values are imprinted on
Joseph?” Does the gold chain around Joseph’s neck, which marks his newly elevated
status, also mark “a chain by which Joseph is held fast to Pharaoh?*® Similarly,

“Joseph’s physical transformation into an Egyptian makes him acceptable at the Egyptian

# Ibid. But see Redford, who claims that some elements within the Joseph story may
seem like Egyptian background details but are not genuinely Egyptian in origin. An
example he cites is Joseph’s title in Gen 45:8 as “father to Pharaoh, lord of all his
household, and ruler over the whole land of Egypt” (JPS translation). Attempts to find
such a title within Egyptian records have not been successful, Redford says. He notes the
“vagueness” of the title, and its “Hebraic ring,” and adds, “The same caution must be
exercised with regard to other titles as well, e.g. the ‘chief of the butlers,” and the ‘chief
of the bakers.’....masqim and ‘opim were prominent in the roster of servants in the
Israelite royal courts.” Redford, Genesis 37-50, 191-192.

Redford may be correct that these titles are not genuinely Egyptian. But his
critique does not alter the listening audience’s perception, which is more important than
etymological authenticity.

* Aaron Wildavsky, Assimilation versus Separation: Joseph the Administrator and the
Politics of Religion in Biblical Israel (Transaction Publishers: New Brunswick, NJ,
1993), 120.

-18-




court and it reflects his own acceptance of a new identity within the power structure of a

foreign culture™'.

The motif of clothing in Genesis as symbolic of status, power, employment, and
relationships has often been explored by commentators. Clothing serves as a means of
“visual communication™. “Because Joseph is dressed as an Egyptian and acts like an
Egyptian, he is unreservedly taken to be an Egyptian”®. Supporting this understanding,
we see that in Gen 43 Joseph is served separately from his brothers, as would be
appropriate to someone who is Egyptian (on this question, see below). Do the biblical
texts that revolve around eating and drinking in the Joseph story provide any insights into

the issue of religious identity?

Chapter 37 of Genesis is to be read in concert with chapter 43. The two meals form an

inclusio, bracketing the narrative with two scenes of communal meals. In both chapters, a
food motif is used to emphasize or demarcate identity. In Gen 37:28, the Israelite
identity of Joseph and his brothers is thrown into relief by the sudden appearance of

Midianite/Ishmaelite traders™. In chapter 43, Joseph sits apart from his brothers at the

31 Matthews, 34.
32 Ibid., 26.
3 Ibid., 35.

** The items carried in trade also play out the food motif to a degree. Wenham notes that .
“gum, balm and ladanum...are rare terms, and the identity of the substances being traded z
is uncertain,” but he agrees with “the suggestions of M. Zohary, Plants of the Bible,” that i

-19-
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banquet table, signifying the difference between Egyptians and Hebrews.

Feasting scenes

So many significant encounters between people in the Bible occur around the setting of
eating and drinking. Biblical feasts are more than depictions of commensality. Everyday
matters like eating and drinking are seldom presented in the Bible, and when they do

appear, it is noteworthy.

There are levels of significance attached to eating and drinking in biblical settings.
Among these are eating and drinking as symbolic action in the context of making a
covenant between two people”. There are biblical passages where eating and drinking
perform the function of “miraculous reassurance,” such as Gen 16:6-15; 21-17-20.
Instances of etiologies in the Bible may involve motifs of eating/drinking®’. There can

also be sexual connotations to eating and drinking®®.

the items listed were used in medicines, perfumes, incense, and “manufacture of
confections” Wenham, 355. Redford, Egypt. Canaan and Israel, 426, notes that Egypt
and Transjordan engaged in regular trade of such aromatic spices, notably in the 7" - 3%
centuries BCE.

3 See Isaac’s covenant with Abimelech in Gen 26:26-33; Jacob’s with Laban in Gen
31:43-46.

3 Sharon, 55.
7 Nahal Eshkol, Num 13:24.

*® See Prov 5:15; Prov 30:20; Song 4:13-15. Aside from the reference in Gen 39:6 to
lechem, such connotations do not appear apposite here.

