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Abstract

Deuteronomy sets the foundation for a theologically based, socially and
ethically responsible society, having a solid economic agenda. The Deuteronomic
humanitarian vision, expands and clarifies the previous laws laid down in the
covenant at Sinai, providing further guidelines to protect the weak and vulnerable
elements of society. Women and their social welfare were indeed a significant
element of this approach. Legislation concerning women in general is more prevalent
in Deuteronomy than in other books of the Bible, providing them with better security
and rank but also imposing additional restraints. The legislation that secured women's
permanent ancestral land inheritance and ownership rights, in families having no sons
(Numbers 26:33, 27:1-11) strengthened their economic rank and prevented economic
destitution for these families, as land was the most vital economical asset in ancient
Israel. Several biblical narratives demonstrate that indeed women could own property
such as land from inheritance, dowry, or gifts. The circumstances in ancient Israel,
when a woman's assets were of key importance were when entering a marriage, when
serving as a wife and mother of common heirs, when exiting a marriage by divorce or
loss of spouse, and upon release from manumission. These are examples of life
situations when ancestral land tenure and other personal wealth may have come under
risk. Unfortunately, there is a dearth of scholarly discussion on women's land and
property rights and their inheritance as important integral elements of continuity of
the family inheritance system. The continuity of family land inheritance played an
integral role in the complete legislation of the land allocation platform designed for
the economic wellbeing of the polity.

This investigation was aimed at demonstrating that Deuteronomy possibly
deals with protecting property and land rights of the women to protect them from
destitution and to maintain continued lineage fidelity of the family land inheritance at
risk. This group of amendments, which improves the women's status under
precarious conditions, serves in safeguarding the economy of the next generation and
the integrity of the national land appropriation system. In this study, I have
characterized five Deuteronomic laws that were new or modified compared to
previous ordinances that may belong to a new collection of regulatory amendments

adjusted to address and protect women faced with stressful and precarious life



situations. These laws have a possible common goal of protecting property and

inheritance rights of these women under risky conditions.
The Deuteronomic laws to be discussed include;

The prohibition of coveting another's wife (Deut 5:17).
Egalitarian slave release rights for women (Deut 15:12-15)

The prohibition of restoration of marriage (Deut 24:1-4)

The termination of the wayward and defiant son (Deut 21:18-21).

a ~ W E

The levirate marriage (Deut 25:5-10).

These laws were highly significant as they safeguarded the integrity of
continued family inheritance of their ancestral lands, and all family or personal assets
which under a varied circumstances, may have been jeopardized. In support of this idea,
is that these laws which describe the unsafe situations, are related textually to the long
term inheritance of the land of Israel according to the associated scripture (table 1). The
hypothetical purpose of these laws is discussed by reviewing the scholarship of each
law and analyzing the potential detrimental ramifications to the woman's property and
future family inheritance if these laws were not implemented. My claim is that the
selected laws, in addition to improving their status, may have protected the legal tenure
of the woman's landholdings, ancestral inheritance and the women's personal property,
under unwarranted or risky conditions. If uncertainties would arise, the lineage fidelity
of ancestral property holding could be threatened. These unique Deuteronomic laws,
which were in favor of the women at risk, could protect the lineage fidelity and future
inheritance of their ancestral property holdings and the rights to their heritable private
assets, thus preventing poverty and destitution of the individual. In a broader scope,
laws protecting women's property, could provide a significant stabilizing and fortifying
feature to the ancestral inheritance system, for the future families by preventing
impairment to the economy of the polity.

The prohibition of coveting another's wife (Deut 5:17) found in the
Decalogue, is the first law addressed. This law clearly demonstrates a higher repute for
the wife's value, when comparing the Deuteronomy version of the Decalogue (5:17) to
that in the book of Exodus (20:13). The change in this commandment demonstrates a
higher rank for women's value, as she has been separated from all the other property

with a discrete commandment acknowledging her own individual elevated status.



Several scholars introduced the idea that in addition to the obvious social law
prohibiting endangering someone else's marriage, this law contains a significant
economic element. Coveting another's wife or coveting the property to which she has
title, challenges the right of the entire household to its land and to the inheritance rights,
which was a cardinal issue in settling the land of Israel. The isolation of the wife from
all other possessions in this commandment warns against coveting another's wife,
because the result could be catastrophic for the woman and her future generations and
contribute to weakening the economy of the polity. The prophet Micah warns that he
who re-appropriates ancestral land will be excluded from the congregation of G-d
(Micah 2:5). A wife's inheritance, dowry or any other property belonging to her can be
considered a prime asset not to be tampered with as it establishes orderly family
inheritance and economic stability. It is thus reasonable that a woman possessing
wealth, inherited or gift acquired, would have a high economic value which could
certainly be coveted. Coveting and taking over another's wife, causes instability,
irreversible emotional and economic damage to both the woman and her family. A
willful appeal to leave her husband for another coveting man would result in a divorce
and her property and wealth could certainly come under jeopardy of permanent loss. If
she owned land and assets which empowered her status and provided an economic
platform planned for her future generations, it could be lost forever as she can never
return to her first husband (Deut 24:1-4).

A new additional understanding of this commandment can be understood that
requires men to have not only emotional but also economic restraint. Taking over
someone's wife is not only stealing the husbands' most precious asset, but also her
wealth, and the inheritance of her family and personal property for generations to come.
This commandment is associated with the land of Israel as the reward stated in the
scripture for keeping the Ten Commandments is long term national inheritance of the
land, by the people of Israel. | propose that this modification, as several other regulatory
amendments, discussed herein, was necessary to protect the woman's rights to her
property, whether owned as a current or future inheritance or obtained as a gift. This
particular amendment, provided protection of the wife from vulnerability and
irreversible emotional and economic and damage to her and to her children's inheritance
caused by a covetous man. Additionally, coveting the value or property of another's
wife could result in significant negative impact on the public economy by disrupting the

framework of families and their_property distribution.



The egalitarian slave release rights for women (Deut 15:12-15) is the second
law discussed. According to Exodus 21:7-8, the regulations concerning the
manumission of indentured slaves in the Book of the Covenant related exclusively to
male slaves (Ex 21:2-11) while female slaves were not freed. This law, unique to Israel,
is a marked example of the Deuteronomic enlightened and humanistic attitude to
women compared to previous enactments. The corresponding instructions in
Deuteronomy 15 expressly stipulate that slave release applies to both male and female
slaves, setting the same time limit of manumission and requiring equal severance pay to
women as to men. Deuteronomy thus overtly improved female slave rights and release
terms. The law obligates the master to the release the female Hebrew slave after seven
years and to provide the slave with an economic grant upon manumission. In the Book
of the Covenant, Ex 21:7-11, the "amah™ was either to be redeemed or married to her
master or master's son, with no time limit or release grant mentioned. In Deut 15:12—
18, the female slave was to be released in the same way as the male slave because the
process of release has been altered: The freed slave was to receive resources from the
master, and therefore, she was not released in a more vulnerable state than the male
servant.

The release conditions of all slaves were designed to prevent insolvency and
poverty of the released servant regardless of gender. Leviticus directs the economic
reestablishment of the slave, dictating that upon release, he returns to his family and
regain his lands and holdings (Lev. 25:28, 25:39-46) to rebuild his economic and family
life. Deuteronomy expands this option to female slaves, further ensuring that she could
return to economic restitution and stability. Without this ruling the women slaves,
would never be free to reclaim their own live or, if relevant, reclaim their ancestral land
and property to support future patrilineal generations. For the unmarried freed
bondswoman this law bolsters her ability to return with a reasonable economic standing
to the safe protection within her family and to establish her own future. The female
slave was granted freedom to live, to marry, and to establish her own family. If the
ancestral land was sold by her poor father, and she were free having no brothers, she
could pay to redeem it or to retrieve it in the Jubilee year, thus maintaining the lineage
fidelity of inherited property to be passed on to her progeny. The release during the
Jubilee year, of a female Hebrew slave, of any kind whose father having no sons had
died during her servitude, would immediately enable retrieval of her ancestral land,

preventing destitution and providing an economic base for generations.
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The economic release status of bondswomen was equal to that of bondsmen.
This is in agreement with the scholarly consensus that the release conditions of all
slaves were designed to prevent insolvency and poverty of the released slave. Leviticus
directs the economic reestablishment of the slave, dictating that upon release, he returns
to his family and regain his lands and holdings (Lev. 25:28, 25:39-46) to rebuild his
economic and family life. Deuteronomy expands this option to female slaves, further
ensuring that any slave regardless of gender, could return to economic restitution and
stability. Without this law, her heritable patrilineal ancestral land and family assets
would be threatened. This land would never return to the family and the lineage fidelity
of its inheritance of would be lost and the family economic base destroyed. Such
families, with no land, would fall into destitution causing destabilization and damage of
the economic fortitude of the polity. | propose that this law is one of set of
Deuteronomic regulatory amendments identified in this paper that protects women's
status and their land and property rights.

The prohibition of restoration of marriage (Deut 24:1-4 ) is the third law of
this group of laws discussed. This Biblical law prohibits the reunion of marriage if the
divorcee wife had contracted another marriage. This prohibition is about remarriage, not
divorce. This ordinance (Deut 24:1-4) is unusually long and complex ending with a
clear prohibition and motive for the law. The actual cause of the divorce is vague,
described as something personally immodest or offensive to her husband (727 779 “a
naked thing,”). There is a scholarly consensus that this divorce is due to something too
shameful for the husband to accept. Following divorce from her first husband, she is not
taboo and free to marry another man. The first husband's subjective opinion of shame
may be the key to understanding the purpose of the ordinance. This prohibition and the
rationale behind truly has to do only with the first husband. This is clear because in this
law the grounds for the dissolution of her second marriage are irrelevant, with no
significance to whether her second husband was alive or dead. A clearly specified issue
is that she had been "defiled ny»u; , the Hothpaal Pf form. While there is no consensus
among scholars or Rabbis on whether the defiler was her first or second husband, it
appears that the first husband is the main subject and the verb may provide a clue that
he was the defiler of this virgin and then reduced her status from married to divorced for
his own personal reasons.

There are many theories as to why, her first husband can no longer ever be her

spouse, which researchers and commentators relate to sacral issues. Yet, her right to
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marry another and procreate is protected by the legally recognition of her second
marriage. This law as well is unique to Israel, without parallel in any other legal system
of the ancient world. While there are many views regarding the rational of this law,
several scholars relate it to protecting the socio-economic status of the woman and
preventing exploitation of her property. | propose to further expand this idea giving it a
broader scope. In additions to safeguarding her honor as a person, from the husband that
rejected her, this prohibition protects her personal property and ancestral property if
relevant, from abuse or misappropriation, under conditions in which legal ambiguities
could arise. The sin of remarriage with his first wife is an "abomination” and the motive
to comply with this prohibition is not to cause "the land to sin". This appears to
correspond well with an economic motive preventing misappropriation of assets and
land thus protecting the wife's personal of familial property. The purpose of this law
may be to protect the purity of ancestral land, the divinely appropriated Nahala land,
from sin. The verb, x>vrn in the Hiphil tense, representing a causative action which can
also mean to cause an error or miss the goal (Ju 20:16). The scriptural motive stated of
this law is to guard the inheritance of the land of Israel (v.4) supporting the notion that
the law directly protects this inheritance for future generations. In the absence of this
law, the lineage fidelity of the wife's ancestral land and personal property could have
been at risk.

Investigators and exegetes agree that the intent of this legislation applies new
restrictions on the practice of divorce, preventing its abuse as a “legal” form of marital
exploitation of different kinds. Yet his law, in addition to protecting women from abuse
and precluding divorce from becoming a legalized form of adultery, appears to have a
significant but overlooked economic motive as well. This was noted by a few scholars.
| argue that this injunction could provide an additional regulatory amendment which
directly protects women's personal property and ancestral land. This law thus
safeguards the wife's property from abuse by her first husband, and if relevant the
lineage fidelity of her paternal family land.

The fourth law studied, the law of the wayward and rebellious son (Deut 21:18-21),
provides another regulatory amendment that can be appreciated as protecting women's
assets by its egalitarian inclusion of the mothers in the decision to terminate the defiant
son. The practice of terminating a disrespectful defiant son was similar in Akkadian
parallel law and in the Code of Hammurabi, however, it required only fathers to arraign

their heirs. The law of the wayward son also unique to Israel is truly dramatic because it
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concerns an offence within the family that warrants complete agreement and
cooperation of both his father and mother to submit their son to the authorities for a
death penalty. This law, provides that a disconnected and disrespectful son may be
removed from the legacy of both his parents by their choice. The requirement of both
parents pronouncement to terminate their defiant son may relate to the heritable family
assets which mandate a united decision regarding eliminating this unscrupulous heir.
Both parents must equally collaborate in handing over their son to the elders for a
sentence of death. Many scholars note that this law is directly related to the
commandment of respecting parents.

Women may have owned heritable property and must therefore also participate
in terminating her own heir. Therefore, it appears that this Deuteronomic law also
reflects protection of the wife's property or inheritance. Many women owned some
personal property from dowry or gifts, and a few even owned ancestral land. | would
like to propose that this law relates to rescinding of inheritance rights to ancestral
property of both parents in an egalitarian manner. Since the mother may also own
heritable assets she was given the equal right to agree or disagree to executing her
recalcitrant heir. In cases of maternal property ownership the law grants the mother an
equal legal role as the father in deciding whether to dismiss her heir who is to be
executed for dishonoring his parents. Requiring the mother's cooperation in dealing with
a defiant son is characteristic of the supportive stand for vulnerable women seen in
Deuteronomy and unique to Israel. It is surprisingly, that most scholars did not discuss
the annulling of inheritance by both the father and the mother, which was certainly of
public economic concern to the kin and tribe in ancient Israel. The law of the defiant
son (Deut 21:18-21) and the levirate marriage (Deut 25:5-6), are unique to Israel in that
they both require approval of the public leaders, the elders, and protect property
inheritance equally of both the father and the mother from potential precarious
outcomes. The law of the defiant son (Deut 21:18-21) also requires the approval of the
public leaders, the elder, as does the next law of the Levirate marriage. This body
regulates property disinheritance of the unscrupulous son equally for both the father and
the mother preventing precarious outcomes for the family and for the community.

The final law addressed is that of The levirate marriage (Deut 25, 5-10). In
contrast to eliminating a dangerous heir mention in the previous law, this law tries to
afford the childless widow an heir. This legislation appears to me to be one of the

ultimate Deuteronomic modifications that improved the socio-economic status women

vii



under duress. The required levirate marriage takes into account the marital and
economic conditions contracted between two families with the purpose of producing
progeny to inherit the legacy of the family. The Israelite levirate marriage law, in
addition to providing an heir for the deceased husband's estate, as noted in the
scripture (Deut 25:5-10), also safeguards the widow's right to economic support by
the husband's family, and recognizes her right to procreation and generating an heir
for the deceased and the combined assets of the marriage. This in turn protected the
economic viability of the woman's progeny and that of her future generations. This
law in particular is a prime example of laws connected to the integrity of inheritance
of the land of Israel and the maintenance of family estates that improved and
protected the socio-economic status of women at risk.

Based on the understanding of several scholars reviewed herein we can
summarize that this exclusive Deuteronomic law made an arrangement which would
facilitate the widow's benefitting from the deceased husband's estate. The custom of the
levirate marriage in Israel was similar to that practiced in other ANE cultures with a
clear motive that differed totally from other cultures. The Israelite levirate law,
safeguarded her protection and support and provided the widow with a family levir to
sire an heir. Her improved status from a widow to a wife was a window of opportunity.
Affording her an heir to her first husband's ancestral estate secured legitimate claim to
the land and inheritance rights for her child.

Another significant outcome of this law, proposed herein, is that it that it also is
provided her with an heir to all assets of the marriage household which included any
paternal property bestowed into the marriage transaction by her father, and all other
gifts she may have acquired after the marriage. Protecting the widow's assets and land
was crucial, since they were part and parcel of the marriage that terminated before its
purpose was achieved. With the purpose of engendering an heir to secure continued
family ownership of the husbands' estate the law of the levirate marriage also
safeguarded, when relevant, the income and potential repossession of her ancestral land
and personal assets. This law is a notable example of laws which improved and
protected the socio-economic status of women at risk by preserving inheritance integrity
of the land of Israel and family preservation. As a Deuteronomic regulatory amendment,
it was aimed at protecting the widow as part of the family she had married into, and
appears to have envisioned providing and heir to all of the couple’s assets in their

common estate.
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To conclude, guarding the woman's land and property rights under indeterminate
conditions was crucial as family assets and land was the most basic economic resource
and the income platform for the forthcoming generations. | have analyzed five selected
laws that may have protected the legal tenure of the woman's landholdings, ancestral
inheritance and the women's personal property, under unwarranted conditions. These
laws, in favor of the women at risk, could protect their property rights thus preventing
poverty and destitution of the individual. In a broader scope, laws protecting women's
property, would provide a significant stabilizing and fortifying feature to the ancestral
inheritance system, for future families by preventing impairment to the economy of the
polity.



Chapter 1. Introduction

Deuteronomy sets the foundation for a theologically based, socially and
ethically responsible society, having a solid economic agenda. According to the Bible
narrative, ancient Israel after escaping the bondage of Egypt and wandering the desert
for forty years, was destined to proceed from a tribal nomad people, carrying a rich
religious and social culture, to an agriculturally centered new national entity with
innumerable socio-economic challenges. Earlier traditions are represented in
Deuteronomy with new relevance, setting a design for moral socio-economic
protection and growth in their new homeland?®. Moses interpreted the law between two
periods of time, between slavery in Egypt and a born a new nation entering its own
homeland, in a way that was based on the authority of divine commissioning at
Horeb?.

The founding of a long-term Israelite national entity in Canaan required the
establishment of a durable and ethical socio-economic system for the Israelite society.
Legal and economic institutions are fundamental to any social system and ethics and
community unavoidably involve law and economics®. Deuteronomy, while setting
forth theological and moral obligations of each individual®, held a primary concern to
enhance wellbeing by protecting the unfortunate and vulnerable®. Social justice and
welfare are priorities in Deuteronomic law which cast a blueprint for the
implementation of moral justice that could be observed by the existing society®. The

Deuteronomic humanitarian vision, expands and clarifies the previous laws laid down

! Eckart Otto, The Study of Law and Ethics in the Hebrew Bible / Old Testament, ed. Magna Seabg,
Hebrew Bible/Old Testament The History of Its Interpretation, vol. 111/2 (Gottingen, Germany:
Vandenhoeck &Ruprecht, 2015), Blessing O. Boloje, “Deuteronomy 15 : 1 — 11 and Its Socio-Economic
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Free,” Review & Expositor 113, no. 4 (November 1, 2016): 500-512, pp 505.
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Biblical Law 25 (August 20, 2020): 299-304, pp.303, Cohn Robert L., “The Second Coming Of Moses :
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(1984).

> Moshe Weinfeld, “Origin of the Humanism in Deuteronomy,” Journal of Biblical Literature 80, no. 3
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in the covenant at Sinai, providing further guidelines to protect women, mothers,
wives, widows, children, the ill, the disabled, slaves, prisoners, outsiders, liminal
people and even livestock, and the nature of their households’.

In contrast to all cultures of the Ancient Near East (ANE), Deuteronomy
uniquely eliminates social class distinctions. Eckhart Otto states that "The book of
Deuteronomy grounded the ethics of economic solidarity in daily life on the program
of a cultic community, in which there should be no distinction between persons
because of gender or social status"® . It is only negative circumstances, not class, that
cause deprivation of normal social or economic standing®. In cases of economic
hardship, Deuteronomy attempts to relieve human suffering by making all of Israel, as
a people and as individuals, responsible for supporting the deprived, with a focus on
those who lack land and cannot support themselves (Deut 15:7-11). The poor may
glean from harvests of others (Deut 24:19-21), and every third year the Levites,
resident aliens, fatherless children, and widows receive the tithes from the agricultural
produce of Israelites (Deut 14:28-29, 26:12-13. Primary socioeconomic and legal
protection, was provided to all individuals by the male patriarch and his household the
"ax n»a" or father's house!®. Members of the patricentric household, including
women, were subordinate to the patriarch* who was responsible for their welfare®?,
Women in ancient Israel, as they were dependent on a male providers, either father or
husband, for sustenance and protection. In the absence of a male sponsor, women
were economically insecure and defenseless and thus included in the social group
needing protection®3. Deuteronomy inseparably integrates human rights and social
welfare with the potential robustness of the economy. Women and their social
welfare are indeed a significant element of this approach.

Legislation concerning women is more prevalent in Deuteronomy than in other

books of the Bible, providing women with better security and rank but also imposing

7 Jonathan R Ziskind, “The Treatment Of Women In Deuteronomy:- Part I,” Jewish Bible Quarterly 27,
no. 3 (1999): 231-37.
8 Otto, The Study of Law and Ethics in the Hebrew Bible / Old Testament, 2015.
° Roy E Gane, “Social Justice,” in The Oxford Handbook of Biblical Law, ed. Pamela Barmash (New
York: Oxford University Press, 2019), 19-34, Kandy Queen-Sutherland, “Deuteronomy and Adultery:
A Commandment to Live Free,” Review & Expositor 113, no. 4 (November 1, 2016): 500-512, pp 505.
10 Carolyn Pressler, The View of Women Found in the Deuteronomic Family Laws (Berlin ; New York :
De Gruyter, 1993).
11 Daniel I Block, ““Marriage and Family in Ancient Israel,”” in Marriage and Family in the Biblical
World, ed. Ken M Campbell (Downers Grove, IL: IVP Academic, 2003), 33-102, pp 41-44.
2 Victor Harold Matthews and Don C. Benjamin, Social World of Ancient Israel, 1250-587 BCE,
book, ed. Don C. Benjamin (Peabody: Hendrickson, 1993).
13 Ziskind, “The Treatment Of Women In Deuteronomy:- Part 1.”
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additional restraints®*. It appears that Deuteronomy does not propose a gender
revolution, nor does it challenge the hierarchal family structure®. Deuteronomy aims
to preserve the family, the social order and the economic stability of Israel while
settling and inhabiting the land®. The economic platform of ancient Israel was
agriculture, which provided their sustenance. In their new homeland estates were to be
allotted to tribes and families. The inheritance of the estates to future generations
within the family or clan maintained direct lineage fidelity being transferred from
father to son(s), with the first born receiving a double portion (Num 27:6-11, Deut
21:17). Daughters also served as blood-line heirs of ancestral land in families lacking
male progeny. The legislation securing women's rights to inherit permanent ancestral
land and property ownership rights (Num 27:1-11) applied to all of Israel. This ruling
would serve to protect the families' economic rank, as land was the most vital
economical asset in ancient Israel'’.

While questions have been raised as to whether Israelite women beyond the
first generation of settlers were allowed to own land at all, several bible narratives
clearly validate that women did actually own property such as land from inheritance,
dowry or gifts (Gen 29:24, 29, 31:14-16, Num 27: 7-8, Josh 15:20, 1 Kings 9:1, 2
Kings 8:3, Job 42:15). Yet, under precarious conditions, implementation of their legal
right to own ancestral land and property and maintain their economic status and the
family's inheritance may have been jeopardized. Carolyn Pressler notes that laws
aimed at protecting women may have been necessary because of their vulnerability
under certain circumstances'®. Pamela Barmash notes that the subservient status of
women in comparison to men, required laws to protect them as part of the general
program protecting the socio-economic marginalized such as the widow, the

fatherless, and the resident alien®®.

1 William Hallo, “V111 Deuteronomy,” in The Book of the People, ed. William Hallo, 1st ed., vol. 1
(Brown Judaic Studies, 2020), 89-102, pp99.

15 Pressler, The View of Women Found in the Deuteronomic Family Laws.

16 According to Wright, The Deuteronomic economic agenda included the protection of the land
tenure system, based on an equitable and widespread distribution of the land, CJH Wright, Old
Testament Ethics for the People of God, ed. CJH Wright (Downers Grove, IL: InterVarsity Press,
2004), pp207.

17 G Karavani et al., “Is There a Familial Tendency for Same Sex Offspring? A Lesson Learned from a
Large Non-Selected Israeli Population,” Israel Medical Association Journal 22, no. 7 (2020): 354-59,
The specific circumstances, under which women could become land heirs or owners (i.e. families with
no sons or dowries or father's gifts to daughters) were not extremely rare. Single sex families alone
have been recently estimated to be about 1% which nationally is not a small number.

18 Pressler, The View of Women Found in the Deuteronomic Family Laws, pp6.

19 pamela Barmash, “Biblical and Ancient Near Eastern Law,” Religion Compass 12, no. 5-6 (2018).
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Using a new approach, | would like to investigate exactly such type
Deuteronomic laws, that are modified or do not appear elsewhere in the Pentateuch,
which introduce improved personal status and economic security of women in
defenseless situations. While Deuteronomy redresses economic vulnerability and
attempt to prevent deprivation, there are few scholarly sources that address the
interpretation of Deuteronomic law and the foundation of the new national economic
systems and the preservation of the national economy?. The laws identified and
discussed herein may constitute a group regulatory amendments that provided
protection of women's land rights, bloodline continuity of their ancestral inheritance
and of all owned property of any kind. If appreciated in broader context, these
adjustments were essential for safeguarding the integrity of the ancestral land
appropriation-inheritance system based on lineage fidelity and designed to reinforce

the economic durability of the polity.

Aims
The purpose of this study will be to explore a new venue regarding the protection

of women's status, as land and property holders, in maintaining the continuity of the
women's wealth and ancestral land tenure. Guarding the woman's land rights under
indeterminate conditions was crucial as family land was the most basic economic
resource?l. Herein, | wish to explore an alternative approach to certain the laws which
seem to have improved the wellbeing of women in Deuteronomy, by analyzing the
economic advantages of these modifications. This thesis is premised on the notion that
certain laws in Deuteronomy pertaining to modified women's status, play a key role in
an economically driven process. An attempt will be made to demonstrate that these
modifications were essential for establishing and sustaining an all-inclusive land rights
and inheritance system for future generations thus fortifying the continuation of
Israel's' land tenure. Disregard of a woman's legal land rights or shifting the land out of
the woman's ancestral family's holdings, would disrupt and destabilize the biblical land

inheritance system. These new regulations, if implemented, protect land and/or

20 Roger S. Nam, “Portrayals of Economic Exchange in the Book of Kings,” Biblical Interpretation
Series 112 (2012): 1-3. Roger Nam states that the lack of scholarly sources addressing the
interpretation of Deuteronomic law and the foundation of the Israelite economy is due to ‘artificially
separate economic matters from other social-scientific categories such as political, religious and
sociological concerns.

21 Zipporah G. Glass, “Land, Slave Labor and Law: Engaging Ancient Israel’s Economy,” Journal for
the Study of the Old Testament 25, no. 91 (2000): 27-39.
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inheritance rights, enabling women prospective economic security and enhanced
prosperity.

I have focused on selected modified laws of Deuteronomy, that appear to
comprise a group of regulatory amendments with a unified objective to improve
women's status and ensure protection of women's land tenure and personal asset
inheritance under the certain precarious conditions. The Deuteronomic laws to be
discussed include;

I. The prohibition of coveting another's wife (Deut 5:17).

Il. Egalitarian slave release rights for women (Deut 15:12-15)

[11. The prohibition of restoration of marriage (Deut 24:1-4)

IV. The termination of the wayward and defiant son (Deut 21:18-21).
V. The levirate marriage (Deut 25:5-10).

Supporting this notion is the scriptural connection of these laws to the inheritance of
the land of Israel and the circumstances in which the woman's ownership and/or
inheritance of property by her future generations may have been threatened. The
novelty of this study will be to investigate this defined group of new or modified
ordinances in Deuteronomy, as having a multi-generational economic impact beyond
the individual woman, thus protecting her inalienable rights of maintaining her
ancestral land inheritance and assets that she may own. The continuity of family land
inheritance plays an integral role in the complete legislation of the land allocation
platform designed for the economic wellbeing of the polity. This investigation was
aimed at demonstrating that Deuteronomy possibly deals with protecting property and
land rights of the women to protect them from destitution and to maintain continued
lineage fidelity of the family land inheritance at risk. This group of amendments,
which improves the women's status under precarious conditions, serves in
safeguarding the economy of the next generation and the integrity of the national land
appropriation system.

Accordingly the aims are:

1. To provide a brief overview of views on women's ownership of land and assets in
ancient Israel.

2. To summarize the understanding of selected laws and their purpose according to

investigators.



3. To explore the possibility that these laws comprise a unique group of Deuteronomic
regulatory amendments having a unified novel purpose; protection of women's land

and property rights and the integrity of the family inheritance at risk.

Background
Modified Women's Status in Deuteronomy
There are three areas that pertain to the status of women in biblical times

requiring review in order to lay a solid foundation for this research. These include the
status of women in the surrounding ANE, women's status in Ancient Israel and their
modified status in Deuteronomy compared to the other books of the Pentateuch.
Much scholarship has been dedicated to comparisons of the many laws relating to
women between ancient Near Eastern and Hebrew laws. Such assessments were well
reviewed by Carol Pratt Bradley?? but are beyond the scope of this study. A notable
point made by Etan Levine is that although there are numerous similarities in the
laws, the intent of Hebrew law, often transcends, that of the laws of its surrounding
cultures, including the place of women within the codes?3.

In the legal systems of ANE cultures, the archetypal “person” was a male head
of household, with women typically belonging to some male figure. For example,
Middle Assyrian law-book about women (circa 1100 BCE), defines women as

"24 \Women as a

belonging to men, either a "wife-of-a-man or a daughter-of-a-man
class had no special status in the law other than a subordinate members of a
household and their legal capacity was a function of one’s position in the household
rather than gender or age?®. The patriarchal household was most common domestic

unit but other configurations were possible. Raymond Westbrook describes that a

22 Carol Pratt Bradley, “Women in Hebrew and Ancient Near Eastern Law.,” Studia Antiqua 3, no. 1
(2003).

23 Etan Levine, “Biblical Women’s Marital Rights,” Proceedings of the American Academy for Jewish
Research 63 (October 5, 1997): 87-135, pp88.

24 Marten Stol, Women in the Ancient near East, ed. prostituees in de bakermat van Vrouwen van
Babylon. Prinsessen, priesteressen, Utrecht (2012). de cultuur. Uitgeverij Kok, and Translated by
Helen and Mervyn Richardso, E-pub (DeGruyter, 2016) , pp 663. The first section of this law-book
which deals with crimes committed by women is concerned with a woman who steals property from a
temple, and it is the deity of the temple who decides her punishment. "If a woman, either a wife-of-a-
man or a daughter-of-a-man, should enter into a temple and steal something from the sanctuary, and it
is discovered in her possession or they prove the charges against her and find her guilty: they shall
perform a divination and they shall inquire of the deity; they shall treat her as the deity instructs them.
5 Victor Harold Matthews, Bernard M. Levinson, and Tikva Simone Frymer-Kensky, Gender and Law
in the Hebrew Bible and the Ancient Near East, book, ed. Victor Harold Matthews, Bernard M.
(Bernard Malcolm) Levinson, and Tikva Simone Frymer-Kensky, Journal for the Study of the Old
Testament. Supplement Series; 262 (Sheffield: Sheffield Academic Pr., 1998).
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household might be headed by a single person, male or female, might be entirely
independent or by a widow or divorcée, either alone or together with her adult sons,
or brothers forming a joint household?®. Women were excluded on principle from the
public sphere, and almost entirely absent from public office. The public positions
reserved for women were queen, queen mother, and priestess. Women are not found
as witnesses to contracts, excluding rare exceptions. Women in most of the ANE,
however, did have the legal capacity to own property, but were restricted in these
activities by their status as daughter or wife. Married women could act on their own
account but more commonly with or on behalf of their husbands?”.

In ancient Israel as well, the economy was based on universal male dominance,
and females who were dependent on male patrons for sustenance and protection, were
indeed in a weaker and more vulnerable position?. The dominant patricentric nature
of the Israelite family, similar to its prevalence in ANE, also reflected the strong
patria potestas of the biblical family and the women's inferior status?®. Typically the
women were of inferior status in the Bible, where equality was not exhibited between
men and women. Although females were considered patriarchal assets, belonging to
their fathers or husbands, the males in Israel were directly responsible and liable for
their welfare®. This socioeconomic system enabled sustenance and prosperity for all
family members during those times. According to Joshua Berman, women were
subordinate to men in areas such as the judiciary, the cult, the military, and land
ownership®L. The inferiority of women was summarized by Levine with four points.
He notes that the term itself ax n°3, the father’s or patriarch’s house, indicates the
inferior status of the wife. One could argue that ax na delineates the patriarchal

lineage of the homestead and its inheritance having no connection to status®. Carol

26 Raymond Westhrook, “The Character of Ancient Near Eastern Law,” in A History of Ancient Near
Eastern Law, ed. Raymond Westrbrook (Leiden: Brill, 2003), 1-1229, pp 37. ebscohost.com/E-book

27 Westbrook, pp157.

28 Block, “Marriage and Family in Ancient Israel.”, Carol Meyers, Discovering Eve : Ancient Israelite
Women in Context. (Oxford University Press, 1991), Moshe Weinfeld, Deuteronomy and the
Deuteronomic School, 2nd ed. (Oxford, UK: Eisenbrauns, 1972).

29 Etan Levine, “Biblical Women’s Marital Rights,” Proceedings of the American Academy for Jewish
Research 63 (October 5, 2001): 87-135, pp 4-5, Victor H. Matthews, “Family Relationships,” in
Dictionary of the Old Testament: Pentateuch, ed. AlexanderT Desmond and David W; Baker
(InterVarsity Press, 2003).

30 Gane, “Social Justice.”

31 Saul M Olyan et al., “In Conversation with Joshua A. Berman, Created Equal: How the Bible Broke
with Ancient Political Thought (Oxford University Press, 2008).,” Journal of Hebrew Scriptures, 2010.
320n the first mention in the scripture of ax n°a where Abraham was commanded to leave his land and
home, (Gen 12: 1-2) the exegete Avrabanel notes that Abraham was commanded to leave his land
and genealogy M7 YRR 72°%00 AW 23037 *2. Queen Esther was warned by Mordechai that
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Meyers, disagrees with the idea of complete male dominance and indeed argues that
aX 2 represents a descent or lineage reckoning along male lines but not necessarily
male dominance in household functioning®. Levine's second point deals with the
terms “give a wife” and “take a wife,” marks the woman an object in marriage3$. A
third criteria that indicates the subservience of women is the purchase of a wife,
establishing the power of the husband over her as a non sui juris. He held legal
responsibility over her®. Finally, the husband is referred to as “¥a, or master, lord and
owner of his wife. The Hebrew ba‘al (like Akkadian belu) signified "lord™ as well as
"owner," but in the marital context it signified authority and not full ownership®. A
woman virtually belonged to her husband as an asset in a way that the husband did not
belong to her. This is exemplified in the Exodus version of the Decalogue where the
wife was included among the husband's possessions (Ex 20:17).

Acceptance of the all-powerful patriarchal paradigm was challenged in the late
twentieth century, perhaps due to studies of women’s roles in ancient Isracl. Women
in the Israelite family were protected by many laws. The Anchor Bible Dictionary
under the term “Family” rejects the idea that fathers had absolute authority, disputing
of life-and-death power over their dependents®’. Hushands did not own their wives as
chattel. A wife clearly had her own standing in the tenth commandment of the
Deuteronomic Decalogue (Deut 5:17) and her husband could never sell her®,

Unlike Hammurabi law, which permitted a wife sold to pay her husband's debts (LH
#117), the Hebrew might sell his slaves, or even his children (e.g., 2 Kings 4:1, 5:5),
but he could never sell a wife, even if she had been a war captive (Deut 21:14) and

very different from Sumerian and Assyrian legislation, if an Israelite wife was

remaining silent will inevitably cause her and her family's lineage to perish "1728n 7°ax n°21 nX" as she
herself was an orphan who did not grow up in her father's actual home (Esther 4:17). We may also
infer the meaning of ax n°a from the modern word ax &n or progenitor cell which is used today in the
field of medicine and biology. In contrast to the multipotent stem cell (¥13 ®n), a progenitor cell enters a
differentiation pathway that delineates a specific lineage for all its progeny. There are many types of
progenitor cells throughout the human body. Each progenitor cell cannot continue to divide forever and
is only capable of differentiating into lineage specific cells belonging to the same tissue or organ.
https://www.technologynetworks.com/cell-science/articles/what-are-progenitor-cells /12 2021.

33 Carol L. Meyers, “The Family in Early Israel,” in The Family, Religion, and Culture Series: Louisville,
KY: Westminster/John Knox Press, (Louiseville, Ky: Westminster/John Knox Press, 1997), 1-47.

34See Gen 4:19, 24:67, | Sam 25:40.

35 Numbers 30:4-9. The male controls the legality of the women's vows.

36 |_evine, “Biblical Women’s Marital Rights.”

37 Christopher J. H. Wright, ““Family,”” in The Anchor Bible Dictionary Vol2, ed. David Noel Freedman
(Yale University Press, 1992).

38 1lan Peled, “Law and Gender in the Ancient Near East and the Hebrew Bible,” 2020.
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negligent, insulting or disobedient she could not be "thrown into the river"3°. While it
is difficult and perhaps incorrect to make true cross cultural comparisons, the
vulnerability of Israelite wives and their need for basic juridical protection is clearly
attested to in the Bible®. In Israel, there was strict accountability of a husband and a
father to his wife's and children's welfare*!,

New perspectives have developed regarding the roles and responsibilities of
women within the family in ancient Israel. Carol Meyers offers a fresh outlook on the
nature of family relationships viewing women as a fundamental, intricate part of the
fabric of ancient life. She wisely advises against judging ancient history by modern
assumptions and standards*? and views family life in ancient Israel as being based on
heterarchial division of labor. She proposes a social system having a high level of
gender interdependence for managing a sustainable and stable household, as well as
for the bearing and raising the heirs within the ancient Hebrew family*®. Her
viewpoint seriously challenges assumptions of women’s universal oppression and
subservience in the ancient Israeli society. According to Carol Pratt Bradley, the
ancient Hebrew law codes addressed the stewardship and responsibility of a man to
his family rather than establishing male superiority. In her view, men had a divine
mandate to provide for temporal and spiritual well-being and conduct of his wife and
children®. I agree with Carol Meyers who states "Gender differences that appear
hierarchical may not have functioned or been perceived as hierarchical within Israelite
society"*.

In Deuteronomy, there is a variety of laws pertaining to women that were
modified or added in comparison the other books of the Pentateuch. Some of these
laws stand in radical contrast to those of other cultures in ANE. Scholars are divided

on whether Deuteronomic legislation primarily supported male dominance*® with

39 H 117 Biblical law allows the execution of an adulteress, yet old Babylonian marriage contracts
stipulate that should the wife say to her hushband "you are not my husband " she is to be cast in the water.
40 Levine, “Biblical Women’s Marital Rights”, pp90.
41 Carol Pratt Bradley, “Women in Hebrew and Ancient Near Eastern Law,” Studia Antiqua 3, no. 1
(2003), pp 37.
42 Meyers, “The Family in Early Israel , pp21.”
4 Carol Meyers, “Was Ancient Isracl a Patriarchal Society ?,” Society, The Literature, Biblical
Literature, Biblical 133, no. 1 (2014): 8-27.
4 Carol Pratt Bradley, “Women in Hebrew and Ancient Near Eastern Law.,” Studia Antiqua 3, no. 1
(2003), pp 6.
4 Meyers, Discovering Eve : Ancient Israelite Women in Context, pp 30.
4 Jonathan R Ziskind, “The Treatment Of Women In Deuteronomy: Part I, Jewish Bible Quarterly 27,
3(1999): 231-37.
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additional restrictions for women*’ or reflected an enlightened approach in supporting
improved women's status*®. It appears that both supportive and restrictive changes
occurred for protecting family fidelity, social stability and economic wellbeing*.
Deuteronomy has been seen by many scholars to raise the legal and social status of
women and to alleviate their suffering. The scholars that view Deuteronomic laws as
improving women status include Moshe Weinfeld>®, Michael Matlock®:, J. Gordon
McConville®? and Eckart Otto>. Moshe Weinfeld is of the known scholars who sees
Deuteronomy as being humanist and favorable toward the weak and the vulnerable
having a primary concern of protecting man, particularly the man whose means of
defense are limited. This directly pertains to vulnerable unprotected women as well®*,
Weinfeld sees Deuteronomy's humanist outlook, beyond mere protection, with an
outlook reaching out to the wellbeing of vulnerable of people having limited means of
protection, including women. He gives the example of women who are now included
in the ritual laws (Deut 14:22-29; 16:1-17) *°. As part of Deuteronomy's improving

woman's status, he also notes that the tenth commandment "Do not Covet" in Deut

Sara J. Milstein, “Separating the Wheat from the Chaff: The Independent Logic of Deuteronomy
22:25-27,” Journal of Biblical Literature (Society of Biblical Literature, 2018).

Cynthia Edenburg, “Ideology and Social Context of the Deuteronomic Women’s Sex Laws”
(Deuteronomy 22 : 13-29), Journal of Biblical Literature 128, no. 1 (2009): 43-60.

47 Carolyn Pressler, The View of Women Found in the Deuteronomic Family Laws (Berlin ; New York :
De Gruyter, 1993).

48 Weinfeld, “Origin of the Humanism in Deuteronomy”, Eckart Otto, “The Study of Law and Ethics in
the Hebrew Bible Old Testament,” (2015), Roland Boer, “The Sacred Economy of Ancient Israel”
Scandinavian Journal of the Old Testament 21, 1 (2007): 29-48.

49 Edenburg, ldeology and Social Context of the Deuteronomic Women's Sex Laws ( Deuteronomy
22:13-29), pp57. She notes that these laws associated with the injunction to "eradicate the evil from
your midst," implies a purpose to ensure the integrity of the social fabric, which may be destabilized by
the presence of wrongdoings. She states; "This particular formula in the womens sex laws implies that
maintaining the proper relations between the sexes, particularly with regard to the uncompromising
fidelity incumbent upon women to maintain toward their patron, be he father, present husband, or
future spouse, is as critical to preserving the proper social stability. Leniency was conceivable only
when the girl had not yet been promised in marriage (22:28-29) or when she had not yet been
possessed by her hushand". Edenberg also concedes that Deut 22:13-29 contains elements of judicial
reform. Private law was replaced with the authority a local governing body, and judicial oath to avoid
dealing with family law cases that lack clear evidence. The problems arising from lack of evidence
leaves burden of proof upon the accused and lack of exonerating evidence was equivalent to evidence
of guilt.

50 Moshe Weinfeld, “Origin of the Humanism in Deuteronomy,” Journal of Biblical Literature 80, 3
(1961): 241-47, pp 243.

51 Michael Matlock, “Obeying the First Part of the Tenth Commandment: Applications from the
Levirate Marriage Law,” Journal for the Study of the Old Testament 31, no. 3 (2007).

52 J, Gordon McConville, “Biblical Law and Human Formation,” Political Theology 14, no. 5 (2013):
628-40, .

%3 Eckart Otto, “The Study of Law and Ethics in the Hebrew Bible / Old Testament,” in The History of
Its Interpretation, ed. Magne Sabg, vol. 111/2 (Bristol: Vandenhoeck & Ruprecht, 2015), 594-621.

% Moshe Weinfeld, “Origin of the Humanism in Deuteronomy,” pp 243.

55 Weinfeld, “Origin of the Humanism in Deuteronomy.”, pp 244.
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5:17 elevates the status of the wife who, in contrast to the Exodus version, is
separated from all his other possessions. According to Matlock, the reversal in the
Deuteronomic text marks a relatively higher concern or regard for women's value®.
McConville also sees this and other Deuteronomic ordinances as promoting a more
advanced attitude to women®’. Otto states that Deuteronomy's economic ethics does
not distinguish between persons due to gender or social status®.

An prime example of status progress would be the law regarding the freeing of
both male and female slaves and the conditions of their release as equal, regardless of
gender (Deut 15:17). Tikva Frymer-Kensky explains, that male and female slaves
have become equal under the law: “No Hebrew woman can be permanently made into
a slave in the same way that no Hebrew man can be permanently made into a slave
without his consent.”*® Walter Brueggemann mentions that this Deuteronomic law
“considerably advances Israel’s social vision"®. Another example of improvement in
woman's status in Deuteronomy is the law of the captive bride. Deuteronomy
regulates the exploitation of defenseless women by powerful men under military
victory. If a victorious soldier finds a beautiful woman he “desires" he can take her
home with the intent of marrying her. Marriage is equivalent to providing protection
and sustenance. She is then given mourning time, she shaves her head, pares her nails,
takes off her captive’s garb, and mourns her parents for a month. Only then can he
marry her, yet, if he no longer desires her as a wife with full rights she must be
“freed". He cannot sell or enslave her (Deut 21:10-14). According to Christopher
Wright this law protects the captured woman in several ways. She is safeguarded
from rape or enslavement as a concubine but rather awarded the status of a wife (Deut
21:11, 13). She is given time to mourn her family and adjust to her “traumatic new
situation”; the victorious soldier is not granted “bridegroom’s rights" restricting him
from having intercourse with the captured woman for thirty days; finally, if he
changes his mind and retracts his commitment to married to her, she is released as a

free woman. He can take no further advantage of her and cannot sell her as a slave.”

% Matlock, “Obeying the First Part of the Tenth Commandment: Applications from the Levirate Marriage
Law.” (2007).

57 JG McConville, “Biblical Law and Human Formation,” Political Theology, 2013,.

%8 Otto, The Study of Law and Ethics in the Hebrew Bible / Old Testament, 2015.

%9 Tikva Frymer-Kensky, “Deuteronomy,” in Women’s Bible Commentary, ed. Carol A. Newsom and
Sharon H Ringe, 1992, pp59.

80 Walter Brueggemann, Abingdon Old Testament Commentaries, Deuteronomy (Nashville,: Abingdon
Press, 2001), pp168.
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Wright concludes that in these verses “the physical and emotional needs of the
woman in her utter vulnerability are given moral and legal priority over the desires
and claims of the man in his victorious strength” %%, Jeffrey Tigay sees the aspect of
this law is its respect for the personhood of the captive woman and the moral
obligations created by initiating a sexual relationship with her®2.” Eckart Otto writes
even more strongly that “compared with the average and usual treatment of captive
women in antiquity this provision in Deut 21:10-14 was a moral revolution on the
long road towards equal dignity and rights of men and women”®®. However, one
should not lose perspective that the law is expressed from within a thoroughly
androcentric perspective. Richard Nelson rightfully notes that this law assumes the
victorious male’s right to forcefully capture for the purpose of marriage, with
indifference to her consent or objection. The issue of her possibly being already
married to a former husband or that she may have children is evaded which in his
view is a case of biblically-sanctioned marital rape®. In contrast to Nelson, Jeffrey
Tigay maintains that since no husband is mentioned, “the law possibly refers only to
unmarried women®. In summarizing this law, it appears that the power of the
victorious soldier over the captive woman is not eliminated in Deuteronomy, but it is
certainly regulated and mitigated.

In contrast to the scholars who view Deuteronomy as improving women's status,
many scholars point out that several new laws clearly curtail women's freedom and
equality, particularly the laws relating to bridal chastity and patriarchal family
integrity (sex laws). Ziskind distinguishes that only women who were considered
virtuous, were enabled to protect their reputation, while others whose behavior was
considered the contrary, were dealt with brutally®®. According to Cynthia Edenberg,
the formulation of family laws and the restrictions in Deuteronomy were designed to
maintain the integrity of the social structure. It was the responsibility of the

®1 Christopher J. H. Wright, Deuteronomy, ed. New International Biblical Commentary (Hendrickson
Publishers, 1996), pp89.

62 Jeffrey H Tigay, Deuteronomy, 1996, pp. 194.

63 Eckart. Otto, “False Weights in the Scales of Biblical Justice?: Different Views of Women From
Patriarchal Hierarchy to Religious Equality in the Book of Deuteronomy,” Gender and Law, 1998, 128—
46, ppl4s.

%4 Richard D Nelson, Deuteronomy: A Commentary (London: Westminster John Knox Press, 2002)
pp198. Like Nelson, Midrash Sifrei assumes that the soldier may marry the captive even if she is married.
Sifrei Deuteronomy 211.

& Jeffrey Tigay, The JPS Torah Commentary: Deuteronomy (Philadelphia: Jewish Publication Society
of America, 1996), pp194.

% Jonathan R Ziskind, “The Treatment Of Women In Deuteronomy:- Part 1,” (2007), pp152.
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subservient wife to maintain total fidelity with no exception, even in the face of
coercion®”. When comparing Deuteronomy sex laws to other Biblical laws, Ellens
distinguishes between the sex texts of Leviticus that pertain to ontology and the sex
texts of Deuteronomy that pertain to property, specifically a man’s ownership of
female sexuality®®.

An approach that bridges between these two outlooks is that of Carolyn Pressler
who proposed that Deuteronomy does not portray concern for the status of women
per se, but rather, women appear in laws having other concerns. She notes that certain
laws afforded women and their children particular rights and protections within their
subordinated legal status as daughters, sisters, wives, and mothers. Accordingly, she
views Deuteronomy as showing concern for women within family laws but does not
challenge their subordinate status per se®. It appears to me that certain Deuteronomic
laws endeavor to ameliorate the precarious and subservient status of women.
Therefore, | see a third possible way to look at women status in Deuteronomy
through the understanding that women served an integral part of the larger
socioeconomic system. Under certain circumstances, the concerns of a larger
significant framework required releasing the women from subordinate status thus
truly improving their status. This was sometimes necessary to protect the stability of
the socio-economic system and wellbeing of the polity. An example of such would be
improvements of women's status in the implementation of the general inheritance
system of the land of Israel, a central theme of Deuteronomy’®. Upon establishing a
viable economic system in Israel, land plots provided the platform for family income,
and stabilized by the territorial integrity of family lands and property were retained
through direct bloodline inheritance for future generations (Num 26:33-34, 53). If
there were no sons to inherit a fathers' property, the daughters were next in line
(Num27:8-11), rendering them as bona fide non-male members of the national land

appropriation and inheritance system.

67 Edenburg, “Ideology and Social Context of the Deuteronomic Women’s Sex Laws (Deuteronomy 22 :
13-29).”

68 Deborah L. Ellens, Women in the Sex Texts of Leviticus and Deuteronomy : A Comparative Conceptual
Analysis (New York: T&TClark, 2008).

89 Carolyn Pressler, The View of Women Found in the Deuteronomic Family Laws (Berlin; De Gruyter,
1993).

70 The idea of holy land inheritance is mentioned far more frequently in Deuteronomy than in any other
book of the bible, having 71 occurrences according to the concordance of AlHatorah.Com.
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This study addresses women's status in Deuteronomy from a new perspective
within the context of protecting women's land, assets and inheritance rights as
component of the larger land appropriation, property and inheritance system. I will
provide A- a general overview of scholars' views on the ownership of land and
personal property by Israelite women. B- a summary of the traditional understanding
of laws from a selected group and their intent according to Bible exegetes and Bible
investigators. C- an attempt to contribute to scholarship by discussing an alternative
purpose behind a newly defined legal assemblage which appears related to protecting
women's land tenure and the lineage fidelity of family inheritance rights for

maintaining the integrity of the property allocation system in ancient Israel.

Overview and Scholars Views on the Women's' Land and Property Ownership

in ANE and Ancient Israel

Land Ownership by Women in the Proximal ANE Cultures

In order to study the possibility that Deuteronomic law may have protected women
ownership of property and land in ancient Israel, it is relevant to examine property
ownership by women of the nearby ANE. Prior to directly examining the biblical
texts, I would like to consider the context and history of property ownership by
women in the surrounding cultures. In the Near East the most important way to
authority and power was land tenure, as it was the economic platform for generating
sustenance and commercial commodities’ . Regarding land ownership or inheritance
by women in ANE, unlike the documented biblical legislation, there are no explicit
laws or statements of principles in the sources. The only evidence available is from
texts of different periods from different places’®. In very ancient pre-Sargonic
Lagash (2300 BC) and in documents of the URIII period (2112-2004 BC) women

often participated in land sale transaction as both buyers and sellers (primary and

L. J. Claassens, "'Give Us a Portion among our Father's Brothers": The Daughters of Zelophehad,
Land, and the Quest for Human Dignity," Journal for the Study of the Old Testament (Online) 37, no. 3
(/3, 2013), 319-337. Stephen C. Russell, "The Hierarchy of Estates in Land and Naboth's Vineyard,"
Journal for the Study of the Old Testament (Online) 38, no. 4 (/6, 2014), 453-469. Raymond Westbrook
and Bruce Wells, Everyday Law in Biblical Israel: An Introduction (Louisville: Westminster John
Knox, 2009), 91-106.

72 Zafrira Ben-Barak, “Inheritance by Daughters in the Ancient Near East,” Journal of Semitic Studies
25, no. 1 (1980): 87-135.
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secondary)’® and could inherit property in the absence of male heirs "as will be
further discussed below.