220-




All kinds of eating and drinking were done in the ancient world with reference to a deity;

many instances of this occur in the Bible. In our time, people are often far removed from
the sources of food production, and even more removed from contemplation, in a
religious sense, of the ultimate source of sustenance. Ancient peoples were more
cognizant of the deep relationship between divinity and keeping people alive. In this
regard, food takes on a cultic role, though it is never completely severed from other, non-
cultic settings as well. The slaughter of meat was not always for cultic purposes®.
Sometimes “the setting of the table is consistent with the normal preparation for a

meal....”*

Images of normal farming and viticulture can be used to reflect metaphors of “peace and
security, of invasion and destruction, or of famine and starvation™'!. Because of the harsh
realities of time and place, where crops fail to thrive or are destroyed, these poles of
feast/excess versus famine/lack are not unique to biblical literature, even in its time

period.

The deity as provider appears in the Ugaritic story which is echoed in the Joseph

¥ See Exod 21:37; Prov 7:22; I Sam 25:11; Gen 43:16. The same is true regarding the
mixing of wine, see Song 8:2; Isa 5:22; Prov 9:2.

% Judith McKinlay, Gendering Wisdom the Host: Biblical Invitations to Eat and Drink,
JSOT Supp. Series 216 (Sheffield Academic Press: Sheffield, England, 1986), 52. And
an after-dinner cigar may be just a good smoke.

1 Carroll, 116.
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narrative. the Tale of Aghat. which relates that **Baal when he gives life gives a feast,

gives a feast to the life-given and bids him drink™.  Another parallel to the Joseph

story. much later in time, is mentioned in the works of Josephus, both in his Wars of the
Jews and Antiquities. He gives accounts of the dream of Archelaus, employing symbolic

figuring of animals and grain®’.

“Provisioning of troops with food and water” is a significant “expression of leadership
competence™, both divine and human. The Bible portrays God as the ultimate troop
leader: without God at the lead, a battle becomes a lost cause. Not all depictions of

military leadership, whether divine or human, include provisioning with food and water,

but Sharon identifies 14 instances that do so, including 1 Kings 20:12 and 2 Kings 3:4-25.

A human troop leader can stand in for God. The best example of this is King David, who

“is shown to provision his men (though almost always by means of gifts from loyal

* AQHT A(vi) line 30, ANET, p. 151, cited in McKinlay, 49. Another cross-cultural
example: “At the dedication of Marduk’s palace in Enuma Elish there is a banquet
prepared and held in order to celebrate the event.” Ibid.

* As noted in Robert Gnuse, “The Jewish Dream Interpreter in a Foreign Court,” Journal
for the Study of Pseudoepigrapha 7 (1990), 42, this account appears twice in Josephus,
once in the Wars 2:111-113, once in Antiguities 17:345-348, with slight differences
between the two accounts. The version in Wars has oxen eating up ears of corn.
Archelaus was the ruler, though he was a bad one, according to Gnuse, “removed from
his post and exiled to Vienna.” Only Simon the Essene can interpret the dream. In the
Antiquities version, oxen eat up the wheat.

* Sharon, 79.
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subjects or enemy booty) in all contingencies Joseph plays this role in the Book of

Genesis. In addition to acknowledging God’s role above his own at dream interpretation,

Joseph identifies God as the ultimate provider, in Gen 50:20. Though Joseph does claim

a role for himself (Gen 45:5), he makes it clear that he is no substitute for God (Gen
50:19). The emphasts is squarely on the Hebrew God as the mover of all events, abie to

take evil actions and turn them to good purpose.

In Genesis 41 and following, Joseph is the one who sustains his people, through God’s
instrumentality. The Hebrew Bible keeps to the theological theme that God is the host*.
In the ancient world hospitality was critical for survival. There is no word in the Bible for
hospitalilty, but it is implied in the obligation to care for the sojourner; as evidenced in

numerous passages®’.