According to Bernard Batto, the Mari documents which closely represent the
economic, social and legal institutions known in Old Babylonia, delineate three types
of land possession a- private land owned by an individual or group of individuals, b-
land owned by the tribe under the control of the ethnic group or their rulers, and c-
Land owned by the king, which in these texts is termed "palace field(s)" (egel
ekallim)™. The ANE the monarchs, were owners of most of the land and they
authorized land arrangements, such as leasing, licensing or ownership of land. The
land plots administered and passed on to future generations as inheritance but could
be terminated by a new king with an alternative agenda. The Royal land holdings of
Mari were vast and lands were either utilized directly by the palace, farmed out to
palace dependents and important others. A complex system of supporting the vast
numbers of people employed by the state has been revealed in administrative
documents. Some royal servants,especially those of the lowest ranks, were
supported by rations directly from the palace stores, as illustrated by numerous
ration lists. Others were indirectly rationed in the form of land allotments from
which they derived their livelihood. Often, the king's land allotments were the objects
of favoritism, personal influence with the king and could be purchased or given over
as a gift. Royal land consignment for subsistence (eglam nadanum), were very
prevalent but revocable at any time’®. The best arrangement (eglam vussurum), also
practiced by Assyrian kings, this land grant of "releasing a field" that was awarded in
perpetuum to the beneficiary and his heirs, including women. While the recipients of
royal land grants derived both livelihood and wealth from this system, the palace also
profited. Numerous receipts have been found for grain and other edibles paid as
property taxes to the palace’”.

In general, although the ancient societies were male dominated, women

3 1gnace J. Gelb, “Earliest Land Tenure Systems in the Near East: Ancient Kudurrus,” in University of
Chicago Oriental Institute Publications 104, ed. Oriental Institution of the University of Chicago
(Chicago: University of Chicago, 1991), 1-328, pp35.

74 Gudea ensi of Lagash (circa 2080-2060 BC or 2144-2124 BC), in the course of establishing justice in
the city, he declares that the orphan was not left at the rich man's mercy, the widow was not left at the
mercy of the strong, and "in the house in which there is no son, the daughter enters into the position of
heiress". Gudea Satue B, vii: 44, trans. CAD A/n, 176b, 11.

S Bernard Frank Batto, “Land Tenure and Women at Mari,” Journal of Economic and Social History of
the Oorient 13, no. 3 (1980): 209-39, pp210.

76 Batto, pp214.

77 Batto.,pp220.
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throughout large areas of Mesopotamia were able to inherit and possess property,
run independent agricultural businesses and pay taxes to the Monarch’®. Women
owned property, with the right to acquire and dispose of it at will. More
surprising is the extent to which women civil servants participated in the
land tenure system at Mari. When women performed roles analogous to those
of men, and were supported from palace resources in a manner similar to the
men. Like the men, women civil servants also received subsistence
allotments or had land permanently deeded to them, enjoying both the
privileges and the obligations that came with such land grants’. To
eliminate the danger of a family losing its patriarchal estate, women could inherit
land alone or together with male heirs. Although most of the land was inherited by
sons, it is well documented that in Nippur, Ur, Nuzi, Ugarit, Akkad, Mari and
Babylon, and Egypt daughters could inherit land and property in the absence of
male heirs and sometimes together with them. Based on documents from Nippur
and Ur 111, Zafrira Barak comes to the conclusion the prominence given to the
position of the daughters as heiresses in families having no male heirs, shows
the intention of preserving the family's control of the patrimony through the
daughter®.

She also notes that Elam daughters seem to have had full and equal rights of
inheritance with sons®, but this was unusual. In most of these cultures, only in the
absence of sons, the daughter who was the father's closest blood-relative, transmitted
this blood-line relationship to her children® Records of daughters inheriting property
are found in Lagash and Old Babylon 8 and was the accepted practice in that society
although certain conditions were sometimes required. Additionally, family bonding to
the asset was further facilitated through marriage of that daughter to a male relative of
the head of the family. Thus, the daughter, served as a vector passing the inheritance

in a direct line to the descendants of the head of the house®*. Marten Stol clarifies that

78 Bernard Frank Batto, Studies on Women at Mari, book, The Johns Hopkins Near Eastern Studies
(Baltimore: Johns Hopkins University Press, 1974), pp64-72.
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according to common law, after a woman transferred to the family of her husband she
no longer inheritance rights from her paternal family and the dowry received was
considered her share of that inheritance. Yet in the Old Babylonian period a daughter
could receive the same portion as her brothers, Stol interprets that this relates to
unmarried daughters®.

Other types of land ownership could have been derived directly from the king.
Permanently released heritable land called "nahalum”, was recorded to have been
awarded to women from the Akkadian of Mari King Zimri-Lim. A woman described
her eviction from the house that belonged to her parents which was not a permanent
royal award. She, being as risk of destitution having no male support, requested that
the king permanently release to her a "nahalum™ of a field and garden to guarantee her
future income®. This clarifies two important issues; a- women served as landowners
and heirs and b- the word "nahalum” clearly defines a permanent land grant from the
king. Among biblical scholars the cognate Hebrew root NHL relates to nahalum at
Mari, a term used to describe a royal land grant which was made in perpetuum and
included inheritance rights 8 . According to HALOT :7%m1 is an inalienable hereditary
property®. The Bible as well defines 'Nahala' as a permanent land holding from the
Lord till the end of time (Lev 25:36). There are many other examples that Bernard
Batto brings demonstrating women's ownership or receipt of land®. He states that the
policies pertaining to land use seem to have been constant throughout the Old
Babylonian period at Mari, with women enjoying privileges very similar to those
enjoyed by men, regardless of class. High class women did obtain more land
grants that the poorer class women. Privately, women possessed property in their
own right, and some female civil servants participated in the land tenure system

at Mari. They performed tasks analogous to those of men, were supported from

8 Marten Stol, “Women in the Ancient Near East,” 2016, pp69 ebook https://search.ebscohost.com/
8 Batto, 1980, pp. 226.

87 A. Malamat, “Mari and the Bible: Some Patterns of Tribal Organization and Institutions,” Journal of
the American Oriental Society 82, no. 2 (1962).

88 «7om1,” in HALOT (Koehler, Baumgartner and Stamm's The Hebrew and Aramaic Lexicon of the

Old Testament, HALOT Dictionaries Brill on line, 2022).

8 Batto, 1980, pp. 233-236, As reflected in the Mari documents V111, he shows that a judgment made
by the governor regarding land possession belonging to the regular proletariat, a man and a woman,
required that their community property (bitifana) be divided evenly. This ruling thus confirms the legal
capacity of women to own land. The higher class women, were highly taxed as a result of their tenure of
palace lands, such as the cases of two Sattum-kiyazi and Addu-duri highly ranked Mari woman under
Zimri-Lim. An Old Babylonian lawsuit where both buyer and seller were women, demonstrates a case
of the seller's breach. Ilusha-hegal, a priestess who had sold her house at Nippur to Addi-liblut's wife,
complained in a lawsuit that she had not received the full purchase price.
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palace resources similar to the men and received subsistence allotments or had
land permanently deeded to them along with the obligations that came with
such land grants®. While men clearly occupied the predominant role in the
possession and use of land, both in the private and public sectors, male
preponderance was rooted in their standing as heads of the household and not
from a legal incapacity of women to own land per se. In conclusion, there were
several venues through which women obtained land rights in ANE. These included
royal land grants of different sorts under various conditions to different classes, they
were comprised of gifts and they included family inheritance, usually in absence of
male heirs.

It is notable that in neighboring Egypt, where according to the bible
narrative, the Israelites lived for hundreds of years, women played a significant
active role in the ownership of landed property®!, and actual land holders were
commonly both men and women of many occupations and ranks®.

Land Ownership by Women in Ancient Israel

Upon settling the promised land, permanently heritable land areas 'Nahalot'

were allotted to each tribe and subdivided among the families (Numbers 26:52-57).
Israelite women of families having no sons were also eligible to own and inherit
ancestral land (Numbers 27:1-11), similar to most of the ANE cultures. Recent
research has shown that the expected frequency of families with no sons is about 1%.
Contrary to the belief that families with no male progeny is a very rare occurrence,
this is not the case today nor in biblical times, and such families required heirs. In a
recent investigation by Karavani et al (2020), the familial tendency and frequency of
the same sex offspring was studied in 66,066 families. They compared the prevalence
of same-sex with the expected prevalence. Families having 4, 6 or 8 boys only present
7%, 1.8 % and 0.5% and families having 5, 7 or 9 girls only present 2.7%, 0.6% and
0.2% of the population respectively. Calculating from the bible narrative in Nm 26:33

the frequency of families having all female progeny (Zelophehad) within all the
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families (Mishpachot) cited in this census, it is 1/84 or 1.2% 3. With one family out
of each 100 having only female offspring, women from such families were granted
land as legally inherited ancestral property (7%m1 nnnx) (Numbers 27:1-11). This
biblical ruling secured a bona fide direct bloodline inheritance of the paternal name
and family estate to his daughter(s), which served as a vector to maintain lineage
fidelity of family land tenure for the forthcoming generations. The economic future of
families who fled from the bondage of Egypt to settle their own land was so cardinal
that the daughters of Zelophehad, who had no sons, were named in the census as part
of the Clan (Num 26:33). They attained the right to own land to be allocated as
paternal land. This ruling was entirely novel and unique to Israel because it enabled a
future inheritance from their deceased father who himself did not own any land in his
lifetime! The related passage in Numbers 36 stipulates that Zelophehad's daughters
should marry within their tribe, to ensure that the tenure of land granted to them
should not migrate to a different tribe via inheritance of sons whose father is from
another tribe.

Although Jewish women's inheritance laws are rooted in the land division laws
of the Bible, there are only sparse mentions regarding land or other property
inheritance laws (pertaining to either gender) until the Talmudic periods when these
laws were finalized. In the Bible, there are explicit mentions of women's wealth and
property rights acquired through either inheritance, in the absence of male offspring,
(Num 27:1-11 and 36:2-12, Josh 17:3-6) or as gifts or dowries (Gen 24:59-61, Judg
1:12-15, 1 Kings 9:16,2 Kings 8:1-6, Job 42:15). The law enabling women's
ownership of land was for all, rich or poor, with no class or status distinction, which is
reflected in the biblical sources. The Shunamite woman (2 Kings 4:8), for example,
was not royalty nor was she from an important wealthy family like Caleb, but rather
an anonymous widow identified by the place she lived, yet she owned land (2 Kings

4:13). It is noteworthy that the Israelite women, when eligible, were granted unique

9 G Karavani et al., “Is There a Familial Tendency for Same Sex Offspring? A Lesson Learned from a
Large Non-Selected Israeli Population,” Isracl Medical Association Journal 22, no. 7 (2020): 354-59.
The Biblical census provides a frequency of all female offspring that is amazingly close to the recent
Karavani data. It thus appears that the frequency of families with single sex progeny is not so rare, and
even at 1%, many families at any time stood to lose their ancestral land if the daughters were not
eligible to inherit paternal property. While the Talmudic Halacha was documented later during the
Babylonian exile, it is lined up with this biblical ordinance. Further clarification by Maimonides
appears in the later Mishnah Torah "Nahalot", Bava Batra 8:2
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inalienable rights to permanently inherit land with egalitarian ownership rights (Num

27:8-11).

Land or Property as Marriage Gifts and Dowry in ANE and Ancient Israel

In ancient times women were not usually economically independent, or large

property owners. They were under male sponsorship of their father until they
married when this responsibility was transferred to their husbands. In general,
marriage arrangements in all ANE cultures were secured by men for both their sons
and daughters which involved negotiations, provisions and legal concerns®. T. R.
Lemos—in Marriage Gifts and Social Change in Ancient Palestine: 1200 BCE to
200 BCE demonstrates that the investments of both the household of the groom to
the marriage termed bride wealth, and that made by the household of the bride in the
household of the groom, the dowry, were the most significant economic institutions
in Syria-Palestine for the distribution of land rights and wealth during ancient
periods®. The institution of dowry, gifts the father gave to his daughter upon her
marriage, was very common in ANE®. When a woman married in ANE, there were
three known types of bridal gifts. The first, 'mohar’ was a bride price, as mentioned
above, paid by the groom to the father of the bride almost always required. The
second type of very prevalent gift was a 'dowry ' which was provided by the father
of the bride to his daughter to secure her economic future, and a third type of gift
was granted to the bride from either her father or the groom®’. In the Old Assyrian
period, the bride-price was called ‘the price’ and was paid out at the wedding. In the
Old Babylonian period some care was taken to achieve a balance between the
presents of the two families. A Sumerian proverb says, "What has the young man
brought? What has the father-in-law released (btr)"%. Westbrook summarizes that
upon marriage, a daughter received a dowry as her share of the paternal estate®®.
Although functionally the equivalent of an inheritance share, it was not a right
required by law but rather depended on her father’s discretion. He states that

Akkadian the technical terms for dowry are, words for “gift” (nudunng, eriktu). The
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daughter normally received her dowry in advance of her father’s death. A girl who
had not yet married at the time of death of her father was entitled to be provided a
dowry by her brothers (CH 184). The size of the dowry might have been negotiable
between the bride’s and the groom’s families. Some parts of the Dowry were
designated for the wife’s absolute control. The Neo-Babylonian term quppu (“cash-
box”) refers to a cash fund for the wife’s exclusive use. Much later Talmudic
sources (based on previous oral law) refer to a category of dowry property called
melog, which has earlier equivalents in Akkadian and Ugaritic (mulugu; mlg). It is
separate from the rest of the dowry (which the Talmud calls “iron sheep”) in that its
loss, or loss of value or destruction, is entirely to the wife’s account. This implicates
her control over this part of the dowry, such as over personal slaves, whom the
husband was not required to replace if they died.

Many Ancient Near Eastern laws are concerned with the economic rights of
women within marriage and divorce. The Code of Hammurabi (CH) regards the
dowry as becoming part of the husband’s estate, but separated for the wife's'
maintenance in case of divorce or the husband’s death and after her death, divided
among her progeny. The husband had no right to hold exclusive power over her
property, and he was not entitled to it after her death. If there were no children it was
to be returned to her father’s house (CH 162, 163, 164, 173, 174, 176A). Bradley
understands the ANE laws as regulating economics of marriage and economic rights
of both men and women. The woman in ANE was entitled to economic protection
when widowed or divorced, preventing her destitution'®. There were many ANE
laws related to the dowry and the economic rights of women within marriage and
divorce. In contrast to many ANE laws, there is a relative paucity of biblical laws
dealing with marriage in general and marriage gifts in particular. Some ANE codes
are similar to those of ancient Israel and others not. An in depth comparison
between those laws is beyond the scope of this study but has been reviewed by Carol
Pratt Bradley'®* and Marten Stol'2. An important point that Pratt Bradley makes is
that a substantial number of ANE laws concerned with financial arrangements
concerning marriage and divorce, are not readily apparent in the biblical codes. She

does not consider this proof that marital finances were not part of Hebrew society as
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common law'®. Additionally, the law codes in the Old Testament stipulated the use
of a divorce document, yet there is no biblical mention of marriage contracts. These
appeared later in Jewish history as will be discussed below.

From the scriptures we know that the bride price paid by groom to the father
of the bride is more prevalent in the than bridal gifts from fathers to their daughters
such as dowries. The biblical narratives mention mohar, bride-price, providing
evidence of the provision of property granted to the bride by her father. We learn that
the bride price could be paid in valuables or currency, (Isaac for Betuel's daughter
Rebeccah, Gen 24), as acts of bravery for the father of the bride (David for King
Saul's daughter Michal, 1 Sam 18 27, and Othniel for Calebs' daughter Achsah, Josh
15 16,17) or as interned work for the brides' father until the value of the price was
paid (Jacobs' work for Laban to pay for Leah and Rachel Gen 29 20). Examples of
dowries are less common. According to Westbrook, dowry was a very common
cultural norm and the term for "dowry" occurs only rarely in the Bible due to the
prevalence of this institution. He is of the opinion that dowry was mentioned only

104 As mentioned above, it is clear that women in ancient

under unusual circumstances
Israel could be afforded family assets of key significance when they married. Carol
Meyers believes that gifts of land or other property to daughters were the daughters'
portion of the inheritance or property transmission system of ancient Israel as was the
norm in ANE!®,

Descriptions of women receiving direct dowry are few in the Bible. Leah and
Rachel received the handmaids Zilpah and Bilhah as direct dowry from Laban to each
daughter as she married (Gen 29:24, 29). The story of Calebs' daughter Achsah
encompasses the practice of giving a bride-price, dowry, and possibly a groom’s gift
all within six to seven verses (Josh 15:13-19). The bride-price paid by Othniel to
Caleb was not monetary exchange, but fulfilling military success, the capture of
Debir. In most cases the dowry provided, by a father for the bride on entering into a

marriage contract, took the form of mobile possessions*®, such as silver, gold, or
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other valuable commodities'?’. The narrative of Achsah is significant because it
describes a dowry or wedding gift of immobile possessions, a field in the Negev®,
similar to the dowry is mentioned for Pharaoh's daughter upon her betrothal to
Solomon is found in 1 Kgs 9: 16. While there are different interpretations as to
whether the field given to Achsah was a land dowry or a gift 1%, the text adds the
extra request of Achsah from her father Caleb for an additional gift. Her blatant
independent appeal for water wells to irrigate the arid desert land, indicates that the
field was given with a distinct purpose. Szpek!*°, Fleishman'!! and Shemesh!!?
indeed view the previous endowment as a proper dowry, followed by Caleb awarding
her the requested gift of water wells. Fleishman notes that this exemplifies the legal
right that men had to award their daughters both moveable property and immovable
land and assets such as water sources, as dowry or gifts. Whenever property was
granted to women for the purpose of future transfer to her progeny, at the expense of
the brothers' future inheritance*3. In the case of Achsah, providing a land dowry was
not threatening to the family land because her progeny would also be of the close
paternal clan considering that Othniel was either her uncle, Caleb's brother, or her
first cousin, the son of Caleb's bother!'4. Other examples of dowry found in the Old
Testament is the city of Gezer given to Solomon's wife the Egyptian princess (Kings
9:16) and the inheritance Job bequeathed to his daughters (Job 42:15).

While there are no biblical laws directly addressing women receiving dowries
and or land gifts, just as there are no biblical laws covering many key family matters
such as marriage, divorce and burial, there was common or traditional oral law.
According to Westbrook!!® the term for "dowry" rarely occurs in the Bible due to its

very common prevalence as part of the marriage institution and mentioned only under
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unusual circumstances. | agree with Greengus*'® and Fleishman'’ that it is
reasonable to posit that the Judaic laws addressing property gifts and dowries,
included much later in the Mishna were previously passed down as oral law of
ancient Israel which shared similarities with the prevalent common law in the ANE.
The Role of Women's Property in the Israelite Marriage

According to Bible sources, every Israelite family was allocated a plot of land,
traditionally held to have begun in the time of Moses and Joshua (Nm. 26:52-54,
33:54; Jos. 13-22), which was to remain in the family's possession within the Tribe.
This family property, the goral 'lot’ or 'plot’, and the Nahala 'inheritance’, became the
basis of the economic system in Israel. Legal stipulations, such as the Law of the
Levirate and the institution of the g6'él, who as the next of kin was required to buy the
land abandoned by his relative preventing the alienation of family property (Lev
25:25). The transference of property in ancient Israel was mainly through inheritance
passed on to sons'®, and to daughters in the absence of male heirs (Numbers 27:1—
11). The Bible clearly records that women held land and property ownership rights,
through inheritance, dowries for marriage, or gifts offered by fathers or husbands 1*°
(Gen 24:59-61, Judg 1:12-15, 1 Kings 9:16, 2 Kings 8:3, Numbers 27:1-11 and 36:2—
12, Josh 15:16-19).

These rights were important for the economic welfare of the individual woman.
The inheritance of farming or grazing land by women, in the absence of male heirs,
maintained the sustenance supply within the direct paternal bloodline. All ancestral
property secured that source of income remained in the family, but all the more
contributed to the intergenerational welfare by maintaining the lineage fidelity of the
paternal family wealth as a stabilizing factor of the clans' and the national economy.
Upon marriage bringing in land of her own (inherited or dowry or gift) was very
advantageous to the bride and to the husbands' household. A bride's land right and

dowries became part of the husbands' house'?°, which provided financial security to
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the family and to the wife, should she required it*?%. Her land was placed in his
custody, as usufruct for use to generate food, commodities and wealth as long as they
were married. Her land was returned to her in the case of divorce or the husbands’
death and inherited by their common offspring?2. We know from other cultures in
ANE that investments made by both sides, were negotiated and were significant

economic venues for the distribution of property during any period of ancient

124 125

Israel'?3, Naomi Steinberg!?* and Don Benjamin'?® are of the opinion that the bride's
economic contribution to the new household determined her rank. The idea that
dowry value linked to rank is supported by rabbinic commentaries of Job 42:15%,
Job, who was a wealthy man, provided his daughters with a generous gift of land and
moveable property gifts long before his demise. Fleishman sees this gift as the dowry
to support the daughters' affluent status and rank*?’. In Steinberg's view, a woman
who brings property to the marriage, particularly in the form of dowry transferred to
her by her family at the time of marriage, has rights in the marriage which make it
more difficult to dissolve, thus guaranteeing her male offspring inheritance rights to
their father's estate and which entitle her to be labeled a primary wife!?®, Additionally,
she notes that marriage in ancient Israel was an economic arrangement set up for the
propagation of patrilineal descendants. Vertical inheritance between the generations
of patrilineal men is the biblical default preference, with second preference to
daughters in the absence of male progeny. This protected ancestral paternal family
assets. The favored marriage pattern was between spouses descended from the same

patrilineage.
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2007)https://link.gale.com/apps/

123 | emos, Marriage Gifts and Social Change in Ancient Palestine : 1200 BCE to 200 CE.

124 Naomi Steinberg, Kinship and Gender in Genesis, Biblical Research, vol. 39, 1994.:46-56.

125 Don C Benjamin, “The Land Rights of Women in Deuteronomy,” Biblical Theology Bulletin 47, no.
2 (2017): 67-79.

126 Shadal and Joseph Ibn Caspi, Job 42:15 Mikraot Gedolot of AlHatorah.com

127> Fleishman Joseph, ‘Their Father Gave Them Estates [Nahalah] Together with Their Brothers’ (Job
42:15b): What Did Job Grant His Daughters? / ¢ 21°X 1n1 7% :(210 ,27 21°X) 0i°nR 7102 7701 0°2 107
M12%2,” Shnaton: An Annual for Biblical and Ancient Near Eastern Studies / namam X pni apn> pnaw
217pPn 89 :(2007) 1,

128 Naomi Steinberg, "“Romancing the Widow: The Economic Distinctions between The almana, the
"i884-"alman, and the "€Set-Hammét,” in God’s Word for Our World, ed. J.Harold Ellens et al., vol. 1
(New York: T&T Clark, 2004), 327-46, pp326.
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Property brought into the marriage by both sides guaranteed the woman
protection from easy dissolution of the marriage, particularly if she bore a male heir to
her hushand?°. The woman's land rights brought into the marriage provided economic
improvement of the household earnings and guaranteed future inheritance for their
common heirs®. If a marriage was terminated by divorce (without major cause) her
heritable property was returned, avoiding her falling into destitution, increasing her
chances of marrying again and maintaining the bloodline inheritance®3!,

According to the Bible narrative women's ancestral land tenure rights were
granted, just prior to settling the land of Israel (Numbers 27:1-8). This immediately
caused legal doubts to arise regarding the maintenance of ancestral land within the
clans which were further clarified (Numbers 36:1-4). Women's' land and property
rights prior to settling the land were only theoretical to be implemented in the future
and not yet applicable. The application of women's property rights, an entirely new
concept to Israelites who had no land yet, needed protection.

Protection of Women's Property Rights

The circumstances in ancient Israel, when a women's assets became of key
importance were when entering a marriage, when serving as a wife and mother of
common heirs, when exiting a marriage by divorce or loss of spouse, and upon release
from manumission. These are examples of life situations, described in the selected
texts, when ancestral land tenure and other personal wealth may have come under
risk. Unfortunately, there is a dearth of scholarly discussion on the purpose of these
laws and how they affect women's land and property rights and inheritance as integral
elements of the comprehensive land allotment and continuity inheritance system.

In this investigation, | propose to characterize five Deuteronomic laws that
belong to a novel collection of regulatory amendments that were new or modified
compared to previous ordinances. These laws have a possible common goal of
protecting property and inheritance rights of women under risk. This was highly
significant as it safeguarded the integrity of continued family inheritance of their
ancestral lands, which under a varied circumstances, may have been jeopardized. In

support of this idea, these laws which describe unsafe situations, are related textually

125 Naomi Steinberg, pp336.

130 Benjamin, CBA 2016, “CBA — Annual Meeting University of Santa Clara,” in The Land Rights of
Women in Deuteronomy and the Near East (Santa Clara, Ca, 2016).

131 Ben-Zion Schereschewsky and Menachem Elon, “Dowry,” in Encyclopaedia Judaica, ed. Michael
Berenbaum and Fred Skolnik (Detroit, MI: Macmillan Reference USA, March 15, 2007).
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to the long term inheritance of the land of Israel according to the associated scripture
(table 1). The hypothetical purpose of these laws is discussed by analyzing the
potential detrimental ramifications to the woman's property and future family
inheritance if these laws were not implemented. My claim is that the selected laws
may have protected the legal tenure of the woman's landholdings, ancestral
inheritance and the women's personal property, under unwarranted conditions. If
uncertainties would arise, the lineage fidelity of ancestral property holding could
come under risk. These laws, in favor of the women at risk, could protect their
property rights thus preventing poverty and destitution of the individual. In a broader
scope, laws protecting women's property, would provide a significant stabilizing and
fortifying feature to the ancestral inheritance system, for future families by preventing

impairment to the economy of the polity.
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Review of Scholarship and Discussion of a Newly Defined Group of
Deuteronomic Amendments Which Improve and Protect Women's Status and

Property Rights (Chapters 2-6)

Chapter 2. The Prohibition of Not Coveting Another's Wife (Deut 5:17)
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2a. Improved Women's Status in the Deuteronomic Decalogue Compared to the

Exodus Version (Ex 20: 13)

A classic example of improved women's status in Deuteronomy is found in the

tenth commandment of the Decalogue. The Decalogue appears twice in the

Pentateuch with textual and contextual differences between the two versions.

According to the biblical narrative, the Exodus version 20:2-13 was delivered at the

Sinai Theophany to the generation of Hebrew slaves who recently fled from the

bondage of Egypt. The Deuteronomic version 5:6-17 is declared to have been be

taught by Moses 40 years later, to their children, the younger nomad generation, just

prior to entering the promised land (Deut 1: 1-6) and to establishing their own

homeland. The Exodus version (Ex 20:13)%2, of the tenth commandment, groups the

wife with other objects of desire with no prioritization, using a single verb "an". The

Decalogue in Deuteronomy demonstrates a clear socioeconomic divergence in the last

commandment of "do not covet” which initially isolates the wife. The "house”, "field"

and all other belongings are second, reflecting a basic change in hierarchal order prior

to settlement of the new land.