Where food is simply consumed in a social context, “Table fellowship founded on
hospitality implies mutual trust™®. The same will be discussed below about drinking
together. Yet the meals in Gen 37 and 43 are not based on mutual trust. In the earlier

scene, Joseph was absent from the ‘table’ by dint of being in the pit. In chapter 43,

* Ibid., 83.

* See, e.g., Ps 23:5.

*7 See Lev 19:33; Job 31:32; Gen 18:5; Exod 2:20; and from a negative perspective, see
Deut 23:3, 4.

* Philip J. King, Hesed ve-Emet, “Commensality in the Biblical World” in Hesed ve-

Emet: Studies in Honor of Ernest S. Frerichs (Scholars Press: Atlanta, 1998), 54.
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Joseph is physically present but conceals his identity from his brothers. There are really
three tables: one for Joseph alone, one for the brothers, one for the Egyptians (Gen

43:32). “The removal of the Egyptian servants heightens the contrast with the scene in

chapter 37"*°. Afterwards, the brothers hurry to return to Jacob with news about Joseph.

which is reminiscent of the scene in chapter 37. When the brothers go back to Joseph,

they take some of the same goods as were on the Midianite caravan. “Thus the brothers

unwittingly make restitution”®. The chiastic structure comes full circle.

Food at the feast

Westent;ann describes the meal in chapter 43 as “remarkable in many respects.” In
contrast to the earlier outdoor meal, the brothers are now seated at the banquet table of
Pharaoh’s second-in-command. To bring attention to the touching family scene, the
narrator adds a level of national import. “The brothers become aware of the Egyptian
prohibition to eat at table with Canaanites....This detail, in no wise necessary for the
progress of the action, is taken up only because it is a piece of surprising information for

both the narrator and his listeners™'.

The Egyptians are served separately from the Hebrews, not because of any Israelite law

but, according to the text, because it is 70 'evah for the Egyptians to dine with Hebrews.

* Redford, Genesis 37-50, 72.
 Cotter, 310.

' Westermann, Gen 37-50, 126.
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The statement is that Egyptians cannot eat with Hebrews, not the other way around.

However, such a prohibition has been difficult to document from Egyptian sources.

Wenham writes: “The Egyptian aversion to eating with foreigners is well attested in

2952

classical sources, such as Herodotus, Diodorus, Strabo listed by Dillmann,™* but not in
Egyptian sources. 7o ‘evah is a very strong term, often translated as ‘disgusting’ or
‘abomination.’ It is used to describe “practices totally abhorrent to God (e.g., Lev 18:22,
26, 29). Other customs regarded as ‘disgusting’ by the Egyptians are mentioned in 46:34
and Exod 8:22 (26)"%. Humphreys, in a lengthy footnote on this issue, says:
“Speiser, Genesis, suggests that it was a matter of rank, since ‘the cultic and social
taboo...against taking food with Hebrews would scarcely include the Vizier, who
bore a pious Egyptian name.’....J. L. Crenshaw (‘Method in Determining Wisdom

Influence Upon “Historical” Literature,” JBL 88 [1969]: 137) suggests that Gen
43:31-34 deals with ‘kosher food.””*".

2 Wenham, 423.
* Ibid.

* Humphreys, 192. On the question of ‘kosher food,” Soggin also suggests that the
reference in Gen 43:32 is to the “later Israelite custom, with its severe dietary laws that
made it practically impossible to share meals with foreigners. In this case the [biblical]
author seems to be aiming at imparting a lesson to his countrymen: if the Egyptians were
that strict, why cannot also you be at least as zealous?” Soggin, “Notes on the Joseph
Story” in Understanding Poets and Prophets (pub info), 341. However, there is no
mention of any ritual constraints on Israelites here.

The Rabbis raise questions that the text does not: how closely the dietary laws
were followed. How can the brothers eat the meal Joseph orders prepared? Do they
know the meat has been ritually slaughtered? Midrashically, the double use of tavo 'ach
indicates that two meals were prepared, one for Friday, one for Shabbat. The midrashic
tradition shows a Joseph who, more than 22 years later, remembers kashrut law. Joseph
shows concern that the brothers be able to dine at his Egyptian table, instructing his
servants to show the brothers that the forbidden sciatic nerve was removed (cited in
Me'Am Lo 'Ez to Gen 43:16, volume 3b, 411).
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_-_——



The notion that Joseph would be forbidden by Egyptian custom to dine with Egyptians

would create a tremendous difficulty for the story. Personal religious identity is not the

g —— - p— m——

issue for Joseph that it will be for Daniel. Joseph does not try to conceal his foreign
origins; in fact he is referred to as fvri in Gen 39:14, 17 and 41:12. Just as today, where
business is transacted over meals at city and country clubs, it is most plausible to imagine
that “little of political, economic, social, or cultural import took place without the sharing
of food™ at the leadership level in Pharach’s court. Joseph could not function as the
highest official in the land and as an integral part of the Egyptian social and political
structure if he were cut off from contact with the natives on such an essential level as

eating with them.

The discussion of Egyptian separateness is an additional point of contention in the
dating of the Joseph story. Redford notes that the remark about not dining together is

“purely descriptive of a contemporary phenomenon: Egyptians (of my own time,
implied the writer) do not mix with Hebrews (i.e. Israelites). Such a situation, at
least insofar as the Hebrews are concerned, can only have prevailed at a time
when Egyptians and Hebrews had for some time been coming into close contact.
This fits the Saite and Persian periods, when racial tensions in Egypt were
especially strong, but certainly not the New Kingdom, when there can scarcely be
said to have existed a Hebrew people in the sense the writer uses”. Redford,
Genesis 37-50, 235.

In opposition, Westermann writes,

“The brief remark that Egyptians may not eat at table with foreigners (43:32; cf
46:34) can only be made by those who do not know such a custom. The note fits
the period of Solomon well, but is impossible for the period of the exile (against
D.B. Redford and A. Meinhold)”. Westermann, Introduction, 245.

* Ibid., 183.
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The reader is left to conclude that, at least on a pshat level, eating Egyptian foods and

drinking their wine was not a problem for Joseph’s family. ;

There is only speculation about the actual foods consumed at the feasts in the Book of
Genesis®®. No doubt Joseph, as second in command to Pharaoh, would have the best food
at his table. From wide-ranging archaeological records, it appears there were social
distinctions in diet in the ancient world. Although written texts do not specify this, “the
complexity of the terminology and procedures associated with the food suggests the

4957

potential for multiple cuisines™’. Hesse’s evidence dates from a period earlier than the

assumed time of redaction of the Books of Daniel or Esther, and is possibly earlier than

the composition of the Joseph narrative as well. His primary “evidence of a royal diet, if

not cuisine, comes from about 700 [BCE] at Bastam in Azerbaijan™**.

From the Egyptian record, there is more detail. The Egyptian dictionary

“lists 38 kinds of cake and 57 varieties of bread....These facts, while proving that
the Egyptians were first-class gourmets, also give a particular significance to the

words of the chief baker which may be literally translated, ‘There were in the top r
basket all sorts of foods for Pharaoh, masterpieces of the pastry cook’ (Vergote,

% However, see 1 Kings 5:2-3 for a list of foods consumed at King Solomon’s daily
table.

*7 Brian Hesse, “Animal Husbandry and Human Diet in the Ancient Near East,” in

Civilizations of the Ancient Near East, Volume 1, Jack M. Sasson ed. (Hendrickson
Publishers: Peabody, MA, 2000), 213.

*® Thid.
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Joseph en Egypte, 37)

Drinking

Information about drinking, and what people drank, is more extensive. From the root of

the word mishteh, it is clear that while there may be other elements present at a feast, like
food, or telling riddles, “drinking was a constitutive element of the social gathering,” and
getting intoxicated was probably expected®.