This commandment is divided into two separate sections using distinct objects

and verbs. The initial section, places the wife first using the verb "7an" and the next

part relates to all property, utilizing the verb " x". Additionally, the woman listed as

132 Thou shalt not covet thy neighbour's house, thou shalt not covet thy neighbour's wife, nor
his manservant, nor his maidservant, nor his 0x, nor his ass, nor any thing that is thy neighbour's " KJV

online https://www.biblestudytools.com/kjv/exodus/20.html
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the first in the list of the man's household possessions in Exodus, has gained her own
status in Deuteronomy. She is replaced in the list of the man's property with the "his
field" as a new and primary asset of the household listed first before all other chattel.
Focusing on the verbs used in Deuteronomy, one can clearly perceive
significant modifications of the Exodus version (Ex 20:13), which prioritizes "his
house" as the prime asset and groups his wife with other objects of desire, employing
a single verb, """ for all of his possessions. In Deuteronomy (Deut 5:17), the
commandment, subdivided into two individual sections. The first part emphasizes the
wife, upgrading her rank, as she has been placed first and separated from all the other
property. The verb employed is "1an", identical to that used in in the Exodus version.
This is followed by the next section which relates to the man's field and all his chattel,
utilizing a different verb "mx". Similar ancient texts using a single verb "covet"” can be
seen in both ancient Egyptian writings and in an ancient near eastern texts that
consider coveting as a sin'® . A similar prohibition was found as a condition in a
mercantile agreement between Assyrians and Anatolians ¢.18" century BCE. "You
shall not covet a fine house, a fine slave, a fine slave woman, a fine field, or a fine
orchard belonging to any citizen of Assur”. The objects of desire, in this commercial
text, are very similar to the second directive in Deuteronomy regarding his chattel
with no mention of wives 34, In the Exodus version, the wife is part of and belongs
to the household owned by her husband. The parallel text in Deut 5:17 places her first,
using the verb "n" and separate from the house, and all other goods and property
using the verb "wh". Hagith Sivan *** and Jeffrey Tigay*® view the use of different

133 The Egyptian Book of the Dead, Ch. 125 (B3): "O Nosey, who comes forth from Hermopolis, | have
not been covetous,” — per J. A. Wilson, in Ancient Near Eastern Texts Relating to the Old Testament,
ed. J. B. Pritchard (Princeton, 1970, 3rd ed.), p. 35a, The Assyrian Hymn to the Sun-God, ii.31-2:
"Spread out is thy wide net (to catch the man) who has coveted the wife of his comrade™ —as per F. J.
Stephens, in A NET, p. 388h.

134 veysel Donbaz, “An Old Assyrian Treaty From Kultepe,” Journal of Cuneiform Studies 57 (2005),
.This Assyrian treaty, presents only the unilateral conditions imposed on Anatolia by Assyrians. The
treaty from Kultepe tablet Kt 00/k6, see lines 62-66. This tablet from Anatolia is contemporary with the
archives of the kings of Leilan c. 1755-1728 BC, Jesper Eidem, “Old Assyrian Trade in Northern Syria
the Evidence From Tell Leilan,” in Marchands, Diplomates et Empereurs: Etudes Sur La Civilization
Mesopotamienne Offerts a Paul Garelli, ed. Dominique Charpin and Francis Joannes, Recherche
(Paris, 1991), 185-208.

135 Hagith Sivan, Between Woman, Man and God: A New Interpretation of the Ten Commandments,
Journal for the Study of the Old Testament: Series (London: T&T Clark, 2004)/1, pp. 208., In Sivan’s
words, the Deuteronomic version “elevates women as the most desirable objects of coveting. It also
implies that covert coveting of other men’s wives is more pervasive and more complex than the rest of
the listed inventory.”

136 Jeffrey H Tigay, Devarim : ‘im Mavo u-Ferush, Mikra Le-Yisra el (Jerusalem: Y.L. Magnes, The
Hebrew Univerity, 2016), pp245-249.
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verbs, in Deuteronomy, for his wife in contrast all other possessions as indicating
stepwise levels in coveting, with the wife being at the highest level. The woman in the
Deuteronomic version has been advanced to her own elevated status'®’, while distinct
from "his field" and prior to all other chattel as a new and primary asset of the
agricultural household in the land of Israel. The question now arises as to why was the
commandment modified? Did any significant change occur that mandated a
regulatory amendment?

Many scholars, Christian commentators* and rabbinic exegetes®*® discuss the
disparities between these biblical versions. The difference between the two sections in
the Deuteronomic version is so significant that it is considered to comprise two
separate commandments by the Roman Catholic and Lutheran interpretive
tradition'*®. M. Weinfeld!*! and D. MarkI**? regard the changes as part of the
Deuteronomist reform of improving women's status in general. A higher repute for
women's value is evident, as she has been separated from all the other property with a
distinct commandment, gaining her own individual higher status'*3. These
modifications reflect a significant alteration in the values foremost of the wife who
has been upgraded to her own individual status and secondly "his field" now precedes
all other assets'#*. Support for Deuteronomy's higher concern for women, as discussed

137 Michael . Matlock, “Obeying the First Part of the Tenth Commandment: Applications from the
Levirate Marriage Law,” Journal for the Study of the Old Testament 31, no. 3 (2007): 295-310.
Anthony Phillips, Ancient Israel’s Criminal Law: A New Approach to the Decalogue (Oxford, UK:
Blackwell, 1972).

138 Raymond F. Collins, Ten Commandments , Anchor Bible Dictionary, ed. David Noel Freedman,
online V6 (New York: Doubleday, 1992). https://www.pdfdrive.com/anchor-bible-dictionary-6-
volumes-e161868813.

135 Deut 5:17 Ibn Ezra, Gersonaides, Nachmanides, Chizkuni, Rabbi Samson Raphael Hirsch.
https://mg.alhatorah.org N7 mxpn

140 peter J Gentry, “The Covenant at Sinai,” The Southern Baptist Journal of Theology 12, no. 3 (2008):
38-63. As in Deuteronomy, the Roman Catholic and Lutheran interpretive traditions, separated the
command against coveting into two. The tenth commandment distinguishes wife from property “you
shall not covet your neighbor’s wife” and “you shall not covet your neighbor’s house.”, pp51.
19591 Awn , NWY N0 PRI N72 70702 HRAMD 27 : KR NTM0R 0P DTN - MNATT NV
o°an 72mma M2, ed. 97 vy ,anTpa(1986 ,7mINGT YI2pT 12°aR Pn) 730 2.

142 Dominik Markl, The Ten Words Revealed and Revised, 2013, pp22. " In the last Commandment in
Deut. 5.21 the order of ‘wife’ and ‘house’ is switched, and ‘coveting’ (7r) the neighbor’s wife is
distinguished from ‘desiring’ (77X) any other property of the neighbour. These changes seem to raise
the dignity of the wife from being just part of the neighbor's property to a significant individual to be
‘coveted' rather than 'desired’ like anything else™.

143Matlock, “Obeying the First Part of the Tenth Commandment: Applications from the Levirate
Marriage Law.”, Anthony Phillips, “The Decalogue-Ancient Israel's Criminal Law,” JIS 34 (1983), 1-
20, pp6.

144 Daniel Block, ““You Shall Not Covet Your Neighbor’s Wife’: A Study in Deuteronomic Domestic
Ideology,” Journal of the Evangelical Theological Society 53, no. 3 (2010): pp462.

30



above and particularly wives, not only lies with making a separate injunction against
coveting wives in the Tenth Commandment but also with the special attention to
women's rights in several other statutes and ordinances'*®. Some traditional rabbinic
commentators that deal with differences in the two versions as having any
significance, see desire as a stepwise emotional process with wanton for a women
being greater than the desire for another's property*“®. Mordechai Sabato'*’, Jeffrey

148 and the modern commentator R' SR Hirsch*® see these as moral

Tigay
commandments where thought and planning to seize another's possession is
prohibited with the wife being first and of higher value.

To ascertain a better understanding of the reason for and the importance of these
modifications, | will first review the classic understanding of the meaning of the verbs
"7an "and """ and the explanations proposed for their separate stances. An
alternative understanding of desire in Deuteronomy will be introduced which is not
necessarily sexual in nature. Desire can also been understood to be directed at the
wife's economic value. This appreciation may provide a possible raison d'étre for the

change in the woman's status and a new significance for this commandment.

2b. The meaning of the verbs "7an" and ""mx"

The parallel texts of the tenth commandment use two distinct Hebrew roots to
denote ‘coveting’ or ‘desire,” "1nn"and "nIR™ and therefore it seems to be of central
importance to clarify the meaning of these words. The intended meaning of these
verbs has been controversial among scholars and commentators. The BDB lexicon

defines this verb as a" desire, take pleasure in"'*, The verb ™" is defined in the

145 pressler, The View of Women Found in the Deuteronomic Family Laws.

146 Deut 5:17, lbn Ezrah, https://mg.alhatorah.org/Dual/lbn_Ezra/Devarim/5.15#m6e3n ,

Chizkuni https://mg.alhatorah.org/Dual/Chizkuni/Devarim/5.15#m6e3n7

Nachmanides, https://mg.alhatorah.org/Dual/Ramban/Devarim/5.15#m6e3n7

Gersonaides, https://mg.alhatorah.org/Dual/Ralbag/Devarim/5.15#m6e3n7

147 33y 97 N2°Ww° 1020 .2 '9MD www.etzion.org.il/vbm mn2oTe mnwrn N7 12 AR - JARNRY Nwns
MNInR

Mordechai Sabato, “Differences between the First and Second Appearances of the Ten
Commandments” (Jerusalem: ttps://etzion.org.il/en/tanakh/torah/sefer-devarim/parashat-
vaetchanan/differences-between-first-and-second-appearances-ten, 2017).

148 Jeffrey H Tigay, Devarim : ‘im Mavo u-Ferush, Mikra Le-Yisra el (Tel Aviv: ‘Am ‘oved ;Hotsa’at
sefarim ‘a. sh. Y.L. Magnes, ha-Universtah ha-‘Ivrit, 2016), pp247-249.

149 RSR Hirsch, https://mg.alhatorah.org/Parshan/R._S.R._Hirsch/Devarim/5.

150 Brown Francis, Driver R, and Briggs Charles, “Hebrew and English Lexicon of the Old Testament,”
in Hebrew and English Lexicon of the Old Testament (Houghton Mifflin Company, 1907), pp818.
https://www.pdfdrive.com/the-enchanced-brown-driver-briggs-hebrew-and-english-lexicon-with-an-
appendix-containing-the-biblical-aramaic-e157103416.html. "7nn" desire, take pleasure in vb : desire-
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ABD dictionary by R.F .Collins is described in the item "wanting or desiring"5.
Schunck K.D. and P. R Callaway, partially derived the item "wanting or desiring" of
the ABD dictionary from TWOT %2 and they interpret that 7ar refers only to desire,
which is interchangeable with "mx"%, HALOT interprets " 7an™ as desire, take
pleasure or desire passionately*®*. According to the New International Dictionary of
Old Testament Theology & Exegesis the word Tan  presents two meanings; 1-desire,

wish, long for, demand, request and reach, attain, acquire ; 2-find pleasure, liking,

a. in bad sense of inordinate, ungoverned, selfish desire, Ex 20:17, Dt 5:18, Ex 34:24, Dt 7:25, Jos
7:21, Mic 2:2, Pr 12:12, or lustful desire Pr 6:25. b. take pleasure in, of idolatrous tendency Is 1:29 , Is
44:9 their delightful things (things in which they delight), Pr 1:22 how long do scorners delight in
scorning .

151 Collins, Anchor Bible Dictionary, pp9354, Covet, Covetousness, refers to item ' Wanting and
Desiring', discussed below.

152 ). Barton PAYNE, “7an,” in Theological Wordbook of the Old Testament, ed. Editor R. Laird Harris
(Chicago: Moody maimad, and makmad ( Press, 1980), item 673. 7an (I;amad) desire, delight in. Cf.
Ugaritic I;md "be pleasant,” but also covet, lust after ; the positive contexts [eleven of twenty one]
prefer the less ambiguous delight in™). "Negatively, however, the Tenth Commandment prescribes,
"Thou shalt not hamad, covet" (Ex 20: 17), referring to an "inordinate, ungoverned, selfish desire"
(BDB, p. 326). Israel was not to "desire" (Deut 7:25,"covet") the gold adoring idols, to lust after
prostitutes (Prov 6:25), or to covet fields (Mic 2:2; cf. Ex 34:24). Achan's sin at Jericho was that he
desired the spoil (I}amad Josh 7:21). When Aramean officers described whatever was mahmad
"pleasant,” in their eyes (I Kgs 20:6) they sought the most desirable treasures of Samaria as plunder."
153 Schunck K.D. and Phillip R Callaway, “Item ‘Wanting and Desiring' in The Anchor Bible
Dictionary Online, ed. David Noel Freedman (New York: Doubleday, 1992), 9315-16. The expression
"desire’ or "inordinate longing" is reflected in the OT primarily by the roots .wh and zmd. The root
~wh appears as a verb in the Pi.el, Hitp-ael, and Nip.al (30x) and as a noun in the forms .awwa,
ta-awd, and ma.away m. The root imd appears as a verb in the Qal, Pi.el, Nip.al (21x) and as a noun in
the forms semed, hemda, hamudét, hemdln, mahmad, and maimaod (TWOT 1: 145-48; 2: 1020-32;
THAT 1: 74-76, 579-81). The words .wh and ~zmd are synonymous and often appear in parallelism
(Gen 3:6) or interchangeably in the same context (Ex 20:17 and Deut 5:21; Prov 6:25 and Ps 45:12; Ps
68:17 and Ps 132:13-14). Sexual desire for the wife of one‘s neighbor (Ex 20:17; Deut 5:21; Prov
6:25) as well as his property (Ex 20:17; Mic 2:2) is prohibited.

154 Ludwig Koehler et al., Hebrew and Aramaic Lexicon of the Old Testament HALOT,
https://dictionaries.brillonline.com/halot (2020) 7»n. Hmd, Philistine. to desire, Can. El

Amarna 138:126, hamudu pt. pass. gloss to iapu = 19; OS Arabic. hamida to praise,

n.m. Muhammad. Verbal stem (VS) QAL. 1 to desire (brings damage upon the thing or person
desired), Musil Arabia 3:314) and to try to obtain (Old Halot VV1:333, Stamm Theologische
Rundschau), Ex 20:17a.b 34:24 Deut 5:21; Mic 22;2, Ps 68:17, Prov 1:22 6:25, 2. to take

pleasure in Is 1:29 5:32 (. nnn); 3. mnga) darling (77an) 1s 4:49; b) treasure Jb 20:20, Is

5:32. mpamy; Ps 3912 rd. :iwnn Pr 12:12, VS nif: pt. a3, o702 desirable (Genenius

Kautzsch 116e) Gn 29: 36 Pr 21:20, pl. Ps 19:11. VS, pi: pf. *n7a3: to desire passionately (Bauer
Lexicon 290d) (Genenius Kautzsch, 120d).

The word is very similar in Ugaritic and according to the new Ugaritic dictionary (2014) the verb
"hmd" in Ugaritic means desire or strong desire and the adjective precious. /h-m-d/ vb: “to desire”
(Hb., Ph. smd, “to desire”). With desired (them) ardently, 1.12, | 38n mhmd adj. m. “desired,
desirable, precious” or “precious object; Forms: sg. mamd. Desired, desirable, precious: sryn mhmd
arzh TN desired for its cedars, 1.4 VI 19, 21 "the hills bring you the most precious gold". Gregorio del
Olmo Lete and Joaquin Sanmartin, A Dictionary of the Ugaritic Language in the Alphabetic Tradition,
3rd ed. (Leiden, The Netherlands.: Brill, 2014), pp573.
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preference'®®. This dictionary relates to the different meanings according to the
context of the verb. Hmd can represent desirability of an object or desire aimed at
obtaining the object. Examples given when the action of coveting is preceded by
premeditation to possess are in Mic 2:1-2 and Prov 6:25. This interpretation is very
similar to that of the medieval rabbinic grammarian exegete Ibn Ezra provides two
meanings for 7an. The first is to rob, to extort, to take someone's property by force
and compulsion as in Ex. 34:24, the second is to desire in the heart without any
action®*®, The Encyclopedia Judaica in the article of "covetousness" ties coveting to
greed and envy*s’. Based on the above, it appears that the overriding lexical
interpretations of the verb "7an™ in the Pentateuch is a form of intense desire with
possible premeditation for acquisition.

The version in Deuteronomy (5:17) further expanded the term for coveting
found in Exodus 20:13%%8, The first segment of the Deuteronomic commandment
separates desiring another's' wife using the verb "nr", with the wife taking clear and
distinct priority over all of the husbands tangible possessions including his source of
income "his field". The second part relates to coveting all other property using another
verb "mR"™ meaning "to desire, to lust”. A key question to appreciating the intent of
these Deuteronomic modifications is whether the use of different verbs is merely a
stylistic variation or a change in meaning? Scholars and commentators have attempted
to understand what exactly is portended by these two distinct verbs. The differences
between these verbs have been described as levels of emotion such as desire or lust,
distinct thoughts of or a plans to acquire the coveted property and/or the actual action

155 David Talley, “7an,” in New International Dictionary of Old Testament Theology & Exegesis., ed.
Willlem A VanGemeren (Grand Rapids: Zondervan Pub. House, 1997), 167—69, 2773. Article 2773. It
also mentioned that "*hmd™ in Ugaritic is wish or to crave for, demand or require.

156 Deut 5:17 lbn Ezra. https://mg.alhatorah.org/Dual/lbn_Ezra/Devarim/5.15#m7e0n7

157 Steven Schwarzschild, “Covetousness,” in Encyclopedia Judaica, ed. Michael Berenbaum and Fred
Skolnik (Detroit, MI: Macmillan Reference USA, March 14, 2007). Iltem COVETOUSNESS. This is
condemned and prohibited in the Decalogue (Ex. 20:14; Deut. 5:18), and throughout the Bible,
particularly in the Book of Proverbs (e.g., 3:31, 14:30, etc.). Since envy may be defined as a state of
mind which wishes to change existing relations, there is an inherent relationship between the
condemnation of covetousness and the maintenance of established social and economic conditions.
Greed is regarded as the root of all social injustice (see Micah 2:1 ff.; Hab. 2:9, etc.). The talmudic
rabbis, Avot 4:2, states that desire causes covetousness, which leads to robbery and tyranny (see also
ibid., 2:11, 28; Mekh. to Ex. 20:14; BM 107). Envy is never sated, but is rather self-aggravating (Prov.
27:20; Eccles. 5:9; Eccles. R. 1:34; Ibn Ezra's commentary on Ex. 20:14,etc.), which explains the
ethical warning that covetousness leads to the self-destruction of the one prey to it (Prov. 28:22; Sanh.
106; Sot. 9a). The cure for limitless greed lies in contentment and humbleness (Avot 4:1): "Who is
rich? He who delights in his share"

158 |bn Ezra 5:17 https://mg.alhatorah.org/Dual/lbn_Ezra/Devarim/5.15#m7e3n7.
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of seizing. As mentioned above, the ABD understands the words "mx " and "1»n" as

synonymous. Halot translates " mx" to mean "crave for" or "wish for"**°. Similarly,
the BDB Lexicon'®, associates the verb & with desire, longing for, or lust. The New
International Dictionary of Old Testament Theology & Exegesis presents the word
"mR " associated with beautiful or desirable, and the verb denotes to want, crave, long,
desire, lust or crave %%, The basic notion is "desire" either for the good (Ps 132:13) or
the bad (Prov 21:10) or a sense of lust (Deut 5:21). This source distinguishes the two
verbs from one another as being an objective desire "ni" as in the perception of
beauty stimulated from without, vs a subjective fundamental desire "mx" originating
within the person according to his wants and inclinations. However, within context
these verbs are interchangeable. Similarly, Matlock 162 sees these verbs as very similar
but suggests that "»n" (and related nouns) refers to a desire stimulated by the sight of
beauty (Gen 2:9,Prov 6:25), whereas "mx" (and related nouns) denoted a desire rising
from an inner need like that for food and drink (Num 11.4; Amos 5.8; Prov 21.25-26),
but both verbs represent desire.

It is interesting that commentator Rashi actually describes """ as the same as
"71an" while giving examples of the desire of visual things of beauty¢2. In his
commentary on the Decalogue in Exodus, U. Cassuto addresses thoughts stating that
"The meaning, apparently, is not only that the longing may lead to criminal action,
which should necessarily be prohibited as a preventive measure, but that the yearning

itself constitutes a trespass, in thought if not in deed™ %4, While Childs addresses

139 Francis, R, and Briggs Charles, “Hebrew and English Lexicon of the Old Testament.” mx . Pi: pf.
MR a0, impf. mn: to wish to desire; except Ps 132:13, 119:30 and Pr 31:4 the shj. is always @9;: Dt
12:20, 14:26, 1S 2:16, 20:4, 2S 3:21, 1K 11:37, 15 26:9 Mi 7:1 Jb 23:13 Pr 21:10. hitp:

NPY/mIRDT, M0, impf. mxn?, wny (Bomberg wn, Gesenius (GK) 8§75bb), pt. amxnn 2%, myn. -

1 to crave for with acc. Nu 11:34 Dt 5:21 Qoh 6:2, with 5 Nu 34:10 Pr 23:3-6, 24:1; intrans. to
perceive a longing -2S 23:15/ 1C 11:17,m% mxn» to be greedy Pr 13:4, with 78n Nu 11:4, Ps

106:14 Pr 21:26. -2 to wish for (a day) Jr 17:16, Nu 34:10. *ox», mxn

* https://dictionaries.brillonline.com/search#dictionary=halothebrew&id=ALEPH.210

My, _desire, longing, wo3z mx-232 Dt 12:15. 37 'x~22% 1S 23:20 (with % + inf.) x2Jr 224; —Hos
10:10 rd. °nx32 https://dictionaries.brillonline.com/search#dictionary=halothebrew&id=ALEPH.211 .

160 Francis Brown, Driver S.R., and Charles Briggs, The Enhanced Brown -Driver -Briggs Hebrew and
ENGLISH Lexicon, online edi (http://www:.ericlevy.com/revel/bdb/bdb/main.htm, 2000).

161 william C Williams, “m,” in New International Dictionary of Old Testament Theology & Exegesis.
ed. Willlem A VanGemeren, (Zondervan Pub. House, 1997). Williams also interprets that the verb in
piel is always associated with "nefesh" denote a desire springing from the depths of ones being (Deut
12:20, 14:26, 1 Sam 2:16, 2 Sam 3:21, 1 Kings 11:37, Job 23:13, Prov 21:10, Isa 26:9, Mic 7:1)

162 Michael . Matlock, “Obeying the First Part of the Tenth Commandment: Applications from the
Levirate Marriage Law,”.

163 Deut 5:17 Rashi, https://mg.alhatorah.org/Dual/Rashi/Devarim/5.15#m7e2n7 " desirable to behold"
164 Umberto Cassuto, A Commentary On The Book Of Exodus, 1997th Ed. (Jerusalem: Magnes Press,
1967), https://www.magnespress.co.il/book/5610/read, Ppl66.
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action resulting from thought concluding that impending actions come readily after
the subjective desire®®. A similar idea was previously proposed by Philo as one of the
Stoic passionst®. Other scholars including B. Jackson'¢’, W.L. Moran?®, J. P. Hyatt
169 R.I. Vasholtz!"® and D. Baker'" have argued that coveting does not necessarily
include a corresponding action. Baker notes that the two words are close in meaning
and their use overlaps. The root "mx" occurs several times in parallel with "1an". "The
woman saw that the tree was good for food and that it was a delight (7xn) to the eyes
and the tree was desirable "7am1" to make one wise, so she took of its fruit and ate;
and she also gave some to her husband, who was with her, and he ate. (Gen 3:6)".
Likewise Proverbs 6:25 and Psalm 45:11 use the two words interchangeably, as do
Psalms 68:16 and 132:13-14. Yet, """ has been understood by both ancient and
modern interpreters to have a broader meaning to involve thought in planning some
action.

There is a propensity to correspond the tenth commandment to the other nine in
respect to requiring some form of action. Wright sees the probable reason for this

interpretation of "™ was to keep the tenth commandment in conformity with the

165 Brevard Childs, The Book of Exodus (Louisville, KY: Westminster Press, 1974) ."The term 'covet'
in v.17 seems to have an original connotation of action and not simply intention ( Prov. 6:27)" ,
pp396..". . . the emotion of desiring included the act of taking possession " (Ex 34:24 Ps 68:17), pp426.
Philo De Decalogo, xxvii.142.

166 1n. Hans Svebakken, describes. Philo's argument of how tyrannical desire operates, "presumes a
direct stepwise progression from desire to passion which bears full responsibility for the corruption
stopping at nothing in pursuit of the beloved object” . “Philo of Alexandria’s Exposition on the Tenth
Commandment,” ed. Brown Judaic Studies and Society of Biblical Literature, Studia Philonica
Monographs, 6; (Atlanta : Society of Biblical Literature, 2012) pp176.

167 Bernard S Jackson, “Liability for Mere Intention in Early Jewish Law,” Hebrew Union College
Annual, 1971, pp199. Jacskson states "there is no "certain necessity" that the desire should culminate in
action"(Prov. 1:22, Isa. 53:2).

168 illiam L Moran, “The Conclusion Of The Decalogue (Ex 20,17 = DT 5,21),” The Catholic
Biblical Quarterly 29, no. 4 (1967), pp543. He states that "It is difficult to reconcile this alleged plus of
external action with the use of the verb in Is 1,29, and virtually impossible to do so in Prv 6,25". He
further states "The mere fact that a verb like hdmad occasionally clearly implies some act of seizure or
the like, is not to be understood in the sense that such an act belongs to its proper denotation, pp548.

169 J.P. Hyatt, Commentary on Exodus (London: Oliphants, 1971), pp216. He concludes that all the
passages adduced to prove that the verb HMD involves taking that which is coveted such as Dt. 7:25;
Jos. 7:21; and Mic. 2:2 prove rather the opposite, and each of these contains the word for ‘covet' that
involves successive and not parallel activities.
https://archive.org/details/exodus00hyat/page/214/mode/2up?g=covet

170 R Ivan Vasholz, “Short Studies, You Shall Not Covet Your Neighbor’s Wife,” Westminster
Theological Journal 49 (1987): 397-403. He proposes that hmd does not necessarily include a
corresponding action although it may sometimes mean that elsewhere in Scripture as in Ex 24:34.