3261

The Bible uses the word 12V as a noun, to signify an “intoxicant™'. The words yayin

and shekar often appear in parallelism. However, “the cereals and hops normal in beer

production are never associated with shekar in the way grapes are linked to yayin....The

62

brew did not appeal to the literary mind as much as wine™, Beer was “a staple in

9963

Mesopotamia and Egypt™®.

Sumerian texts mention wine “in the context of its being a very expensive and rare

* Wenham, 384. “KB, 339, suggests ‘pastries made with white flour,” and this has been
endorsed by M. Dhood on the basis of Eblaite texts (BN 13 [1980] 14 - 16)....”

* Carey Ellen Walsh, “Under the Influence: Trust and Risk in Biblical Family Drinking,”
in JSOT 90 (2000), 18. Italics the author’s.

51 See, e.g., Lev 10:9; Num 6:3.

62 Jane M. Renfrew, “Vegetables in the Ancient Near East Diet,” in Sasson, 198.

5 Ibid.
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commodity™®. In Ugaritic, shkr is used “to describe a drunken El who dirties himself
(KTU 1.114). In the Akkadian story of Gilgamesh, Enkidu’s heart merries with his first

"%, Wine was never plentiful in Babylonia; according to the

seven goblets of wine
evidence from the cuneiform texts; while wine consumption appears to have gradually

increased over the centuries, it always remained “the exclusive prerogative of the gods

and the rich™®. There is extensive evidence of wine production and storage in Egypt;

research has even uncovered estate-sealed bottles with labels.

The Hebrew Bible uses six (and some say, nine®’

) words for different kinds of wine,
which reveals something about the place of wine in Israelite culture. “It is only in

relatively late texts that we read of Jews refusing to drink wine produced among the

gentiles”®. Other biblical texts cite wine ‘of Lebanon’ (Hos 14:8) or ‘of Helbon® (Eze
27:18) without negative comments, though it is not clear if wine was imported from those
places or perhaps the vine stock was originally from outside Israel. In general it may be

said that “shekar designates any beverage produced by fermentation of either grain or

& Ibid., 199.
8 Walsh, 15.
% Renfrew, 199.

¢ King counts nine words, though not all reflect different kinds of wine; some are
synonyms. '

% Renfrew, 201. The Talmud does prohibit this, see, ¢.g., BT Bava Batra 24a; AZ 58b,
73a.
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fruit™®. Yayin occurs 140 times in the Bible, and is the most common word for wine.

The opinion of the biblical author(s) about drinking alcohol is mixed. At times the
reaction is unreservedly negative, as in the depiction of Noah™. In the case of Lot (Gen
19:3ff), where survival is at stake, the treatment is more nuanced. “Not all biblical

" and being drunk is not automatically condemned. In fact,

drunks are incapacitated,
new wine “gladdens God and men””. Drinking can blur the faculties, as in Prov 20:1;
31:4,6, and Isa 28:7. In the Joseph story, drinking has positive connotations. The scene in

chapter 43 of Genesis shows the brothers re-establishing their connection”.

% King, 60.

™ See Gen 9:21-27. According to rabbinic tradition, Noah invents wine to comfort
people for their labors, in fulfiliment of the prophecy in Gen 5:29: ‘this one will comfort
us after our hard work.’

"' Walsh, 14.
” Judg 9:13. JPS Translation.

7 After the sale of Joseph, according to a midrash, the brothers took an oath not to drink
wine, out of guilt, and Joseph also gave up wine because he was in mourning for the loss
of his family. Now, 22 years later, they drink together. Bereshit Rabbah 92:5, Rashi to
Gen 43:34.

The brothers may be worried about revealing too much information if they get
drunk: a concern not for spilling the wine but for *spilling the beans’ about their guilt in
selling Joseph. Nevertheless, a lower-status person shows very bad manners in refusing
to drink the wine of a superior (see Yafeh Toar, and Sefer ha-Yashar, cited in Me 'Am
Lo’Ez vol. 3b, 420), to say nothing of the likely negative consequences. This is one way
the later tradition reconciled the brothers’ drinking Egyptian wine with the dictum that a
Jew may not drink pagans’ wine (citations above in n. 68).