171 David L. Baker, “Last but Not Least: The Tenth Commandment,” Horizons in Biblical Theology 27,
no.1 (2005) :3-24.
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others as enforceable legislation*’?. A significant number of scholars have favored the
opinion that the commandment refers not merely to desire or covetous thoughts but to
action directed toward acquiring another person’s property’”. The idea connecting
coveting with the action of forceful acquisition can already be traced to the above
mentioned old Assyrian laws regarding regulations imposed by Assyria on the
merchants of Anatolia. Donbaz, in his translation of this tablet, demonstrates that
coveting Assyrian property was prohibited with an additional prohibition of forceful
acquisition. Conditions imposed on Anatolia are included in lines 62-66 ; "You shall
not covet a fine house, a fine slave, a fine slave woman, a fine field, or a fine orchard
belonging to any citizen of Assur, and you will not take (any of these) by force and
hand them over to your own subjects/servants"*’*. | would like to point out that
outright seizing by force was already prohibited in the Decalogue under "do not steal”
and certainly seizing a wife under "do not commit adultery” as claimed by Jackson'”™
. Yet, ancient Hebrew tradition does see some connection between the two, such as
plans to oppress the vulnerable in order to "legally" usurp their belongings, as will be
discussed below.

Johannes Herrmann’¢, almost 100 years ago, proposed that "1™ the verb, like
the other commandments of the Decalogue's second table, require concrete action,
meaning an actual appropriation. He argued that "you shall not covet" is

comprehensive; it forbids the impulse of the heart and all the actions that flow out of

172 Christopher J. H. Wright, Deuteronomy, New International BiblicalCommentary, ed. New
International Biblical Commentary, 1st ed. (Peabody, MA: Hendrickson Publishers, 1996), pp. 88-89.
173 Gordon McConville, Deuteronomy ,Apollos Old Testament Commentaries. (Leicester: Apollos Press,
2002), Cyril S. Rodd, Glimpses of a Strange Land: Studies in Old Testament Ethics (Clark, T&T, 2001).
Don C. Benjamin, The Social World of Deuteronomy : A New Feminist Commentary, ed. ProQuest Ebook
Central, ProQuest E (Eugene, Or: Cascade Books, Wipf and Stock Publishers, 2015), pp76, Matlock,
“Obeying the First Part of the Tenth Commandment: Applications from the Levirate Marriage Law.”
174 bonbaz, “Old Assyrian Trade in Northern Syria. The Evidence from Tell Leilan.” This treaty was
found in the tablet Kt 00/k 6, excavated at Kultepe and translated by the author. These tablets date to the
eighteenth century BC and record the dealings with other Mesopotamian states and how the city
administration worked. Treaty conditions on lines 62-66 "You shall not covet a fine house, a fine slave,
a fine slave woman, a fine field, or a fine orchard belonging to any citizen of Assur, and you will not
take (any of these) by force and hand them over to your own subjects/servants"

62. a-na E""" SIG5 ur-dim S1G5

63. am-tim SIG5 "ASA5' SIGs 1 ki-ri-im

64. SIG5 $a DUMU A-$iur Su-um-3u e-ni-ka

65. ld ta-na-$i-i-ma i-na e-mu-qi

66. ld te-te-ru-ni-ma a-na ur-di-ka ld ta-du-nu-ni
175 Jackson, “Liability for Mere Intention in Early Jewish Law.”
176 Johannes Herrmann, Das zehnte Gebot, in Sellin-Festchrift, Leipzig 1927, Johann Jakob Stamm and
Maurice Edward Andrew, English translation with additions by M. E. Andrew, The Ten Commandments
in Recent Research, 2nded., revised and enlarged (London: SCM Press, 1967), 101-103.
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that impulse and inevitably culminate in the taking of what belongs to your neighbour
. It is worthy of note that this understanding of the issue is found already in the
Tannaitic literature of the Mekhilta. The connection of "7»1" to eventual seizing
actually appears in the 2 Talmudic Mekhiltas (both quoted in commentaries of the 13"
century CE)*”. Hermann uses the same examples of scripture noted in the Mekhilta
and notes that this verb is often followed in the Old Testament by verbs which mean
"to seize", "to rob™ (Deut.7:25 and Josh. 7,21) and Micah 2,2 where the prophet
condemns the greed of the affluent stating "They covet fields and seize them, and
houses and take them away." The understanding that the transgression of "nn"
requires some plan or action, could provide a reasonable basis for separating the terms
"1an™ and "mx" in Deuteronomy. This was proposed in both the teachings of
Talmudic Rabbis Akiva in the Mekhilta of Rabbi Ishmael and in the Mekhilta of
Rabbi Simeon Bar Yochai where coveting "7ar™ is defined as an action item to obtain
possession as opposed to "mx" which is merely desire. The Mekhilta of Rabbi Ishmael
argued on the basis of Deuteronomy 7:25 that the prohibition of "Do not covet™ "7nan"
is differentiated from """ because it encompasses more than mere desire, and even
more than verbal expression of the desire, but rather entails acting on that desire and
taking possession’8, The Mekhilta of Rabbi Simeon Bar Yochai (Rashby) regards
these two transgression as distinct steps in a process of seizing. The verb "7X" is noted

to relate to possessions that one is generally allowed purchase but will cause another

individual's losst?®,

177 The Talmudic Mekhilta de-Rabbi Shimon bar Yochai) is a Halachic Midrash on Exodus from the
school of Rabbi Akiva, attributed to Shimon bar Yochai and first appears in the writings of medieval
authors. No Midrash of this name is mentioned in Talmudic literature. This Mekhilta differentiates
between desiring another's possession's ("wh™) and planning to obtain the object "hmd". The author

or redactor of Mekhilta of Rabbi Ishmael cannot be definitely ascertained but considered by the
Maimonides to be Ishmael ben Elisha, Rabbi Akiva's contemporary, and further amplified by his
students. This Mekhilta is more stringent portraying "hmd" as a completed action of taking possession
the object. The verb "hmd" not only refers to covetousness, but includes taking action.

178 Exodus, (Ex 20: 17)

https://mg.alhatorah.org/Dual/Mekhilta_DeRabbi_Yishmael Shemot/Shemot/20.11#m7e3n7. The
Mekhilta of Rabbi Ishmael, understands that there is no transgression of the commandment ™You shall
not covet™ until one actually performs an act as is further clarified in Deut 7:25 "You shall not covet the
silver or the gold that is on them, or take it for yourself, lest you be snared in it; for it is an abomination
to the Lord your God".

179 The Mekhilta of Rabbi Simeon Bar Yochai perceives these verbs as steps in a process from
(Mic2:2). "They covet fields, and seize them; and houses, and take them away; and they oppress a man
and his house, even a man and his heritage. The desire will cause a man to covet and coveting will
drive a man seize. https://mg.alhatorah.org/Dual/Mekhilta_DeRashbi_Shemot/Shemot/20.11#m7e3n7
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Rabbinic sources of the middle ages were divided in their appreciation of the
meaning of two separate verbs used in Deuteronomy 8. Maimonides, in line with the
ideas put forward in both Mekhiltas, maintains that there are indeed two distinct
prohibitions in Deuteronomy. The verb "mx" refers only to the desire, while ™"
refers to one who covets an object and ultimately obtains it*8!. The most common
meaning of the verb "my", both in the piel and Hitpa'el forms, is desire, long for,
crave, often referring to food or drink (Num 11:4, 34 Deut 12:20; 2 23:3, 6; Mic 7:1).
Other objects of desire include evil (Prov 21:10; cf. Ps. 10:3; Prov. 24:1) and beauty
(Ps 45:11). Here this verb, appears in the Hitpa'el form, indicating a possible
reflective action, as understood by the grammarian Rabbi David Kimchi of the middle
ages %2, He notes this form means "desire of the heart". He also defines
grammatically this verb is in the Hitpa'el form, possibly from of the root stem
"mn"and referring to marking a border of land to be captured by the Israelites, (Num
34:10, Num 34:7-8).

The BDB lexicon based on Gesenius provides marking a border as another
optional meaning of the root mx, providing the base for the noun nmx 8, Although it

could be very interesting and relevant to marking "his field", I have not found any

180 peyt 5:17 ; Rashi does not differentiate between the verbs. He denotes "mx" as "desirable to
behold", rendered in the Targum (Genesis 2:9) "desirable to the eyes". Ibn Ezra2 proposes two
meanings for "7an"; 1-To rob or extort, someone's property by force and compulsion (Ex. 34:24). 2- to
desire in the heart without acting like "mx™ . Nachmanides differentiates between the two according to
the Mekhilta in that relates to things that can be purchased and Gersonaides relates to desire with no
action involved. https://mg.alhatorah.org/Parshan/Devarim 5

181 \aimonides, in his Book of Commandments; Negative commandments 266 separates, "You shall
not covet™ - prohibiting the acquisition of what is someone else's; and You shall not desire prohibiting
even only desire it in thought. In line with the Mekhilta (Mekhilta d'Rabbi Yishmael Ex 20:14:2) which
defines two distinct liabilities of desiring in itself, and coveting in itself." He also reiterates that
coveting will lead to seizing by force as is stated in (Micah 2:2) "and they will covet fields and steal
them. "The transgression of "mx" involves overwhelming thought and desire. The transgression of "you
shall not covet, "an " involves the attempt to acquire the possession by the use of force or pressure,
and obtaining possession against the wishes or under duress of his fellow. Seizing or robbing will
inevitably occur if his comrade refuses or cannot accommaodate the desire for the possession.
https://www.sefaria.org.il/Sefer HaMitzvot.

182 Ancient Lexicons RaDak, Book of Roots, https://mg.alhatorah.org/Tanakh/Devarim/5.13#m7e0n7.
Num 34 :7."from the great sea you shall mark out ixnn for you Mount Hor".(8) "From Mount Hor you
shall mark out »wnn to the entrance of Hamath"; Num 34 (10) "You shall mark out an»xnm your east
border from Hazar Enan to Shepham™

183 Wilhelm Gesenius, Gesenius’ Hebrew and Chaldee Lexicon to the Old Testament Scriptures,
Gesenius’ Hebrew and Chaldee Lexicon to the Old Testament Scriptures, 9338 2019,
https://doi.org/10.31826/9781463231187.Brown, S.R., And Briggs, The Enhanced Brown -Driver -
Briggs Hebrew And English Lexicon. " 78" may have other meanings besides desire suchas 1. 17 to
mark as on the forehead item 8420, Ez 9:4, 6 ; TWOT 2496a, GK 9338 n.m. mark ; forehead as a
sign exemption from judgment »» Job 31:35 «Il. ;787 item 8378, 8379, TWOT 2496b, 40d GK
9294, 9295 n.f. boundary ( as described by a mark ); 221 nd2: msa Gen 49:26. 11 (/77) TWOT 2496,
2497 GK 9344, 9345 vb. denom. make or set a mark and Num 34:7-8, 10.
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scholarly source that discusses the verb njxnn in the ten commandments with
reference to marking the borders of another's property.

There is, however, another Deuteronomic law that specifically prohibits
encroaching on another’s property that begins with *Thou shalt not remove thy
neighbour's landmark" (Deut 19:14.) that uses the same word 7y3. The Rabbinic
commentator Rashi understands the meaning to be that one moves the mark that
shows the division of the between two adjoining fields 184, If njxnn X% included the
action of marking a new border then the other law would be redundant, supporting the
idea that the verb "mx" here represents desire alone with no action required.

We can summarize that both scholars and commentators have spent great
thought and energy exploring the significance of the shifts in the last command. These
assessments mainly revolve around the meaning of the word "7n", “to covet,” and
"mR", “to desire,” and whether the former forbids envious desire for what belongs to
another person or prohibits taking specific actions to satiate those desires. The
meaning of the two distinct verbs used for desire, as discussed above, do shed some
light on understanding that the woman's status was advanced in Deuteronomy. | agree
with Daniel Block who sees the substitution of one verb with another as far less
significant than the transposition of “house” and “wife’18%. He notes the differentiation
between coveting the neighbor’s real property (the house) from coveting the human
beings who make up the economic unit, the household. This is very similar to the idea
proposed in the Mekhilta of Rashby that relates 'mx' to items that can be purchased. In
Deuteronomy “your neighbor’s house” and “your neighbor’s wife, is transposed and a
separate prohibition created protecting the neighbor’s relationship with his wife.
Isolating the neighbor’s wife from the house and giving her priority over all
household property highlights the special nature of the relationship between a man
and his wife. According to Block the distinction is reinforced by reserving the verb
7' for the illicit lust of a man toward another man’s wife and replacing it with 'my'

for the desire a man may have for another's household possessions or property. Block

184 “Thou shalt not remove thy neighbour's landmark, which they of old time have set in thine
inheritance, which thou shalt inherit in the land that the LORD thy G-d giveth thee to possess it.” Deut
19:14, translation KJV online https://www.kingjamesbibleonline.org/Deut-19-14/. Rashi states: thou
shalt not remove [thy fellow-man's] landmark — »°on is of the same meaning as (Isa 42:17) "they are
turned back (mnx 1o1)", moving the mark that shows the division of the land (i.e. the division between
two adjoining fields) backwards into the field of his neighbour in order to enlarge his own. English
Translation https://mg.alhatorah.org/Tanakh/Devarim/19.11#m7e3n7

185 Block, “You Shall Not Covet Your Neighbor’s Wife’: A Study in Deuteronomic Domestic Ideology.”
pp460.
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sees this change as an amendment to enhance womens rank and status and to secure
the rights of one’s neighbor to a healthy and secure marital relationship *%. This goal
is achieved by elevating wives above the status of household property. According to
the Mordechai Sabato the severity of coveting someone else's wife is immeasurably
greater than the severity of coveting property. Seized property may be returned,
however, coveting another' wife damages the soul connection between the husband
and the woman with whom he shares his life, and harms the family unit beyond
repair. He views that the difference between coveting a wife and desiring a house or
field is almost like the difference between kidnapping people and stealing money?¢’.
In summary it appears that the underlying key difference in the two version is
that in Exodus the Israelite is prohibited from coveting what is not his and belongs to
someone else. It is broad and all inclusive. Deuteronomy expands this by separating
two types of desire for possessing that which is not his. The first is to covet another's
wife, a person who is prohibited from him for marriage and she cannot be purchased
nor can she be returned. Her value is beyond any price and her worth of the highest
rank. Coveting could lead to uncontrolled desire and finally possessing her which
would carry the liability of capital punishment. The other type of desire or craving is
for another's' possessions that can be procured by purchase or obtained in transactions

which includes all his property and material belongings.

2c. The Wife's Economic Value as the Object of Desire

The wife may head the list because she is beautiful and coveted for that reason
(Prov 6:25). However, several scholars view the object of desire as the woman's
economic value. The tenth commandment according to David Baker has particular
relevance to economics, and the wife's elevated status is more likely due to her key
economic importance in the home. Proverbs 31:10-31 emphasizes the major role the

wife played in the Israelite family economy*®. Ranier Kessler raised an interesting

186 Block states "It seems best to interpret this as a deliberate effort to ensure the elevated status of the wife in
a family unit and to foreclose any temptation to use the Exodus version of the command to justify men’s
treatment of their wives as if they were mere property, along with the rest of the household possessions".
Additionally, he notes that Coveting one’s neighbor’s wife is a particularly heinous moral and social
malady, and the general good of the community can only be preserved by “fencing off the home.”, ibid
pp 463.

187 Sabato, “Differences between the First and Second Appearances of the Ten Commandments.”

188 Baker, “Last but Not Least: The Tenth Commandment”, pp3. He states "This fundamental
commandment locates the source of all sinful forms of economic growth where they truly originate—
the greed of individual human hearts", pp21.
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idea claiming that the last commandment is a direct continuation of the previous
commandments which protect people's property and economic stability. He states that
the transgression of coveting is not directed at physical desire of the wife, but rather at
performing an economic scheme to obtain her for her value. Since adultery and
robbery were already forbidden in previous commandments, he claims that this
commandment cannot be redundant and therefore it pertains to acquiring another's
wife for her material value by employing contemptible means. He was the first to
assert that this commandment introduces the desire for a woman before all other
assets and then advances to all his neighbors other belongings, demonstrating that the
purpose of this prohibition is to address economic morality and stability'®. Don
Benjamin also understands, “To covet” as taking steps to seize the economic
resources of another person which include foremost his wife®,

The verb "n", as mentioned above, obviously does not necessitate a sexual
emotion as this commandment in Exodus includes the prohibition of coveting his
neighbor's house, male servant, ox, donkey, and all that he has. These do not
constitute objects of sexual desire but rather objects of value. The use of this verb in
Exodus was aimed at desiring any of his possessions of worth, including the wife who
was a part of his meager nomadic household. Additionally, there are many examples
of "an™ as a verb for coveting objects of value (Ex 34:24, Deut 7:25, Josh 7:21, Isa
1:29, 34:9, 53:2, Ps 19:11, 39:12, 68,17). The New International Dictionary of Old
Testament Theology & Exegesis (NIDOTTE) denotes that the nominatives of "hmd"
all relate to outward appearance or to value. These include vineyard (Isa 27:2, Amos
5:11) and fields (Isa 32:12), silver (Hos 9:6), a wife (Ezek 24:16) , treasures (Joel 3:5,
4:5), valuable (1 Kings 20:6), (Isa 64:11), (Lam 1:7,10,11), land (Ps 106:24, Jer 3:19,
Zech 7:14) , field Jer12:10, house (Ezek26:12), articles of value (2 Chron 32:27,
36:10, Ezra 8:27, Dan 11:43). Of particular relevance is the coveting the land
(Ex34:24, Mic 2:2)*. The word 7721 is also interpreted by Halot to be of precious

value and the word mTnn to mean precious things, treasure 1%,

189 Rainer Kessler, “Debt and the Decalogue: The Tenth Commandment.,” Vetus Testamentum 65, no. 1
(2015): 53-61, ).

1%0 Don C. Benjamin, “The Land Rights of Women in Deuteronomy,” Biblical Theology Bulletin: Journal
of Bible and Culture 47, no. 2 (2017): 67-79.

191 Talley, David , New International Dictionary of Old Testament Theology and Exegesis, book, ed.
William VanGemeren (Grand Rapids: Zondervan, Article 2773, 1997).

192 Francis, R, and Briggs Charles, “Hebrew and English Lexicon of the Old Testament.” m7wn , J
Aramaic *xn7ing desire: precious things, treasure Gen 27:15 Job 20:20, Ezra 8:27 2C 20:25. Hg 27:2.
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A prime example of women gaining economic value would be would be when
she married and brought into the marriage bridal dowry. As previously pointed out
this custom was a very common practice in most of the ANE. It is documented to be
particularly significant in areas residing in close proximity to ancient Israel,
supporting the notion that ancient Israel participated in this custom*®® which later
appeared in Talmudic law of the Jewish ancient oral tradition. In Talmudic times
dowry or "nedunya” is spoken of as a long-established custom. The Mishnah (Ket 6 5)
discusses the validity of a bride's wish to sell her field, indicating to me that this type
of bridal property was not extremely uncommon*®. The Rabbis of the Talmud
ordained that a man must give some of his property to his daughter when about to be
married. The minimum amount was fifty zuzim (Ket 67a); but every parent was

195 1f indeed that was

obliged to give a respectable dowry in proportion to his means
the ancient Israelite oral tradition, then the daughter of a rich man would certainly be
a woman of high property value.

Both Michael Matlock®¢ and Ivan Vasholtz*” reasonably propose that dowry
assets and other gifts or wealth brought into the marriage could easily be objects of
desire. Matlock notes that since the husband exercised control over his wife's dowry
while married, the Tenth Commandment considers the value of the wife as a dowry
asset, along with the other neighbor's assets such as his house and servants. Vasholtz
also views "Thou shalt not covet your neighbor's wife," as the wife's worth, such as
her dowry, or other property that she brings with her to the marriage. He also sees the
"wife" listed with the neighbor's assets, his house or anything that belongs to your

neighbor. Control of the wife's dowry, future or current inheritance and land use rights

193 This school of thought is based on the fact that this tradition was very common in all ANE cultures
being practiced at Ras Shamra, Babylon, Assyria, ancient Sumer, Egypt, and Nuzi. G. R. Driver and J.
C. Miles, The Babylonian Laws (London/ New York: Oxford University, 1960 reprint of 1955 edition)
vol. 2; G. R. Driver and J. C. Miles, The Assyrian Laws (London/ New York: Oxford University 1975,
P. W. Pestman, Marriage and Matrimonial Property in Ancient Egypt (Leiden: E. J. Brill, 1961);
"Dowry and Bride-price in Nuzi" in Nuzi and the Hurrians (Winona Lake: Eisenbrauns, 1981) 161-82.
H. J. Boecker, Law and Administration of Justice in the Old Testament and Ancient East (Minneapolis:
Augsburg Press, 1980), pp 102.

194 Mishna Ktubot 6:7 With regard to one who transfers money by means of a third party for his
daughter to purchase a field after she marries, the adult daughter is allowed to assert control over the
money. Just as she would have authority to control the sale of a field, she may control the money
assigned for her. https://www.sefaria.org.il/Mishnah_Ketubot.6.7?lang=he&with=all&lang2=he

195 Ketubot 67 a. Terms of the unspecified dowry, are that the father must not give his daughter less
than fifty dinars https://www.sefaria.org.il/Ketubot.67a.10?lang=en&with=all&lang2=en

196 Matlock, “Obeying the First Part of the Tenth Commandment: Applications from the Levirate
Marriage Law.”

197 Vasholz, “Short Studies, You Shall Not Covet Your Neighbor’s Wife.”
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in marriage marks this commandment not superfluous, and is not a reiteration of the
seventh commandment, "Thou shalt not commit adultery.” It is thus reasonable that a
woman possessing wealth, inherited*®® or gift acquired, would have a high economic

value which could certainly be coveted.

2d. Improvements in Women's Status and the Revision of This Commandment

I would like to propose that a significant change in the socioeconomic status of
some women occurred that may have required more comprehensive regulation®®,
According to the bible narrative, the laws that established the division of the land of
Israel and the legality of women's land inheritance and ownership were delivered just
prior to entering the promised land and establishing a new national economic system
(Num 26:2, 27:8-11, 36:2). This agricultural land based platform was to stand in stark
contrast to that employed by households which consisted of itinerant families in the
wilderness. The generation of the Exodus had recently escaped the bondage of Egypt,
having no organized income nor tenure of any territory or land. The new generation,
their grown progeny, were to receive land that was to be divided among tribes by
lottery and subdivided into family plots (Num 25:55-56, 33:54, 34:13, 36:2).
Ancestral land was inherited to direct progeny, first to sons and in the absence of
sons, to daughters who became eligible heiresses of ancestral land, ensuring a direct
blood line transfer of the property (Num 27:8-11). Once included as legitimate land
owners and heirs, which placed women under equal jurisdiction with men as title
holders, their economic rank and social status of was significantly elevated. As
mentioned previously several scholars are of the opinion that this commandment
relates to the economic value that the wife brought into the marriage.

There are two issues of economic significance that may have affected an
improved rank and enhanced value of women. Firstly, the amended biblical law of

198 The Bible records establishing women's ancestral land inheritance rights as an integral part of the
land allocation system (Numbers 27:1-8, Num 26:2, 36:2). The new agricultural land based economy
was to stand in stark contrast to that employed by households which consisted of itinerant families in
the wilderness, having no organized income nor tenure of any territory or land. Land was to be divided
among tribes by lottery and subdivision into family plots (Num 25:55-56, 33:54, 34:13, 36:2).
Ancestral land was inherited by direct progeny, first to sons and in the absence of sons, to daughters,
who became eligible heiresses of ancestral land, ensuring a direct blood line transfer of the land (Num
27:8-11).

199 Don C Benjamin, “The Land Rights of Women in Deuteronomy”, Matlock, “Obeying the First Part
of the Tenth Commandment: Applications from the Levirate Marriage Law.” R Ivan Vasholz, “Short
Studies, You Shall Not Covet Your Neighbor’s Wife” 49 (1987): 397-403.

43



conditional inclusion of women from families with no sons, as legitimate land
owners and heirs (Num 26, 27). This law which enabled lineage fidelity of family
land tenure, and provided economic security for the forthcoming paternal generations
was incorporated as an integral part of the land possession/inheritance system. These
economic developments were reason enough to isolate women from all other of the
husband's assets. Wives who were owners or future owners of heritable valuable
property, were clearly in a different class than the husband's other assets. The second
economic change was in the woman's affluence which could be bestowed some after
settling the land. The richer fathers of brides would have better opportunities to
acquire more material means, to improve negotiating the choice of groom and marital
conditions. It was very common in ANE that daughters brought dowry wealth into the
marriage the new home was usually set up within the groom's family estate®®.
Provision of valuable and covetable dowries could also include land gifts (Josh 15:
13-19, Judg. 1.12-15). Marriage strategy was economic, planned by both families and
included the intent that the bride's assets were to be passed on permanently to the

husband's estate, as inheritance to their common sons?®!

. The wife may be desirable to
others due to her assets, such as dowry?®?, valuable gifts from her father, or land and
property brought into the marriage?®. In the later Mishnaic society the wife possese
valuable property rights, both tangible and untangible set forth in the marriage
settlement or customary law. According to the Mishnah Ket 6: 1b property obtained
by the wife by inheritance comes from her family and is treated by the sages like other
property brought in to the marriage such as dowry. The wife retains ownership but the
husband manages it and collects the profits. The wife's ownership of property was
central to her status, but the husband's entitlement to control provided income and

prosperity to the household?* .

200 Though dowry practice is not sanctioned in the Pentateuch, the custom was very prevalent in the area.
Particularly significant are those regions which were in close proximity to ancient Israel and which
therefore would tend to support the suggestion that ancient Israel participated in this custom as well.
Dowry was practiced at Ras Shamra, Babylon, Assyria, ancient Sumer and Egypt. The Nuzi tablets refer
to the recouping of a dowry by one Kelim-ninu, if she is divorced, and both the Aramaic deeds from
Elephantine and the Apocrypha (2 Maca 1:14; cf. Tob 7:14; 8:21) demonstrate dowry practice in the
Jewish populace.

201 \Westbrook, Property and the Family in Biblical Law.

202 \Westbrook Raymond, “A History Of Ancient Near Eastern Law,” In Handbook Of Oriental Studies;,
Ed. Raymond F. Westbrook, 1st Ed. (Leiden: Brill, N.D.), Pp61.

203 Raymond F. Westbrook, “A History Of Ancient Near Eastern Law,” in Handbook Of Oriental
Studies;, ed. Raymond F. Westbrook, 1st ed. (Leiden: Brill, n.d.), pp61.

204 Judith Romney Wegne, The Status of Women in the Mishnah (New York: Oxford University Press,
1988).
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It seems reasonable that when the possibility of owning land, or valuables from
inheritance or dowry, and the legal incorporation of women into the land division
/inheritance scheme occurred, it enhanced the value of women2°, One can appreciate
that perhaps the woman's status was not changed by the commandment but rather that
her considerably improved status may have warranted a revision reflecting this
change. Some of the women's economic rank would be so dramatically improved in
the promised land, that segregation from and elevation above all of the husband's
assets provided relevant adjustments. The words "do not covet™ can perhaps now take
on a new meaning, as transgression of this inhibition could be extremely detrimental
and dangerous not only to the woman herself and to her family but also to integrity of
the familial inheritance of her ancestral property for future generations. Under this
precarious condition, a man coveting a married woman who owned property, could
seriously jeopardize the woman's economic security and property could be threatened.
It appears that the commandment of ""do not covet™ may have protected married

women from the dangers of breaking up her marriage for another man.

2e. The Commandment Provides Protection of the Married Woman, Her Assets
and Property

I would like to propose that this Deuteronomic law, which affected a clear
upgrading in the socioeconomic status of women, may be a considered a regulatory
amendment which expands and adapts the law. The ownership of any property by
women, may have required supplementing regulatory amendments to protect the
applicability of the law. This new phrase clarifies the prohibition of "do not covet" to

improve the applicability of this law?°, The ownership of any property by women,

205 Following the land allotment, women could legitimately own their own ancestral land (Josh 17:4,
Josh 15: 13-19, Judg. 1.12-15. According to the oral law of the Mishnah Git 5:6, which based its ruling
on the premise of legal land ownership by women, the husband possesses the right to usufruct his wife's
property but never acquires title to the property itself. The property returns to her control in widowhood
or divorce.

208 | aws often do not include all the details needed to explain complete application of the law.
Regulatory amendments support the application of laws by expanding or adapting the law to include
new conditions that are the best interest of the polity. Regulatory amendments in the USA and Canada
are the adoption of any change after the date hereof of any applicable law, rule or regulation (including
any applicable law, rule or regulation) for improving the applicability. A Regulatory Ammendment
means an amendment of the National Laws by duly enacted legislation or a ruling or waiver by the
government agency that increases or grants permission to exceed conditions of the law for the good of
the polity. Putting the law to work ; https://www.epa.gov/laws-regulations/basics-regulatory-
process#putting. https://www.lawcentralalberta.ca/en/statutes-and-regulations,
https://www.lawinsider.com/search?definition:Regulatory+Change&_index.
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may have required supplementing regulatory amendments to protect the applicability
of the law. This commandment which boldly isolates and give precedence to the
woman, over all other possessions is proposed herein to be the first of a unique group
of regulatory amendments, having a unified novel purpose of protecting women's
property rights and safeguarding the lineage fidelity of ancestral property which was
the economic platform of ancient Israel. | would like to offer an alternative
understanding of this commandment. While coveting another's wife could easily
result in tampering with the inheritance of the divinely granted family landholdings,
there is a privation of scholarship on the economic protection of women and their
inheritance afforded by this prohibition. One can now perceive another way of
comprehending the intent of this commandment in requiring men to have not only
emotional but also economic restraint. Taking over someone's wife is stealing the
husbands' most precious asset, her heart and her wealth, potentially altering the
inheritance of her family property for generations to come. This commandment could
safeguard personal and intergenerational inheritance for any of her assets that were
acquired or brought into the marriage. In support of this idea is that this
commandment, similar to the other ordinances in this new group of laws, is associated
with the land of Israel. The reward for keeping the Ten Commandments is long term
national inheritance of the land, by the people of Israel?”’.

In ancient Israel?8, as in most of ANE2%, marriages ratified social and economic
covenants between two households. The new economy of the nascent people of Israel
was to be based on agrarian land tenure and its lineage fidelity, with permanent family
inheritance passed on to direct blood line progeny. In absence of sons, daughter
became legal heirs. When negotiating a marriage, the bride's ancestral derived
property, be it from inheritance, dowry or gifts was planned to be permanently
merged with her husband's assets through inheritance to mutual heirs?:°. This was part

and parcel of the land possession system of all of Israel. Indeed, the men of the tribe

207 See table 1.

298 Don C Benjamin, “The Land Rights of Women in Deuteronomy”, Paul. Mart-Jan, “The Land in the
Book of Deuteronomy,” in The Earth and the Land: Studies about the Value of the Land of Israel in the
Old Testament, ed. Hendri Koorevaar and Paul. Mart-Jan (New York: P. Lang, 2018), 97-118.

209 Tracy Maria Lemos, Marriage Gifts and Social Change in Ancient Palestine : 1200 BCE to 200 CE,
ed. Ebsco Host, eBook, htt (Cambridge: Cambridge University Press, 2010).

210 The frequency of only female heirs is about 1 in every 100 families as mentioned above, Karavani et
al., “Is There a Familial Tendency for Same Sex Offspring? A Lesson Learned from a Large Non-
Selected Israeli Population.”
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of Menashe appealed the ruling that women could inherit land due to concerns that the
land parcels would be transferred to another tribe through marriage out of the clan
(Num 36:3). To ensure the perpetuity of the land appropriation, this issue was
resolved by requiring women who acquire the "Nahala" permanent land allotment to
marry within the tribe.

The story of Naboth's vineyard, several generations after the conquest, clearly
demonstrates that guarding ancestral land "Nahala" within the family was of cardinal
importance in ancient Israel. "And Naboth said to Ahab, The Lord forbid it me, that |
should give the inheritance of my fathers unto thee" (Kings 1 21:3)21, The prophet
Micah specifically speaks about coveting another's ancestral fields and seizing them
(Mic 2:2) or "And they covet fields, and take them by violence; and houses, and
take them away: so they oppress a man and his house, even a man and his heritage.”
He also reprimands those who re-appropriated the original Nahala (Mic 2:5)
"Therefore you will have no one who divides the land by lot in the assembly of G-d".
In flagrant disregard for validity of the divinely allotted ancestral lands. The prophet
employs four verbs: covet, seize, take away, defraud/oppress, which all refer to the
one act of illegal acquisition of the fields and houses of vulnerable landholders. The
verb defraud or oppress draws attention to the abuse of power, freedom from legal
restraints and manipulation of the justice system. These all result in the corruption of
the ancestral land allotment system. Women's property was also included as an
integral unit of this system.

M. Sabato differentiates between a wife and all of a man's other assets,
correctly noting the reversibility of appropriating a neighbor's property against his
will. Material goods can be returned but seizing another's wife is an irreversible
process. While outright adultery is excluded as it has its own commandment and
warrants capital punishment, he discusses the harrowing emotional detriment that the
womanizer causes and claims that the family unit can never be restored??. Irreversible
damage can be caused to her economic status as well. Coveting someone else's wife
for her wealth will expose her property to economic risk. Her assets could come under
jeopardy, potentially making her vulnerable and eventually causing irreversible

damage.

211 KJV online, https://www.kingjamesbibleonline.org/1-Kings-21-3/
212 Sabato, “Differences between the First and Second Appearances of the Ten Commandments.”
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A willful appeal to leave her husband for another coveting man would result in
a divorce and her property and wealth could certainly come under jeopardy of
permanent loss. If she owned land and assets which empowered her status and
provided an economic platform planned for her future generations, it could be lost
forever as she can never return to her first husband (Deut 24:1-4). Similar to the
commandment in Exodus, the first part of the tenth commandment in Deuteronomy
obviously protects the wife from emotional injury and abuse. Therefore, it appears
that Deuteronomy, safeguards her, her children and future generations from potential
economic calamity.

The tenth commandment includes protecting assets of both the husband and
the wife. It secures that the homestead can derive a living from the land, preserve the
couples freedom and social status, and maintain possession of both the husband's and
the wife's inheritance. Coveting another's wife or coveting the property to which she
has title, challenges the right of the household to its land and to the inheritance rights.
The integrity of inheritance rights is a cardinal issue in settling the land of Israel. The
isolation of the wife from all other possessions in this commandment warns against
coveting another's wife, because the result could be catastrophic for the woman and
her future generations and contribute to weakening the economy of the polity. The
prophet Micah warns that he who re-appropriates ancestral land will be excluded from
the congregation of G-d 23, A wife's inheritance, dowry or any other property
belonging to her can be considered a prime asset not to be tampered with as it
establishes orderly family inheritance and economic stability. Coveting and taking
over another's wife, causes instability, irreversible emotional and economic damage to
both the woman and her family.

In summary the change in this commandment in Deuteronomy demonstrates a
higher repute for women's value, as she has been detached from all the other property
with a discrete commandment which acknowledges her own individual elevated
status. The change separates the wife with a strict warning against desiring to take her
from her husband. | propose that this modification, as several other regulatory
amendments discussed below, was necessary to protect the woman's rights to her

property, whether owned as a current or future inheritance or obtained as a gift.

213Mlic 2:5 "Therefore you will have no one who divides the land by lot in the assembly of Hashem"
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Additionally, coveting the value or property of another's wife could result in
significant negative impact on the national economy by disrupting the framework of
property distribution. This particular amendment, provided protection of the wife
from vulnerability and irreversible emotional and economic and damage to her and to

her children's inheritance caused by a covetous man.

Chapter 3. Egalitarian Slave Release Rights for Women (Deut 15:12-15)
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3a. Hebrew Slaves in the Pentateuch

Male and female slaves in the Bible are defined differently having gender
specific laws and legal status. An Israelite male could become indentured by order of
the court (due to criminal deeds such as theft) or by voluntarily submission into
bondage due to debt or poverty?'4. Some scholars view that the male slave law in Ex
21.2-6 involved the sale of people due to insolvency?'®. This law is very similar to a
law found in LH 117, which prevented debt-slaves, of both genders, who were the
dependents of defaulting debtors, from becoming the permanent property of
creditors?'®. Females were not legally independent but rather under the sponsorship of
their fathers or husbands. A father could sell his daughter into slavery (Ex. 21:7), as
minor termed 'amah’, for servitude and eventual marriage into the buyers household
(Ex. 21:7-11). There is also a scholarly agreement regarding the female slave law that

it involved the sale of young girls into concubinage or marriage®!’ often from a family

214 Haim Hermann Cohn, “Slavery,” in Encyclopaedia Judaica, ed. Michael Berenbaum and Fred
Skolnik (Detroit, MI: Macmillan Reference USA, March 14, 2007).

215 Moshe Greenberg, “More Reflections on Biblical Criminal Law,” in Studies in Bible Il (Scripta
Hierosolymitana, XXXI), ed. Sara Japhet, (Jerusalem: Magnes, 1986 , Ebook, Varda Books), 1-17.p. 5;
R Westbrook, Studies in Biblical and Cuneiform Law, Cahiers de La Revue Biblique (J. Gabalda,
1988), pp. 125-26, Gregory C Chirichigno, Debt-Slavery in Israel and the Ancient Near East, Ebook
2009, Journal for the Study of the Old Testament. Supplement Series (Sheffield: Sheffield Academic
Press, 1993), pp 256.

216 Chirichigno, Debt-Slavery in Israel and the Ancient Near East, pp200.

217 Hilary Lipka, “Women, Children, Slaves, and Foreigners,” in The Oxford Handbook of Biblical
Law, ed. Pamela Barmash (New York: Oxford University Press, 2019), 65-77,
https://doi.org/10.1093/oxfordhb/9780199392667.013.7.pp67. The phrase in2 nX v»x 151 °2 is
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without means, unable to provide livelihood or a dowry for this daughter?:®. The
ownership and release of Hebrew slaves are mentioned three time in the Pentateuch
(Ex 25:2-11, Lev 25:39-54 and Deut 15:12-15). The literary structure of Ex 21:2-6, 7-
11, is such that the law of the male debt-slave in verses 2- 6 is juxtaposed with the law
of the female in verses 7-11 with both laws defined different marital, procreation and
release rights. While the marriage of a male debt-slave does not affect his release after
six years, the female is could be released at several points if her lord or husband did
not fulfil his part of the marriage contract. The motive for releasing the slave in the
Jubilee year is presented in Leviticus, as the opportunity for the slave to return to his
family and to reacquire his holding of ancestral land (Lev 25:41-42). In
Deuteronomy 15:12-15, slave liberation is the focus, with an explicitly egalitarian six
year limit. This new amendment includes both men and women to be freed after six
years, and the manumission of both involved receiving an obligatory grant provided
by the master to the freed slave to assist with immediate economic needs.

Scholars and commentators agree that the manumission law in Deut. 15.12-18 is
based upon the manumission law in Ex 21.2-6, however, the former law includes
stipulations not found in the latter and vice versa. The law in Deut. 15.12-18 specifies
the release of female slaves, requiring the master to provide a mandatory grant of
provisions to all slaves when they are released, both of which are absent from the law
in Ex 21.2-6. On the other, Deut15:12-18 is not concerned with the marital rights of
the male debt-slave, as well as the reference to taking debt- slaves to God's sanctuary
when they wish to become permanent servants. In the Deuteronomic law the women's
release terms have been modified and considerably improved. These additions and
omissions may suggest that the law in Deut. 15:12-18 is substantially different from
that in Ex 21.2-6, particularly in the laws relating to female Hebrew servants. In
comparing the slave laws of Exodus 21 and Deuteronomy 15 Jeffrey Tigay suggests

that they deal with different cases. Whereas Exodus deals with “a minor sold

understood as referring to a minor girl, i.e., an unbetrothed daughter, cf. Pressier, “Wives and
Daughters,” pp155, Judith von Bresinsky, “When a Man Sells His Daughter as an & : The 7°72v7 nnR
as m. Qiddushin’s Role Model for Becoming a Wife,” in Sources and Interpretation in Ancient
Judaism (Leiden: Brill | d, 2018), 316-347.

218 pamela Barmash, “The Daughter Sold into Slavery and Marriage,” in Sexuality And Law In The Torah,
ed. Bruce Lipka, Hilary and Wells, 1st ed. (London: T&T Clark, 2020), 48—76. She also notes that the
family’s problem may have been its general debts, rather than lack of funds at the time specific point
causing sons and daughters to be forced into slavery, as in the situation recounted in Neh. 5:1-5. She
states "a daughter’s value resided in her use in sexual intimacy and the bearing of progeny more than her
labor".
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conditionally by her father for the purpose of marriage, he states that ’Deuteronomy
refers “only to a girl or woman who becomes indentured because of insolvency or debt
with no intention of marriage.” In the first case, there would be no release after six
years, whereas in the second case there would be?'°. This interpretation is in stark
contrast to the classic rabbinic understanding from the time of the Talmud that there is
only type of female servant was the handmaiden 'amah'?% .

According to rabbinic sources??!, the manumission grant (Deut. 15:15) was of
theological nature and was commanded to remind the master of the bondage in Egypt
and exodus to freedom, when the Israelites were given property of their Egyptian
masters. The gift was unique to Jewish law as opposed to other ancient legal

systems??

, and was rooted in the special attitude toward a Hebrew slave, whose
position was compared to that of a worker hired for a fixed term?? (Deut 15:18).
Although Hebrew slaves were considered as property (Lev 22:11, etc.) they were in
essence time limited rented servants and not permanently owned??,

To understand the differences between the laws involving Hebrew slavery in
general, and reason behind the significant positive modifications regarding women
slaves in Deuteronomy, | will summarize what Israelite female bondage involves and
what manumission entails by providing a short overview of distinct types of Israelite
slaves in the Bible. | have attempted to utilize these biblical slaves laws to view new
aspects that have not been previously raised in understanding Israelite freedom as they
directly relate to the improvement granted to women slaves in Deuteronomy. Finally,
| address the importance in improving the woman's personal status for her wellbeing
and that of her future generations, by safeguarding the opportunity to own assets and

to reclaim ancestral land under risk of loss.

219 Jeffrey Tigay, The JPS Torah Commentary: Deuteronomy (Philadelphia: Jewish Publication Society
of America,( 1996), pp. 148-149.

220 Bavli Kiddushin, 14

221 Sjf, Deut. 120; Rashi and Rashbam, R Ibn Ezra https://mg.alhatorah.org/ Mikraot Gedolot

222 Moshe Weinfeld, “Origin of the Humanism in Deuteronomy,” Journal of Biblical Literature 80, no.
3 (1961): 241-47.

22 Menachem Elon, “Ha’anakah,” in Encyclopaedia Judaica, ed. Michael Berenbaum and Fred Skolnik
(Detroit, MI: Macmillan Reference USA, March 14, 2007)..

224 Haim Hermann Cohn, “Slavery,” in Encyclopaedia Judaica, ed. Michael Berenbaum and Fred
Skolnik (Detroit, MI: Macmillan Reference USA, March 14, 2007).
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3b. Female Hebrew Slaves in Biblical Law and Novel Deuteronomic Modifications
Regarding Their Manumission

The subject of women slaves has enthused scholarship on issues such as the
status of these women within the household and how biblical laws attempts to find a
balance between the rights of women as people and their status as property. Of
particular interest are restrictions against reselling slaves in general and women in
particular, the treatment of slave wives and the guidelines and laws regarding their
emancipation®?. Biblical scholars contrast the slavery laws of Exodus 21:7-11 and
Deuteronomy Deut 15; 12-15, as salient inconsistencies emerge??. According to Ex
21:7-8, the regulations concerning the manumission of indentured slaves had spoken
only of male slaves (Ex 21:2-11) and freedom of female slaves was not noted. The
corresponding instructions in Deuteronomy 15 expressly stipulate that slave release
applies to both male and female slaves. The egalitarian liberation terms of male and
female Hebrew slaves, having the same time limit to manumission and severance pay
provides a novel economic improvement for women codified in Deuteronomy ?2”. This
law is unique to Israel??® and is also a marked example of the Deuteronomic
enlightened and humanistic attitude to women compared to previous enactments??. To
elucidate more accurately what has changed, in this law | review scholarship and
commentary views of what the biblical terminologies used for female Israelite slaves

represents.

3bl. The Definitions of Israelite Female Servants

The female Israelite servant described in Ex 21:7-11 is the "amah" sold by her
father, for purposes of concubinage or marriage into the purchaser's family. Another
term "Hebrew female slave™ appears in the manumission law of slavery in

Deuteronomy 15; 12-15 and seems to be distinct from the "amah", yet this is matter

225 Hilary Lipka, “Women, Children, Slaves, and Foreigners,” in The Oxford Handbook of Biblical Law,
ed. Pamela Barmash (New York: Oxford University Press, 2019), pp 65-77, Rashi , Ex 21:7,
https://mg.alhatorah.org/ Mikraot Gedolot .

226 Milgrom, Leviticus 23-27, 2251-2253; C. Pressler, The View of Women Found in the Deuteronomic
Family Laws (Berlin: De Gruyter, 1993), 2 n. 9 (for awareness of gender issues); M. Weinfeld,
Deuteronomy and the Deuteronomic School (Oxford: Clarendon Press, 1972), 282-283 (for viewing
Deuteronomy as more socially concerned than Exodus).

227 Rainer Kessler, “Die Sklavin Als Ehefrau: Zur Stellung Der "E M E H von RAINER KESSLER,”
Vetus Testamentum 52 (2002): 503-12.

228 Weinfeld, “Origin of the Humanism in Deuteronomy.”

229 \Weinfeld, Deuteronomy and the Deuteronomic School.
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of scholarly debate?®

. There is however, a clear consensus, among scholars and
commentators, that in Exodus the purchaser’s intended purpose was to acquire a
minor female for sexual and reproductive purposes?!. This type of support for a
young daughter as a part of prenuptial marriage arrangement was a not uncommon in
ANE?*?, Pamela Barmash views the sale of a daughter in ancient Israel as potential
window of opportunity for a better life for a young female coming from a poor family,

unable to provide a dowry for this daughter??

. The case of a daughter sold into
slavery can be seen as an unexceptional unfortunate event and the daughter sold into
slavery is in a less favorable position and is more vulnerable to mistreatment?3*,
While slaves of both genders involve a monetary transaction, the verb used in
Ex 21:2 relates to the act of master purchasing the male Hebrew slave, whereas
with the female slave, the subject is the father of the minor girl, who sells his daughter
as an nnx . This marks the lack of her independence and the right to make decisions
on her own, due to her father’s selling his minor daughter®®®. Additionally, in Exodus
no release was mentioned after six years is as it was for men who were sold into debt-
slavery and the text states that she shall not be released as slaves are released. The
Septuagint follows this interpretation, reading in Ex. 21:7 that ovkdneleboetol Honep
amotpéyovotv ai dodAat, “the daughter sold into slavery will not be released as the
other female slaves.” Indicating that more than one type of female slave were existent.
The statutes on a slave killed or injured apply to both 72y and nnx, males and females
(Ex 21:20-21, 26-27). Carolyn Pressler sees the literary coherence of the Book of the

Covenant, supports the notion that the daughter sold into slavery was the only case of

230 Tigay, Deuteronomy.

231 ipka, “Women, Children, Slaves, and Foreigners.” pp67. The phrase ina ng wx 29° ° is
understood as referring to a minor girl, i.e., an unbetrothed daughter, cf. Pressier, “Wives and
Daughters,” pp155, Judith von Bresinsky, “When a Man Sells His Daughter as an 7% : The 7°72v7 nnR
as m. Qiddushin’s Role Model for Becoming a Wife,” in Sources and Interpretation in Ancient
Judaism (Leiden: Brill | d, 2018), 316-347.

232 Raymond Westbrook, “The Female Slave,” in Gender and Law in the Hebrew Bible and the Ancient
Near East, ed. Don C. Matthews, Victor H. and Benjamin, Bernard M. Levinson, and Frymer-Kenskya
Tikva (Sheffield: Sheffield Academic, 1999), 214-38.

233 Barmash, “The Daughter Sold into Slavery and Marriage.” She also notes that the family’s problem
may have been its general debts, rather than lack of funds at the time specific point causing sons and
daughters to be forced into slavery, as in the situation recounted in Neh. 5:1-5. She states "a daughter’s
value resided in her use in sexual intimacy and

the bearing of progeny more than her labor".
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slavery that applies to females, with no any other option for Israelite female slaves
envisioned?*®. Pamela Barmash proposed that the emancipation after six years was
intended for all slaves except the case of the daughter sold into slavery which was the
exceptional case?®’. Actually, the release of an "amah" intended to be married into the
family may have negated the purpose of that sale?3.

The indenture of an "amah" was conditional and under specific contract, which
freed her of slave status upon becoming a bride (21:7-11). If the terms of the contract
were not achieved, and a marriage within the family not consummated as stipulated,
she was not merchandise to be sold (21:8), she was to be liberated. Just as the
emancipation of male servants is delineated earlier in the chapter (21:2-4), so are the
release terms for the "amah™ (21:11). The scripture stipulates the terms of indenture
and the intended family marriage to the "amah". If she was designated to marry a son,
she is to be granted equal bridal rights as free daughter (21:9). This is understood as
an attempt to guarantee to a girl who is sold as a wife those rights that were normally
afforded to daughters who were married in the customary manner?3. If the purchaser
is the groom and marries another wife he shall not diminish her rights as a wife. If
these terms are violated she may go free (Ex 21:11). Rashi based on scripture and
Talmudic law clearly defines a number of possible conditions under which "amah"
was released, several of these can occur before the six years defined for the male
bondservant?®, In Exodus, the female servant "amah" is liberated without any
payment, just as no payment is indicated in this chapter to the male slave released
after 6 years (Ex 21:2). The male slave discharge in Exodus also included
emancipating his wife if she accompanied him into bondage (Ex 21:3). It thus
appears directly from the text that the "amah" may not have been the only type of
servitude for women. However, since a slave's wife is an adjunct of her husband, her
release is not independent and will not be further discussed. Phillips views the female

slaves in Exodus and Deuteronomy as the same and suggests that the practice was

236 Carolyn Pressler, ““Wives and Daughters, Bond and Free: Views of Women in the Slave Laws of
Exodus 21.2-11.,”” in Gender and Law in the Hebrew Bible and the Ancient Near East, ed. Victor A
Matthews, Levinson Bernard, and Frymer-KenskyTikva (Sheffield, England: Sheffield Academic Press,
1999), 142-72, pp166-7.

237 Barmash, “The Daughter Sold into Slavery and Marriage”, pp53.
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the Study of the Old Testament. Supplement Series (Sheffield: Sheffield Academic Press, 1993).
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240 According to Rashi Ex 21:7 the "amah" is released under any of several conditions that include
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abandoned in Deut15:12-18, where both male and female slaves are released in the
seventh year?. Carolyn Pressler raises an interesting question of whether the
manumission law in Ex 21:2-6 applies only to male slaves or is the gender nonspecific
to include women slaves who are not in the category of "amah" stated in verses 7-11.
She notes that in Ex 21:2 the word "Hebrew slave™ appearing in the case of singular
masculine if used generically and could include a bondswomen (Jer 34:10, Lev
25:39). She concludes that there were indeed different types of manumission for
women. One with intent of marriage involving menial household labor expected and
no debt being paid by the slave's labor. The other, described in Deuteronomy, is a
slave laborer paying off a commercial debt?*2,

A term comparable to the Biblical "amah" used for secondary-wives, "amtu"
or "amtum,” can be found in Old Assyrian documents referring to a low ranking,
even pejorative name for a ‘slave girl’ who was dependent on her husband for her
livelihood similar to household slaves. She had almost no marital rights, the personal
relationship with the husband resembled a master-slave relationship and she was not

223 There are Nuzi contracts which are similar to the Biblical law

eligible for release
in Exodus that refer to the sale of daughters as slave-wives®**. However the laws
regarding the Hebrew "amah™ are much more supportive of the woman rights.
According to Chrichigno, Ex 21.7-11 deals with a specific type of marrige contract, as
opposed to a sale contract for household labor similar to that of extant Nuzi contracts,
a tablet of daughter-ship and daughter-in-law-ship "tuppi martuti u kallatuti". He
notes that these contracts allowed a man who adopted a girl to marry her himself or to
grant her in marriage to one of his sons or slaves, or to another man outside the
purchaser' s household. The girl has no inheritance rights and remained under the
jurisdiction of her adopter or designated husband?®. In ancient Assyria as well, the
secondary wife purchased for labor had limited legal rights. These conditions are

quite different from the Biblical law in Ex 21:7-11, which imparts several

241 Anthony Phillips, “The Laws of Slavery: Exodus 21.2—-11,” Journal for the Study of the Old Testament
9, no. 30 (1984): 51-66, pp56.
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humanitarian rights not present in the laws of other ANE cultures. The girl is not
adopted, nor is she property to be passed from one husband to another, nor is she a
permanently hired concubine/laborer. The Israelite "amah" is a bona-fide wife with
the same marriage rights as a freewoman. According to Jackson, the sale of
dependents such a female chattel-slaves and daughters, who performed non-sexual
labor, was quite common in ANE, but not in Ancient Israel?*®. The question of
whether the female Hebrew slave is a debt-slave has been addressed by many
scholars.