The cup referred to in Gen 44:2 as Joseph’s divining cup does not appear at the
banquet table. Perhaps he uses it for drinking and for divination? It is not important, in

-30-
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Drunkenness reflects something about social dynamics. Within the Bible, drinking marks
certain rites of passage™, or helps to solidify social bonds in cultic settings”. “Heavy
drinking signals not the relaxation of cultural constraints, but rather is itself expressive of
Israelite culture....The potential social benefit was an increased intimacy or the
establishment of intimacy through a bond or agreement™. Drinking together serves as a
way to form or strengthen group identity: “One drinks, in short, with those one trusts or
wants to trust””’. For the ancient Israelites, group identity begins with the patriarchal
family. When Joseph and his brothers sit down to eat together (albeit at separate tables)
in isolation from the Egyptian servants, they are doing more than coming together again
as a family; they are renewing their social bond and reinforcing their group identity.
Joseph’s family “is not simply a family but the seed of the nation of Israel””®. “Against

the gloomy background of a mounting famine,”” Israel the people, embodied in this

this context, whether or not Joseph practiced divination; the point is made about the cup
S0 as to accuse the brothers. It is also not relevant here to consider the accusation as a
theft of a sacred object. Divination was seen later as a pagan practice (Lev. 19:26; Deut.
18:10). “It was enough for the author of the Joseph story to know that divination was
practiced in Egypt; and the form mentioned here, using a drinking vessel, is attested
elsewhere in antiquity [see Gaster],” Westerman, Gen 37-50, 132,

™ A weaning party in Gen 21:1-8 ; marriage feasts in Gen 29 and Judges 14.

7 “When eating and drinking occur at a celebration, this celebration is most often in a
cultic context...”, Sharon, 117.

" Walsh, 17.
7 Ibid., 19.
78 Cotter, 317. Note the food imagery, “seed.”

" Westermann, Gen 37-50, 127.
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patriarchal family. will continue to survive.

Conclusions about the role of food and drink in the Joseph story
Food and drink are central motifs in the Joseph narrative. “Four out of the six dreams in

the Joseph cycle are concerned with consumption, and even Joseph’s first dream of

bowing sheaves is concerned with grain, a food commodity”®, The imagery of food is

“fully appropriate in light of the concern of the Joseph stories with these same issues of

life and death, abundance and famine™®'. Yet as much as the need for food drives the

narrative, the role that food and drink play is not determinative of identity.

There is no conflict in the Joseph story the way there is in the Book of Daniel over
questions of what is appropriate for Israelites to eat. The need for food in the time of i
famine is universal, and Joseph, with God’s help, provides for everyone, making no

distinctions among Israelites and Egyptians. “The religious and racial exclusiveness of

the Israelites”* that marks so much of the biblical text is not in evidence in the Joseph

story. Indeed,

*Joseph does not hesitate to mix with Egyptians; of course he has no choice. But
he even marries an Egyptian girl, and is not condemned for it by the writer....there
is no disapproval expressed at the thought that Joseph, a pious Israelite, is moving

% Sharon, 73.
B Ibid.

2 Redford, Genesis 37-50, 247.
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among outright idolators!™

“There is no sign of any anxiety to preserve what one has against what is foreign or any
condemnation of the foreigner™. Even the ‘rule’ against Egyptians and Hebrews dining

together is promulgated as an Egyptian practice, not Israelite. Joseph himself acquires an

Egyptian name® and title, and robes of linen®. Joseph’s investiture with ring, robe and

 Ibid. Indeed, according to Sperling (in a private conversation) it may be a point of
pride that Joseph married into a priestly Egyptian family, and the same may be said of
Moses’ marriage into a priestly Midianite family (see Exod 2:16, 21), and Solomon’s
marriage to a Pharaoh’s daughter (see ! Kings 3:1; contra 1 Kings 11).