Driver, attempts to harmonize the laws in Ex 21:2-6, 7-11 and Deut. 15:12-18.
He states " No doubt the true explanation for the variation is that the Deuteronomic
law springs from a more advanced stage of society than the law of Exodus.; it thus
regulates usage for an age in which the power of a father over his daughter was no
longer so absolute as it had been in more primitive times, and places the two sexes on a
position of equality"?*’. The law in Deut 15:12-18 is new in that it stipulates an
obligatory time limit to manumission of female Hebrew slaves, as well as requiring the
owners to provide their slaves both male and female with provisions when they are
released. Both of these regulations are not indicated previously in the Hebrew law in
Ex 21:2-6. However, Deut. 15:12-18 omits the discussion concerning the marital rights
of the male debt-slave, as well as the reference to taking debt-slaves to G-d's sanctuary
when they wish to become permanent servants. These changes have led some scholars
to suggest that the law in Deuteronomy is focused on male and women debt-slaves?#,
Both von Rad?*® and Mayes?° note that during the Monarchic period women could
inherit property (2 Kings 8:3). On the basis of this passage, Mayes suggests that
women held an independent position of responsibility before the law, which included
the risk of being reduced through debt to slavery. However, it appears to me that both

Driver and Mayes assume incorrectly that the woman mentioned in Deut.15:12 was a
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woman of independent means, which may or may not have been the case. Chrichigno
views Deut.15:12, like Ex 21:2, as both addressing the release of a Hebrew debt-slave
who is a dependent of a debtor who could not repay a foreclosed loan:.,

While the above mentioned scholars agree that Deut.15:12-18 deals with the
humane manumission release of Israelite debt-slaves, the exact characterization of the
'Hebrew woman slave', remains elusive. One should note that in 15:12 the
bondwoman is defined as the Hebrew female slave "7>92y" and within in the same law
she is later named "your amah™ in 15:17. Indeed, the Rabbinical commentators, based
on the traditional talmudic understanding, and Maimonides reject the idea of women
debt-slaves and view the Hebrew female slave mentioned in Deuteronomy as
synonymous to the "amah" sold by her father?®2. Rashi harmonizes what appears to be
different categories of female slaves into one type only, by clearly defining distinct
release scenarios and time points for the female "amah", in contrast to those of the
male slave. He also states that the six year time limitation for release and the

obligatory manumission grant are Deuteronomic legal novelties.

3b2. Female Slave Rights and Release Terms are Improved in Deuteronomy

The explicit manumission terms of female slaves are delineated in Ex 21:7-11
and Deut.15:12-18. Ex 21:7 states "And if a man sells his daughter to be a
maidservant, she shall not go out as the menservants do.”?>® This statement elucidates
two main issues. Parallel to male servant depicted in verses 2-6, the female servant is
described as a- sold by her father and b- her manumission terms are distinct from those
of the male servants. The law in Ex 21:1 states "These are the judgments which thou
shalt set before them.” relating to a list of basic human rights, starting with marriage,
procreation and family rights for slaves. In Ancient Israel, the laws regulating these
rights in general were different for males and females, subsequently the slave right
laws are gender specific.

A male servant is released after six years. If he enters bondage with a wife she is
released with him. However, if during his servitude the master supplied him with a
wife, she and any family acquired during the bondage period remained property of the

master upon his release. As a free man he could continue original family life, with his

251 Chirichigno, Debt-Slavery in Israel and the Ancient Near East, pp286.
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wife, and/or marry other women. The female servant, a young unmarried dependent
on her father, was bound by a completely different set of marriage laws. In the case of
the "amah", sold for marriage purposes, had several possible exit points from her
bondage, depending on the situation (verses 8-11). Thus we see in Exodus that the
conditions for slave release associated with marital and procreation rights were gender
specific.

The release of Hebrew slaves is also mentioned in Lev 25: 39-41. Weinfeld®*
and Wright?®® point out that Leviticus 25 is greatly concerned with the commercial and
financial implications of the Sabbatical and Jubilee years. If the land was sold due to
solvency and its owner became a slave, the land must return to its ancestral owners
during the Jubilee year, enabling the land to return family inheritance. The reason for
the release of slaves described was the opportunity for the Hebrew slave to return to
his ancestral land?®, as the platform of the national economy. The concept in Leviticus
securing the lineage fidelity of land inheritance is not gender related issue and
theoretically could include women if there were no male heirs.

The Deuteronomic law introduces two modifications having humanistic and
egalitarian perspective to improve women's status. Deut. 15:12-18 deals with the time
limit until manumission regardless of gender (v. 12-14), and a new stipulation
regarding the release conditions of men and women slaves which includes providing
them with provisions to begin their new life (verses13-15). The rationale underlying
the emancipation of all slaves is stated: “Bear in mind that you were slaves in the land
of Egypt and the Lord your God redeemed you” (15:15). Several scholars thus
conclude that the release conditions in Deuteronomy were designed to prevent the
individual from falling into solvency and avert poverty?®’ and pertains to slaves of

several kinds?®®, As mentioned above, scholars' view the explicit inclusion of females
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in slave release laws and the provision that women do not leave empty handed,
indicate that the law in Deuteronomy may have considered women as independent
hired laborers, similar to men. J. Berman perceives the mandatory gifts granted to all
released slaves as both theological and social with clear economic implications?®®.
The theological reasoning of the law was to enable the slave to reinstate himself and
rebuild his life, and for the master to remember the bondage of Egypt and the Lord's
redemption (Deut 15:13). Philips sees female slave release as a legal breakthrough
with responsibility granted for the first time to adult Israelite women?®,

It is noteworthy that Ex 21:2 uses the expression 'he shall go out as a free man
without payment', where the subject is the slave. Deut. 15:12 uses the expression 'you
shall set him free from you', where the subject is the master. Weinfeld notes correctly,
that it appears that the verb "he shall go out™ in Ex 21:2, 5 indicates the right of the
slave to go free while the verb "set him free™ is used in Deut 15.12 emphasizes the
obligation or duty of the master to release all Hebrew slaves?®:. It appears to me that
the Exodus version relates mostly to the procreation rights of both genders and
indicates that the slaves has the right to leave at the end of term "o3n >wonh kx> " (21:2)
as does the female under certain conditions:np3 "X 037 7R¥? (21:11). The
Deuteronomic term "free” "won", used twice in tandem assigns absolute
responsibility of the master to guarantee the slaves freedom.

- TgyR WOD RIPYR NPT M (21:12)
DR UFPYND X7 Ty W AwnTI) (21:13)

As mentioned previously, these terms are indeed addressed by Rashi as novel. Other
than these two passages regarding Hebrew slaves, the word *wsr is not found
elsewhere in the Pentateuch. It is employed a number of times in Jer 34:9, 10, 11, 14,
and 16, also address the manumission of slaves Jeremiah may have been referring to
Deutl15:1, 12-18, a his idea is supported by the list of provisions to be supplied by the

master to the slave upon release.
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In her paper "Procreation, Production, and Protection: Male-Female Balance
in Early Israel"?®?, Carol Meyers introduced an interesting concept that contributes to
a cohesive understanding of these laws and how Deuteronomy truly improved and
protected women's property rights. She claims that the survival and prosperity of
any group is dependent upon three major activities: procreation, production
(subsistence), and protection?®. A closer look at the slave laws will reveal that the
Pentateuch addresses these three elements, protecting basic human rights of the slave
and empowering the emancipated slave of either gender to rejoin the free community
in an economically stable position. The rights of procreation in Exodus 21 addresses
both men and women but differently. The male slave leaves with the wife that entered
bondage with him and her children, as they belong to the slave. However he is
required to leave behind any women or children she bears that was supplied by the
master, as she belongs to the master. The "amah" is freed from bondage through
matrimony, with the status of a free woman to procreate and raise a family. If the
marriage term of her bondage is defaulted, she is emancipated as a free woman from
masters home. The law in Leviticus certainly addresses production. The emphasis of
this law is that the freed slave returns to own his ancestral land. The law in
Deuteronomy safeguards freedom of all slaves in an egalitarian manner, expanding
the protection of both men and specifically women from destitution and reinforcing
their return to stable economic restoration.

In summary, Deuteronomy overtly improved female slave rights and release
terms. The law is addressed to the master who is obligated to the release time limit
and the manumission terms. In the Book of the Covenant, Ex 21:7-11, she was
either to be redeemed or married to her master or master's son because releasing her
without family resources would leave her vulnerable. In Deut 15:12-18, the female
slave was to be released in the same way as the male slave because the process of
release has been altered: The manumitted slave was to receive resources from the
master, and therefore, the female slave was not released in a more vulnerable state

than a male slave®®*. For the unmarried freed bondwoman women this law bolsters her
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ability to return with a reasonable economic standing to the safe protection within her

family and to establish her own future.

3c. The Egalitarian Release Terms of Female Hebrew Slaves Safeguarded Their
Ancestral Land and Property Rights
There is there is a wealth of scholarship on the humanistic and economic
improvement of the individual female Hebrew slave provided by this law. However,
an unidentified broader view of this law may be perceived. We have seen a scholarly
consensus that Deuteronomy adds a new requirement for Hebrew female slaves to
be released after a maximum of six years. If she was not incorporated into the
master's family through marriage, she was freed to go, just as the male slave, to
rebuild her life and raise a family. Her procreation right is clearly addressed in
Exodus but no time limit was stated nor the manumission package. If the slave had
come from a family having no male heirs, which comprise about 1% of all
families®®, then this law protected her basic human rights to be freed and protected
her from destitution. | would like to put forward that this egalitarian manumission
law, is one of a unique group of regulatory amendments, proposed herein, having a
unified novel purpose of protecting women's property rights and the integrity of their
family inheritance. This idea offers a broader understanding of the intergenerational
importance of this Deuteronomic amendment. This law protects her as in individual
and if relevant protects her heirs thus safeguarding the lineage fidelity of the
ancestral land appropriation system on which the economy of the polity was based.
To support this notion, I will review certain circumstances that relate to this

scenario. The enslavement of a girl or women was usually due her family’s
inadequate economic resources, which created this precarious situation®. Families
with no sons to help their fathers were at risk of becoming poor, and insolvency of
any homestead or estate would lead to sale of the daughters into servitude and
perhaps the sale of patrilineal land. This particular law of slave manumission rights
which delineates an equal time limitation of servitude of men and women and the

same severance pay, is a distinct example of the enlightened and humanistic attitude
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to women?®’. The manumission law is unique to Israel, not found thus far in any
ANE legal material®®®. | wish to claim the law in Deut 15:12-18, which protects
women's land and property rights, appears to be a new developmental extension of
the law in Ex 21:2-11. Several parallel elements can be noted such as; the usage of
words such as,*wsr,»2y and yxA, the six-year term of service; manumission in the
seventh year; economic support of the freed slave and the slave's option to remain
in bondage forever following a ritual of assuming lifetime bondage. The clustering
of these parallel components seems to support the concept that Deut 15:12-18
represents a revision of the law in Ex 21:2-11.

Based on that premise, | ask has the law improved their status or did something
change in their status, between the time of Exodus and Deuteronomy that warranted
adjusting the law? Why did women slaves enjoy an explicitly defined maximum
time limit of bondage equal to that of male slaves and why were they now included in
the slave receipt of the slave release endowment package? A central theme in the
book of Deuteronomy is clearly the Israelite inheritance the land of Israel, provided
by God (Deut 4.21, 38; 12.9; 15.4; 19.10; 20.16; 21.23; 24.4; 25.19; 26.1). To "inherit
the land" 7inw>1% is mentioned in Deuteronomy 71 times. Deuteronomy, according to
the Bible narrative was delivered just prior to entering the Promised Land, when the
status of women's property and land inheritance had changed. In the absence of male
heirs to inherit a fathers' property, women were included as legal non-male members
of the national land appropriation and inheritance system (Num26:33, 26:53) %°. Thus
the economic rank and social status of women was considerably improved as
legitimate land owners and heirs under equal jurisdiction with men as title holders
(Num 27:8-11). Additionally, this ruling would serve to protect the families' economic
rank, as land was the most vital economical asset in ancient Israel. The legal
incorporation of women into the land division /inheritance scheme placed eligible

women on equal standing with men as property owners. Following this ruling
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inheriting ancestral land and property and its re-acquisition in the Jubilee year by
women was possible.

While questions have been raised regarding the legality of land ownership by
women beyond the first generation of settlers, several bible narratives clearly validate
that women did actually own property such as land from inheritance, dowry or gifts
(Gen 29:24, 29, 31:14-16, Num 27: 7-8, Josh 15:20, (1 Kings 9:1, 2 Kings 8:3, Job
42:15). Yet, enactment of their legal right to own ancestral land and property, and
maintain their economic status and the family's inheritance, may have been
jeopardized under precarious conditions. Carolyn Pressler understands that laws may
have been required to guard women due to their vulnerability under risky
circumstances?’®. This idea is also supported by Pamela Barmash who notes that the
subservient standing of women, in comparison to men, required laws to protect them
as part of the general protection plan for the socio-economic marginalized which
included widows, orphans, and the resident alien?’

As was mentioned previously, Leviticus directs the economic reestablishment of
the slave, dictating that he returns to his family and regains his lands and holdings to
rebuild his economic and family life (Lev. 25:28, 25:39-46). A key purpose of the
Jubilee year was to restore the family ownership of land and to restrict the debilitating
effects of insolvency and poverty to approximately one generation. Chrichigno views
this Biblical law of the Jubilee year as preventing the permanent alienation of land
(Bodenrecht) 272, | agree with his claim that the humanitarian provisions were
stipulated in order to provide the released debt-slaves' families with provisions that
assisted poor farmers to begin their livelihood. Deuteronomy expands this option to
protect these rights of the freed female slaves, further ensuring that women could
return to economic restitution and stability.

It is accepted that in Deuteronomy a key directive was the economic stabilization
of vulnerable individuals and families, yet little has been discussed by scholars on the
financial reestablishment released women slaves. Upon emancipation from servitude,
the Israelite woman just as the man, became a free person who could reclaim her land

or own family assets and be entitled to marry and create a family. With the status of a
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free woman, the emancipated slave would also be entitled to reclaim paternal land if
relevant. If a daughter from a poor family without sons was sold by her father for the
purpose of marriage as an "amah" her economic status was secured as a legal wife, and
her sons would be the heirs of both parents. If the purchaser did not want to include her
as a wife in the family, and she matured to puberty, or the Jubilee year occurred, or six
years passed since the purchase, she could now as a free woman return to her father's
estate. The six year limitation would also apply to a female debt-slave, purchased as
hired help. The female slave was granted freedom to live, to marry, and to establish her
own family. Provisions were granted to initiate a livelihood and, if relevant, she could
inherit or reclaim the ancestral assets. If the ancestral land was sold by her poor father,
and she were free, she could pay to redeem or retrieve it in the Jubilee year, thus
maintaining the lineage fidelity of inherited property to be passed on to her progeny.
The release during the Jubilee year, of a female Hebrew slave, of any kind whose
father had died during her servitude and she has no brothers, would immediately
enable retrieval her ancestral land, preventing her destitution and providing an
economic base for generations.

Without this law, if a woman with no brothers were sold into bondage as an
"amah" of a master who broke his contract of family marriage, or if she were a debt-
slave and not freed after a maximum term of six years, as stipulated in Deuteronomy,
her heritable patrilineal ancestral land would be at risk. This land would never return
to the family and the lineage fidelity of its inheritance of would be lost and the family
economic base destroyed. Such families, with no land, would fall into destitution
causing destabilization and damage of the economic fortitude of the polity. | propose
that this law is one of set of Deuteronomic regulatory amendments identified in this
paper that protects women's status and their land and property rights. The connection
of all slaves to their ancestral land is clearly stated in Lev 25.

In summary, this law is a distinct example of the Deuteronomic enlightened and
humanistic attitude to women is the egalitarian slave release rights for women, having

the same time limit of manumission and severance pay?"

, Which is a unique law of
Israel?’. The economic release status of bondswomen was equal to that of bondsmen

in agreement with the scholarly consensus that the release conditions of all slaves
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were designed to prevent insolvency and poverty of the released slave?’. Leviticus
directs the economic reestablishment of the slave, dictating that upon release, he
returns to his family and regain his lands and holdings (Lev. 25:28, 25:39-46) to
rebuild his economic and family life. Deuteronomy expands this option to female
slaves, further ensuring that the people, regardless of gender, could return to
economic restitution and stability. One can now understand the necessity for this
amendment and perceive a broader comprehension of the intent of this law regarding
the financial reestablishment of released female slaves and their future families.
Without this ruling the women slaves, would never be free to reclaim their own lives.
Although eligible, they would not be able to reacquire and reestablish the lineage

fidelity of their ancestral land and property to support future patrilineal generations.

Chapter 4. The Prohibition of Restoration of Marriage (Deut 24:1-4)
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4a. The Economic and Social Platform of Marriage for Women in Biblical Times
Survival of most women in the ancient world required the support of a male
patron who was usually their father (or if orphaned, their brother) and after marriage
their husband (or if widowed, the husbands family). Marriage in antiquity is typically
seen by scholars as a legal contract between two parental households which secured
the woman's support and protection throughout life and the husband's progeny to be
born, which would provide a workforce and heirs to the estate?’®. The bride's father

had concerns for the wellbeing and economic state of his daughter and the groom's

275 Marion L.S. Carson, “Slavery In The Old Testament,” in Setting the Captives Free, 2019,.

Norman K Gottwald, The Tribes of Yahweh : A Sociology of the Religion of Liberated Israel, 1250-
1050 B.C.E. (Maryknoll, N.Y: Orbis Books, 1979)., Glass, “Land, Slave Labor and Law: Engaging
Ancient Israel’s Economy.”

276 Carol Pratt Bradley, “Women in Hebrew and Ancient Near Eastern Law.,” Studia Antiqua 3, no. 1
(2003), pp6.
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family, whom the bride traditionally joined, had concerns about the heritage and
legacy of their future generations. Depending on their social and or economic status,
Israelite brides could own property through gifts, dowries or inheritance as recorded
in the bible (Gen.24:59-61, Judg. 1:12-15, 1Kings.9:16, 2 Kings 8:3, Num 27:1-11
and 36:2-12, Josh 15:16-19), which became part of the husband’s household for use
and profit?”’. This provided financial security to the wife, should she required it in the
future?’®, Several scholars noted key importance of these economic deals in ANE
cultures particularly in the local Syria-Palestine cultures during biblical times.
According to Tracey Lemos, the investment made by both the household of the
groom, the bride price or 'mohar’ and the dowry and gifts provided by the household

of the bride, were extensive economic institutions for the distribution of property

280 281

during any period of ancient Israel?”®. Don Benjamin?®® and Naomi Steinberg?®! are of
the opinion that the bride's economic contribution to the new household determined
her rank. This idea is supported by rabbinic commentaries of Job 42:15 282, |bn Caspi
notes that Job gave land inheritance to his beautiful girls among their brothers in order
to ensure their marriage with desirable men of high rank and elevated in Torah and
wisdom. Sforno understands that their inheritance gifts were to facilitate marriages to
royalty and S.D. Luzzato adds that the rich daughters were desirable for marriage to
upper rank people.

Additionally, Steinberg adds that property brought into the new household by
both sides guaranteed the woman protection from easy dissolution of the marriage,
particularly if she bore a male heir to her husband?®,

The woman's land rights provided economic improvement of the household
earnings and guaranteed future inheritance for their common heirs?®*. If a marriage was

terminated by divorce (without major cause) her heritable property was returned. This

277 \Westbrook, “The Dowry.”(1991).

278 Bernard S. Jackson, “The ‘institutions’ of Marriage and Divorce in the Hebrew Bible,” Journal of
Semitic Studies 56, no. 2 (2011): 221-51.

279 |_emos, Marriage Gifts and Social Change in Ancient Palestine : 1200 BCE to 200 CE.

280 Don C Benjamin, “The Land Rights of Women in Deuteronomy,” Biblical Theology Bulletin 47, no.
2 (2017): 67-79.

281 Naomi Steinberg, Kinship and Gender in Genesis, Biblical Research, vol. 39, 1994.:46-56.

282 1hn Caspi,
https://mg.alhatorah.org/Dual/R._Yosef_ibn_Kaspi_Second_Commentary/lyyov/42.12#m7e2n7,
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reduced the threat of poverty, increased her chances of marrying again®® and
maintained the bloodline inheritance of property gifted to her. Based on many sources
referenced in her book "Women in Hebrew and Ancient Near Eastern Law", it is the
opinion of Carol Bradley that the ancient Near Eastern laws appear to be concerned
with financial arrangements of marriage and divorce which are not readily apparent in

the biblical codes?8®

. This clearly does not establish proof that they were not practiced
in the ancient Israelite society, or that Hebrew women were more vulnerable than
women of the surrounding societies. The particular law code to be discussed in this
chapter (Deut 24:1-4), bears witness that there was an option of divorce after marriage.
The law discusses a mandatory provision for divorce being a certificate, while no
documented texts regarding the use of marriage contracts are found in the bible.?®’
According to Leo Perdue, laws governing divorce in ancient Israel were designed
primarily to protect the economic interests of both the households that had arranged the
marriage as well as the rights of the divorced couple themselves. He also states that the
wife’s interests and rights, along with those of her household, were also guarded. In the
case of divorce, the Israelite woman was given a legal divorce document which
allowed her to leave and return to her paternal household and to remarry. The
husband’s mohar or bride price and her family’s bridal dowry could also provide her
economic support?%,

The Biblical ordinance discussed here relates to the prohibition of restoration
of a dissolved marriage due to the husband finding his wife irreconcilably
embarrassing or faulty. Deut 24:1-4 is a peculiar law prohibiting a man who divorced
his wife from remarrying her, if subsequent to her divorce she has married another
man. The ban from remarrying an ex-wife if she had married another, emphasized the
woman’s right to proof of divorce and her right to remarry and protection from any
further sexual or other allegations by the first husband. The second marriage puts the

wife beyond the reach of her first husband, ensuring the stability and continuation of

285 Ben-Zion Schereschewsky and Menachem Elon, “Dowry,” in Encyclopaedia Judaica, ed. Michael
Berenbaum and Fred Skolnik (Detroit, MI: Macmillan Reference USA, March 15, 2007),

286 Pratt Bradley, “Women in Hebrew and Ancient Near Eastern Law.”

287 The earliest Jewish record of marriage contracts, which also provided guarantees for the woman’s
economic security, were found in the Elephantine papyri which document a marriage contract in the
Egyptian Hebrew society of Elephantine 5 century BCE. Bleiberg, Edward (2002). Jewish Life in
Ancient Egypt: A Family Archive from the Nile Valley. Brooklyn, NY: Brooklyn Museum of Art.

288 |_eo G. Perdue, “The Household, Old Testament Theology, and Contemporary Hermeneutics,”,”
book, in Families in Ancient Israel, ed. Leo G. Perdue, Family, Religion, and Culture (Louisville:
Westiminster John Knox Pr., 1997), pp181.
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the second marriage®. | will review the scholarship and traditional understanding of
this new Deuteronomic law and would like to propose that it may belong to one of
several amendments designed to protect women's status. This law may also represent
one of a group of Deuteronomic laws, defined herein, that safeguard the woman's
personal property under precarious conditions in which legal uncertainties could arise.
This law also provides protection of any acquired property or legally tenured

landholdings, and ancestral family inheritance if she was an eligible heiress.

4b. Understanding the Complex Text of This Ordinance (Deut 24:1-4)

This compound ordinance has an unusually complex structure. The protasis
states ten preconditions. 1- If a man takes a women for matrimony and 2-
consummates the marriage and 3- she does not find grace in his eyes because he had
found something of embarrassment and 4- he writes her a divorce certificate and 5-
places it in her hand and 6- sends her away from his home and 7- she left his house
and 8- she went away and 9-she married another and 10- the second marriage
dissolved due to divorce or death of the second husband. This is followed by an
apodosis or actual legislation stating that under these conditions, the first husband is
prohibited from ever remarrying her. The rational for this taboo is found in the motive

clause that is complex and enigmatic, "after which she was desecrated"” "it is an
abomination before the Lord" and "you shall not cause the land that the Lord had
bequeathed you to sin (or err)".

The first section of this law deals with is an unacceptable elusive cause of
shame to the husband which resulted in a legal divorce. The legality of the divorce
involved providing the wife with a divorce document followed by several obligatory
events. The next section delineates long and complex criteria regarding the woman's
second marriage and its termination. This is followed by a clear stark prohibition
decreed to the first husband from ever remarrying her, with an enigmatic purpose for
the law declared. This conditionally formulated case law has three elements; the
grounds and procedure for divorce (v. 1), the remarriage of the woman (v. 2), and the
termination of marriage with the second husband by divorce or the death (v. 3). All of
these conditions are followed by the apodosis or actual legislation forbidding the

woman's former husband to take her back as his wife (v.4a). The protasis and

289 Reuven Yaron, “The Restoration of Marriage,” Journal of Jewish Studies 17, no. 1 (1966): 1-11.
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apodosis of Deut 24:1-4a, are followed by the motive clauses of v. 4b. It is comprised
of a complex rationale for this restriction stating "after which the woman has been
desecrated”, because it is an "abomination™ before the Lord, and "you should not
cause the land to sin, that your Lord has given you as a "Nahala". In order to better
understand the purpose of this legislation, each section calls for thought. I will address
each of these segments; the divorce, the second marriage, the first husband's
prohibition and the complex rationale for this restriction. Herein, 1 would like to
propose an alternative view of the rationale as it relates to protecting the socio-
economic status of the woman by safeguarding her honor as a person, and protecting
her personal property and ancestral property, under risky conditions in which legal

ambiguities could arise.

4bl. Deut 24:1 The grounds and procedure for divorce

The scripture describes a man who takes a wife and has marital relations with
her. She then does not find favor in his eyes because he found something disgraceful.
He writes her a divorce bill, and placed it in her hand, and sent her away from his
home. The key to the divorce in Deut 24:1is that the wife he took did not please him
due to some vague humiliating issue that he uncovered after consummating the
marriage with her. The scripture describes a subjective situation, the husband's
dislike, displeasure, or lack of approval/affection for his wife. While something
objectionable does not define the grounds for the first divorce, there is a wide
consensus, among scholars and commentators, that the cause of divorce was the
finding of something covertly shameful to him. The term "927 m1y " has historically
been understood as something shameful, varying from promiscuous behavior, bodily
defects, ailments, or sexual shame?®°. The Septuagint translates the phrase oynuov
npdypa (“shameful thing”), suggesting a more active understanding of the phrase (i.e.,
the woman has done something shameful or indecent)?®X. The KJV bible translates

"927 n1y" to be "uncleanliness” as derived from the Vulgate %2, The Tanaitic schools

290 Todd. Scacewater, “Divorce and Remarriage in DeuteronomyY 24:1-4,” Journal for the Evangelical
Study of the Old Testament 1, no. 1 (2012): 63-79, pp68.