Asenath is the daughter of the Egyptian priest called Potiphera. Hoffmeier writes,
“Tt is noteworthy that the final element of the priest’s name is ...Re, the
patron of On or Heliopolis, where the Sun-god’s most important cult
center was situated from the Old Kingdom through the Third Intermediate
Period. It is at this precise religious center that Potipherah is said to have
been a priest in Genesis 41:45,” James K. Hoffmeier, Israel in Egypt: The

Evidence for the Authenticity of the Exodus Tradition (Oxford University
Press: NY, 1996), 84.

In a footnote, Redford says, “But note how Post-Biblical literature, fully aware of
the implications, tries desperately to get around the embarrassing point by making i
Asenath a Hebrew!” (Redford, Genesis 37-50, 247, Note 5). ?

bR Bl

8 Westermann, Introduction, 245.

® Gen 41:43. “Despite the disagreement among Egypto-Semitic specialists concerning
the precise etymology of the four personal names discussed here [chapter 41] and their
dating..., all agree that they are undeniably Egyptian. ” Hoffmeier, 87. Likewise, the titles
bestowed on Joseph
“are apparently Hebrew equivalents of Egyptian ones and not of Egyptian
etymology, [hence] there has been a range of opinion about the various offices.
But all who have examined them in the light of actual Egyptian titulary concur
that genuine Egyptian ranks are behind the Hebrew expressions. ” Ibid., 93.

% Gen 41:42. Alter says the “Egyptian flavor of the chapter is heightened by the
inclusion” of Egyptian loan words: for Nile, magicians, rushes, ring, Y. Robert Alter,
Genesis: Translation and Commentary (W. W. Norton & Company, Inc.:1997), 234,
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gold necklace are widely attested practices in Egyptian sources®.

“The conflict between the monotheistic Jew and the alien worshiper could arise only
when a Jew became an officer of a foreign ruler”®®. But there is no conflict about worship
for Joseph. It is a construct of modern sociology and sensibility to read identity politics
into the Joseph story. As a Hebrew in a foreigner’s court, Joseph is not an anomaly for

his time and place, and his role as “relief distributor” is “not without precedent in

»989

Egypt™.

¥ Redford lists some 32 examples, Redford, Genesis 37-50, 213. There is an Assyrian
parallel from the inscriptions of Sargon II (722-705 B.C.): ““I clad him in linen and in
garments with multi-coloured trim (and put rings on him),’” Redford, 225. These gifts
from the king to his loyal servant are known within the Egyptian texts as “favors,” ibid.,
214. These are rewards for services rendered, not gratis marks of the king’s favor. In
contrast, Daniel receives hen from God.

8 Elias Bickerman, Four Strange Books of the Bible: Jonah, Daniel, Koheleth, Esther
(Knopf: 1985), 88.

¥ Wenham, quoting Sarna, gives this example:
“‘Iti, the treasurer of the town of Imyotru, boasted that he supplied his
fellow citizens with barley in years of famine and helped other towns as
well. The steward Seneni of Coptus reported in his stele, or inscribed
commemorative stone pillar, that “in the painful years of distress” he had
rationed out barley to his town. Ankhtify, “the great cheiftain of Nekhen,”
recorded a seven-year famine in which the entire south of Egypt is said to
have died of hunger and people devoured their own children. He took
pride in having foreseen the event, caused by a low Nile, and in having
been able to rush grain and grant loans of corn to various towns in order to
alleviate the situation. Another famine inscription from this period comes
from Ameny, a chief in the days of Senworse I (ca. 1971-1928 B.C.E.),
who recalled that in years of famine he had supplied wheat and barley to

the people so that no one went hungry “until the great Nile had returned™
{Sarna, 290),” Wenham, 398-9.

-34-

et L e e B R A




Joseph knows he is a Hebrew™; identity is not at issue for him. He must be part of the
Egyptian court in order to feed everyone, always with God leading the plan. The need
for food is what compels the narrative in Genesis. We turn now to an examination of the

story of Daniel, where issues about food consumption initiate Daniel’s conflict with the
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Babylonian king.
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