291 Septuagint texts from Lancelot Charles Lee Brenton, The Septuagint with Apocrypha: Greek and
English (Peabody, MA: Hendrickson, 2009 [1851]). The word doynumv denotes something that is "not
openly done, displayed, or discussed in reserved society because it is considered ‘shameful,
unpresentable, indecent, or unmentionable™.

292 Nhen a man hath taken a wife, and married her, and it come to pass that she find no favour in his
eyes, because he hath found some uncleanness in her: then let him write her a bill of divorcement, and
give it in her hand, and send her out of his house.” KJV online. The vulgate reads et non invenerit
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of Hillel and Shammai took opposite positions on their interpretation of the phrase.
Shammai’s school offered a narrow interpretation denoting sexually promiscuity or
indecent behavior. The Hillel school, along with Josephus and Rabbi Akiva, use the
vagueness of this phrase to enable divorce for any personal reason, even burning his
food?®. Several modern commentators, including SR Driver, Jeffrey Tigay, Peter
Craigie and Eugene Merrill associate the meaning of "mny" with promiscuous
behavior but not adultery, which is a capital offense (Deut 22:22) 24

The word "m1y" appears many times in the bible, usually in connection with
the covered areas of the body. According to Boyd Seevers, the word Erva occurs 55
times in the OT, 32X in Leviticus, 9X Samuel 1X, Ezra 1X and Prophets 12X. Apart
from Leviticus, where it represents intercourse, it is used for nakedness, or the closely
related shame or related figurative meanings of shame. He states that the lexeme
"erva" is used in the OT most often for dishonor, shame, and covenantal disobedience,
as well as a comment intended to insult a character (Sam 1, 20:30)2%. The cause that
warranted divorce indeed appears as undefined shameful discovery by the husband,
perhaps an unexposed secret that he could not tolerate. If we add these formidable
ideas and commentaries together, the cause of the divorce remains an enigmatic issue.
The situation is the husband's subjective aversion, displeasure, or lack of approval of
his wife. The text clearly states that she does not find favor in "his" eyes as "he" found
something disgraceful (Deut 24:1). Something objectionable does not define the
grounds for the first divorce. At Sumer (3200-1800 BCE) and on Elephantine Island
husbands divorced their wives for being out of the house without permission; for
failing to care for the land and people of their households; for shaming their husbands
by their behavior; by refusing to have sexual intercourse with their husbands; and for

committing adultery?®®.

gratiam ante oculos ejus propter aliqguam foeditatem" Biblia Sacra VVulgata, meaning

foulness, filthiness, horridness, bad smelling (translated by from Charlton T. Lewis and Charles Short
(1879) A Latin Dictionary, Oxford: Clarendon Press). The BHS has no comment.

298 Talmud Bavli, Gittin, 90:1.

2% Rapids, MI: Eerdmans, 1976), pp305, S. R. Driver, A Critical and Exegetical Commentary on
Deuteronomy (3rd ed.; ICC; Edinburgh: T & T Clark, 1902), Jeffrey Tigay, The JPS Torah Commentary:
Deuteronomy (Philadelphia: Jewish Publication Society of America, 1996) pp 221.

29 Boyd B Seevers, “mny,” in New International Dictionary of Old Testament Theology & Exegesis., ed.
William VanGemeren, Grand Rapids: Zondervan Pub. House, 1997), 527-31, 6867.

29 Finkelstein J.J., “Sex Offenses in Sumerian Laws,” Journal of the American Oriental Society 86, no.
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Union College Annual, 1970, Markham J Geller, “Elephantine Papyri and Hosea 2,3,” Journal for the
Study of Judaism in the Persian, Hellenistic and Roman Period, 1977.
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The elusive nature of what the husband discovered, after having sexual relations with
his wife, points to personal issue of covert ignominy. The cause for divorce appears to
be something subjectively too shameful for the husband to accept. This point will
prove to be important as we unravel the long lasting positive aspects of this ruling.

The certificate of divorce was written by the husband and provided the
woman's freedom and right to be married again. The document was proof that she was
not guilty of adultery or other illicit sexual intercourse, and not liable to punishment
for such sexual activity. It also provided a humanitarian form of protection for a
divorced woman from her former husband, who could otherwise accuse her of
adultery with her second husband, which was a capital offense?®’. The second
requirement of the divorce proceedings was to place the document in her hand (Deut
24:1). She must actually receive notice of the divorce directly in order for it to be
effective. Although the bill of divorce was given with or against her will, it did protect
her from abuse or false charges by her at a later time?%. The third step involves the
husband who actively sent her out of his house, using the third person Pi‘el stem.
According to the Gesenius Hebrew Grammar, the idea of Piel, reflects busying
oneself with the action indicated by the stem?®. Sending the wife away is intended as
the final step of the divorce process. Divorce was not taken lightly, with the

responsibility for this divorce placed on the husband who initiated this action.

4b2. The second marriage and its termination (Deut 24:2-3)

Following the husband's casting away his wife with a legal bill of divorce, she
was not taboo and free to marry. Indeed, the next precondition specified in the
protasis of this law is that she marries another man and subsequently her second
marriage dissolves due to divorce from or death of the second husband. Raymond
Westbrook recognized that the grounds for the second divorce are not the same as

those for the first divorce. The second husband is said to detest her, a term not

297 Todd. Scacewater, “Divorce and Remarriage in Deuteronomy 24:1-4,” Journal for the Evangelical
Study of the Old Testament 1 (2012): 63-79.

298 parallels of divorce documents can be found in the Code of Hammurabi and later in the Jewish
Mishnah (base on oral Jewish tradition) recording that the certificates of divorce could also contain
mention of the financial settlement, unless the woman was guilty of misconduct, in which case no
financial compensation was awarded her. Raymond Westbrook, “The Prohibition on Restoration of
Marriage in Deuteronomy 24:1-4,” Scripta Hierosolymitana 31, no. 387-405 (1986). pp393-398, D.W.
Amram, The Jewish Law of Divorce, reprinted from (New York: BiblioBazaar, 2009).

299 Wilhelm Gesenius, Gesenius’ Hebrew Grammar, Dover Books on Language, 2nd ed.

(Mineola, NY: Dover publications, 2006), online, https://gesenius.org/ ,
http://www.tyndalearchive.com/T ABS/Gesenius/index.htm.
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employed as grounds for the first divorce pointing to different causes that led to

divorce3®

. Alternatively, she may have lost her second husband by his death. The
cause or the way her second marriage ended is presented as not directly relevant to the
prohibition, with pertinence only to the fact that her marriage has terminated and she

IS now once again no longer married.

4b3. The Prohibition and Its Rational (Deut 24:4)

The legislation itself is brief and to the point. The woman's former husband,
who divorced her because he uncovered something was personally offensive, is now
prohibited from ever taking her back in matrimony, "after which she has been
desecrated” (Deut 24:4a). The reason that the husband cannot remarry his ex-wife if
she married another man can only be inferred from that "she had been desecrated".
This Biblical law which emphatically prohibits the reunion of the first husband with
his divorced wife following a marriage to a second husband, clearly called for the first
husband’s accountability, treating divorce as a severe action Since he can never marry
her again. Kaiser correctly notes, that this is the only regulative statement in this
passage®’?. While there are many theories as to why, he can no longer be her spouse,
there is consensus that the rational of why is because “she had been desecrated”, thus
implicating sacral issues. However, uncertainty remains of a - who desecrated her?
and b- why and to who is she "impure"?. To further search for a deeper understanding
| review the varied viewpoints regarding the rational of this law as viewed by scholars
and commentators. It is notable that almost none relate to the root cause of the
prohibition as stated to be protecting the purity of the land. Indeed, Scacewater notes
that scholars have failed to make a distinction between the rationale behind the law
and its purpose®? and this will be discussed below.

Philo perceived that the reason the husband cannot remarry his former wife is

because the woman must have committed adultery, for which the man divorced her.
If subsequently he remarries her, then he becomes party to her adultery®. This view

is similar to Christian commentators also consider the woman’s second marriage

300 \Westbrook, “The Prohibition on Restoration of Marriage in Deuteronomy 24:1-4.”

301 Walter C JR Kaiser, Toward Old Testament Ethics (Grand Rapids: Zondervan, 1983), pp200.
302 Scacewater, “Divorce and Remarriage in Deuteronomy 24:1-4. ”, pp64.

303 philo, Special Laws, 3:30-31.
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tantamount to adultery®%, while Jewish sources do not consider a second marriage
as such in any way®®. S. R. Driver and Peter Craigie propose that the aim is to deter
the man from divorcing easily for minor matters®® . Anthony Garrett claims that this
legislation is aimed at protecting the first husband by preserving his spiritual and
sexual purity®®’. The overriding understanding of the rational by Christian
commentators, is that the divorce was illegal, and therefore her adulterous
desecration was performed by the second husband. Reuven Yaron, on the other
hand, views this injunction as protecting the legally recognized second marriage,
making this law unique to Israel, without parallel in other ANE cultures®®,

The structure of the Hebrew text could implicate either husband as the one who
"desecrated" her. Whether the debasing was caused by having sexual relations with
her or by sending her away is a matter of debate. The subject of the sentence is the
first husband followed by an explanatory phrase using a verb Hothpa'al passive
perfect®®, "after which she had been desecrated". Rabbi David Kimchi, a 12"
century Hebrew grammarian understands the first husband to responsible for her
desecration and his separation from her. This is indeed in line with the Talmud
Yevamot 11, which discusses that the husband is prohibited from marrying her even
if she was only engaged to another and did not yet have sexual relations with him as
yet. This is also the opinion of Rabbi Isaac Avrabanel®'°. Therefore her impurity is
not because of any sexual act she or her betrothed did. Her "impurity™ in the passive

tense was only for him personally and she must thus be avoided by him (Sottah 9),

304 C.F Keil and F. Delitzsch, The Pentateuch (Edinburgh: T&T Clark, 1885), Anthony J M Garrett, “A
New Understanding of the Divorce and Remarriage Legislation in Deuteronomy 24:1-4,” Jewish Bible
Quarterly, 2011.

305 1t js worth mentioning that although a second marriage is not considered adultery in Jewish law,
there is some biblical issues of sacral nature associated with divorce, as evident in the prohibition of
priests from marrying divorced women (Lev 21:7). Once a woman has been divorced her status
changed, rendering her ineligible for joining a priestly family in matrimony:

308 Driver SR., A Critical and Exegetical Commentary on Deuteronomy, T&T Clark, Edinburgh, 1896.
"the husband would have opportunity for reconsideration, and the intervention of a public magistrate
would prevent proceedings being instituted upon wanton or frivolous grounds." XX4:4 pp.272. Online,
Garrett, “A New Understanding of the Divorce and Remarriage Legislation in Deuteronomy 24:1-4.”
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similar to certain foods are "impure" only for monks and sometimes must be avoided
(Judges 13:7). This absolute refrain refers only to the first husband®!!.

The scriptural rationale for this legislation is that this remarriage is considered
an abomination before the Lord", which jeopardizes the permanent inheritance of the
land of Israel. The motive of this law to safeguard Israel’s position in their inherited
land by protecting both the first husband and his ex-wife from abomination. While the
legislation is clear, the reason denoting her desecration is obscure, as is understanding
the connection between the prohibition and the end result of transgression, causing sin
to the inherited land. There have been scholarly attempts to comprehend rationale
behind the law?'?. Christian ideology, as mentioned above, presents the rational and
motive as less vague since the second marriage is considered tantamount to
adultery®s®. Christopher J. Wright3!* sees this law as safeguarding the unfortunate
woman from becoming a kind of marital football, passed back and forth between
irresponsible men. Jewish ideology recognizes divorce as a completely legal
procedure, therefore the rational and motive become more elusive. Nahmanides,
suggests that the aim of this legislation is to prevent wife-swapping®® and Rabbi
Isaac Arama sees it to prevent the husband from abusing his wife as a commodity in a
prostitution trade, similar to the prohibition of forced prostitution of daughters which
is also stated to pollute the land (Lev 19:29)%!6. He claims that abusing his wife, just
as father may abuse his daughter, as sex commodity is the abomination before G-d

stated. This explanation seems to me to be very pertinent, as Chapter 24 deals with

311 RaDak, The Book of Roots; item "tameh". https://mg.alhatorah.org/OlderLexicons/2930.
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that people should not exchange their wives with one another: he would be able to write her a bill of
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shalt not cause the Land to sin, for this is a cause of great sin.
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bans on debasing and destroying human beings. Both daughters and wives were
dependent on their male patron. The Leviticus law protected daughters from forced
sex commerce and this Deuteronomic law protected the wives against the
abomination of sex trade.

This crystal clear restriction is preceded by a vague background, a complex
list of conditions, and is followed by an enigmatic purpose of averting the ominous
outcome of causing the divinely appropriated Nahala land to sin. Transgression of the
prohibition is labelled as an abomination linked to affecting sin to the land. The last
verse of this law, Deut 24:4 associates the law with protecting the inherited ancestral
land. Scacewater, raised a fundamental academic issue that scholars have neglected
the purpose behind this ruling: the harm caused to the inherited land3'’.

The verb, x°vnn, is presented in the Hiphil future tense38

, second person,
representing a causative action of the husband driving the land to sin. This can also
mean to cause the land to err or miss the goal®'®, just as a stone can miss its mark (Jud
20:16). Such an interpretation was given to by Menachem ben Yaakov Ibn Sarouk in
his biblical Hebrew dictionary from the 10" century CE®®. Nahmanides, as
mentioned above, addressed this the reason for this prohibition is so that people
should not exchange their wives with one another because the husband could write
her a bill of divorce at night, and in the morning she will return to him. He views this
as the essence of "and thou shalt not cause the Land to sin" which is a cause of great
sins®?!, He adds that Sifrei, KiTheitzei recognizes that "And thou shalt not cause the

Land to sin™ is intended to admonish the court concerning this issue."

817 Scacewater, “Divorce and Remarriage in DeuteronomyY 24:1-4.”pp67.
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4c. Safeguarding the woman from social abuse and protection of her economic
status and property rights

This injunction is focused on preventing a renewed relationship with a first
husband who found something so embarrassing or intolerable in his wife that he
chased her away. Daniel Block aligns with the notion that the husband degraded his
wife, by forcing her to be declared unclean, then divorced her. He sees the concern of
this law is to protect the wife from severe humiliation and abuse by men, and therefore
he may not ever reclaim her after such®?2, The idea that this prohibition may have
safeguarded the ill-fated woman from becoming a kind of sex object, passed back and
forth between unreliable was proposed by Jewish and Christian commentators?%, An
interesting approach to protecting the woman and her second husband from social
abuse was proposed by Yaron. He perceives this law as shielding the legal second
marriage, taking effective steps to ensure its stability and continuation®?*. The first
husband cannot regret his divorce and then attempt to disrupt the second marriage.
Once his ex-wife has married another man she has become off limits to him; as
expressed by" axawa ", her defilement (verse 4). Her return to the first husband is
effectively prevented by declaring it a "72y1n", an abomination before the Lord. This
approach to describe the law as a shield from social abuse, however, fails to explain
why this rule applies even after the death of the second husband (Deut. 24:3). Jack
Lundbom as well sees this law as protecting the second marriage by preventing
intrigue between the first and second husband®?. This idea as well does not explain the
prohibition after the demise of the second husband.

| would like to add to the scholarly discussion on the potential detrimental

ramifications of disrupting the wife's economic standing, which includes her possible
ownership ancestral land and personal property rights and which extends to future
generations. Very prominent scholars have focused on the protection of woman's

322 Block, ““You Shall Not Covet Your Neighbor’s Wife’: A Study in Deuteronomic Domestic Ideology.”
323 Christopher J. H. Wright, Deuteronomy, New International BiblicalCommentary, ed. New
International Biblical Commentary, 1st ed. (Peabody, MA: Hendrickson Publishers, 1996), pp255-256,
Nahmanides Commentary Deut 24:4, https://mg.alhatorah.org/Dual/Ramban/Devarim/24.4#m7e2n7
324 Yaron, “The Restoration of Marriage.”

325 Jack R Lundbom, “Introduction,” in Deuteronomy: A Commentary (Grand Rapids, Michigan: William
B. Eerdmans Publishing Company, 2013) pp84.
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economic status®?® but few include her property rights®?’. As mentioned in the
preceding chapters, guarding the woman's land and property rights under
indeterminate conditions was crucial as family assets and land was the most basic
economic resource and the income platform for the forthcoming generations®2,
Westbrook argues that this law is focused on economics, rather than with the
‘sanctity’ of marriage. He sees this law as preventing self-serving men from disposing
of and then repossessing wives to make a financial gain. He points out that in modern
law this is called estoppel, “a rule whereby a person who has profited by asserting a
particular set of facts cannot profit a second time by conceding that the facts were
otherwise.””*?® Lundbom provides a theoretical scenario in which the first husband
could gain an unjust financial gain by a remarriage with her if the woman received
from her second hushand a divorce settlement or an inheritance®°. Bruce Wells also
sees this law as prohibiting socio-economic abuse by the first husband by preventing
unethical economic gains from her second marriage. He expands this to include
dowry as a reversed bride price, a common practice in ANE, or divorce money if
relevant®!,

Westbrook®*? also contends that the purpose of forbidding this marriage is the
not only the potential economic advantage the first husband will gain but also the
detriment caused to the woman is certainly plausible. He suggests that the husband
provided a culturally acceptable claim as to why his wife is unsatisfactory. He may
have grounds to return his bride price paid to the woman's father as part of the
wedding contract, and he may even be able to keep the woman's dowry received from
her family, depending on the nature of the cause. In biblical times a divorced woman
would usually require a man to support her, and thus she remarries to avoid poverty.

According to Westbrook, if her second marriage dissolved by divorce without

326 Driver S.R. A Critical and Exegetical Commentary On Deuteronomy, T&T Clark, Edinburgh, 1896.
. "the husband would have opportunity for reconsideration, and the intervention of a public magistrate
would prevent proceedings being instituted upon wanton or frivolous grounds.” XX4:4 pp.272.
Anthony J M Garrett, “A New Understanding of the Divorce and Remarriage Legislation in
Deuteronomy 24:1-4,” Jewish Bible Quarterly, 2011.

Jeffrey Tigay, The JPS Torah Commentary: Deuteronomy (Philadelphia: JPS, 1996), pp222.

327 Scacewater, “Divorce and Remarriage in DeuteronomyY 24:1-4.”pp67.

328 Zipporah G. Glass, “Land, Slave Labor and Law: Engaging Ancient Israel’s Economy,” Journal for
the Study of the Old Testament 25, no. 91 (2000): 27-39.

329 Westbrook, “The Prohibition on Restoration of Marriage in Deuteronomy 24:1-4.”

330 |_undbom, “Introduction.”, pp85.

331 Bruce Wells, “The Hated Wife in Deuteronomic Law,” Vetus Testamentum 60 (2010).

332 Westbrook, “The Prohibition on Restoration of Marriage in Deuteronomy 24:1-4.”
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tangible grounds or by surmise of the husband (Deut 24:3), she retains her dowry,
wins compensation or she receives an inheritance from her husband. In either
scenario she becomes financially compensated and remarrying the first husband
would grant him rights to all she had acquired. He would benefit twice, and she loses
twice. Westbrook's solution aligns with Kaufman's analysis of the structure of
Deuteronomic law in that Deuteronomy 24:1-4 falls within the section (23:20-24.7)
that expands the eighth commandment, "You shall not steal” (5:19)3®. Laney states
that this view does not deal adequately with the key terms "abomination” and "sin on
the land." Carol Bradley also perceives that the motive of restricting a man from
remarrying his divorced wife was economic. She states if a man took his former wife
again, he might have stood to profit twice financially. This type of financial gain was

prevented by the law33*

. Don Benjamin also notes that remarrying this woman would
enable the first husbhand to reacquire those rights that had already been licensed to him
in the past. To this he could add the new property acquired by his ex-wife from her
second marriage, leaving her at an economic disadvantage>*°.

I would like to propose that it is reasonable this marriage restriction may be
associated with protecting the woman's property and rights that she had acquired over
her eventful and tragic life. The scripture states that transgression of the prohibition
endangers tenure of the land by Israel. This new Deuteronomic law, appears to be one
of several regulatory amendments with a unified objective to ensure honorable
protection of women's property, assets, land holding and inheritance under the
precarious conditions. As mentioned above, Kaufman's analysis of the structure of
Deuteronomic law in that Deuteronomy 24:1-4 falls within the section (23:20-24:7) of
the prohibitions of stealing. Laney states that this view does not deal adequately with
the key terms "abomination™ and "sin on the land"*®, while it actually appears to
correspond well with an economic motive to prevent misappropriation and protect the
wife's property. The scriptural motive stated of this law is to guard the inheritance of
the land of Israel (V.4), supporting the notion that the law directly protects this

inheritance for future generations. In the absence of this law, lineage fidelity of the

333 Stephen A Kaufman, “The Structure of the Deuteronomic Law,” MAARAV 1, pp140.

334 Pratt Bradley, “Women in Hebrew and Ancient Near Eastern Law”, pp11.

335 Don Benjamin, “Land Rights of Women in Deuteronomy and the Near East,” in Proceedings : Annual
Meeting of the Catholic Biblical Association 2016 (Santa Clara, CA: University of Santa Clara,
2016).pp.11, "Instructions on Re-marriage (Deut 24:1-4) teach elite males not to acquire land rights more
than once from the same woman.

336 3. Carl Laney, “Deuteronomy 24:1-4 and the Issue of Divorce,” Bibliotheca Sacra 149 (1992): 3-15.
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wife's ancestral land and personal property could have been at risk. The first husband
who subjectively casted her away, might be forbidden from remarrying her to prevent
misappropriation of the inherited land or property that she had acquired. By
remarriage with his first wife, he could acquire heritable assets from her father twice,
as well as property that she acquired from the second husband. He would thus benefit
not twice as described by Westbrook, Pratt Bradley and Benjamin, but rather three
times.

In summary, verses 1-3 describe preconditions for the implementation of the
law regarding a specific divorce scenario while divorce in general was known to the
audience. This law itself is about remarriage, not divorce. The cause is described in a
vague phrase something offensive (727 77 “a naked thing,”). This did not include
adultery, which warranted capital punishment (22:22). The “divorce document” was
for the woman’s protected the woman against false accusations of adultery proving
that her previous marriage was terminated and she was legally eligible to remarry. The
rationale for this law is not evident. The woman had been made "impure” (783w, V. 4)
thus became off limits exclusively to her first husband.

The husbands' subjective opinion of shame may be the key to understanding
the purpose of the ordinance. This prohibition has to do only with the first husband,
reasons for the dissolution of her second husband are irrelevant. A clearly specified
issue is that she had been "defiled nxaw, the Hothp. Pf form33 . While there is no
consensus among scholars or Rabbis on whether the defiler was her first or second
husband, it appears that the verb may provide a clue. It is preceded by g >0
indicating a finite verb performed by the subject, her husband, as seen in other citings
of this expression®3%. It therefore appears that if the first husband was the defiler and
reduced her status from married to divorced for his own personal reasons, this
defilement is repugnant ";723n". The intent of this legislation applies new restrictions
on the practice of divorce, preventing its abuse as a “legal” form of marital
exploitation of different kinds. This law, in addition to protecting women from abuse
and precluding divorce from becoming a legalized form of adultery, appears to have a
significant but overlooked economic motive as well. As mentioned for the previous

Deuteronomic laws discussed above, this injunction may provide an additional

337 Alhatorah.com Concordance.®¥” Hothp. Pf "after that she has been defiled "(sexually); Deut 24:4.
338 qyix g is followed by a finite vb. Deut 24:4 Jos 7:8; 9:16; 23:1; 24:20 .
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regulatory amendment which directly protects women's personal property and
ancestral land. This law safeguards the wife's property from abuse, and if relevant the
lineage fidelity of the paternal family land, fortifying the intergenerational economic
platform for stability and growth.

Chapter 5. Inclusion of Mothers in the Law of the Wayward and Rebellious Son
(Deut 21:18-21)

TR YRUH KDY DR 1197 2K PR30 1R Pips val upN 73 99ie 13 whRY Ay ()
1232 1999 O3RN 1IRRY (D) inPR WRHRY ITW S3pT0N DR ORI FAKY 1aR 12 wem (vY)
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5a. An Egalitarian Law That Improved the Mother's Status

This law pertains to the punishment of a defiant son who dishonors his parents
and denies their authority. His socially unacceptable and detrimental behavior of
rejecting public authority, warrants the death penalty (21:18-21) at the request of both
parents. The egalitarian inclusion of the mother in declaring her recalcitrant son to be
executed for dishonoring his parents (Deut 5: 15 and 21.18- 21) is another example of
improved women's status in Deuteronomy. The fifth commandment in the Decalogue
dictates honoring both parents, equally, with the incentive mentioned in both the Ex
20:11 and Deut 5:15 versions as "living long days on the land "that the lord has given
you". This law of the defiant son, unique to Israel, implements capital punishment of
the criminal son, requires the testimony of both father and mother. It is described by
Anselm Hagedorn as an innovative Deuteronomic improvement where women
explicitly appear in a (public) court to testify and criminal acts against one's own
parents are severely punished by the authorities**°. He and Joseph Fleishman
distinguish this as a public issue to maintain the community not only the family. The
decision to rescind the right of inheritance of an heir by execution involves the

community elders, both parents, and the community, highlighting the public issue of

339 Anselm C Hagedorn, “Guarding The Parents > Honour Deuteronomy 21 . 18-21,” JSOT 88 (2000):
101-21.
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maintaining the community, not only the family. This idea seems very pertinent to the
legal systems in place during pre and post land settlement as described in Exodus and
Deuteronomy. An alternative explanation of the uniqueness of this law is offered by
Victor Matthews which further clarifies that the requirement of both parents decision
to eliminate their defiant son is because their heritable assets mandate a unified
decision®,

A new perspective on this Deuteronomic law may be gained by noting how
this law fits within the pattern established in the preceding laws, providing a contrast
to the preceding law regarding inheritance. Jonathan Burnside noted that the literary
presentation of a law is important in understanding the serious significance of the
offence in biblical law®*. This is one of several laws in Deut chapter 21 that deal with
inheritance of the land. The law of the rebellious son immediately follows the law of
the inheritance rights of the first born son who was born to a hated wife (Deut 21:17).
The inheritance law of the son of the hated wife, which guaranteed this son paternal
estate inheritance rights of a firstborn, is beyond the framework of this thesis. This
law was obligatory, with his father having no choice in the matter. The following law
of the wayward son, provides that a disconnected and disrespectful son may be
removed from the legacy of both his parents by their choice. Both parents must
equally collaborate in handing over their son to the elders for a sentence of death. 1|
would like to propose that this law relates to rescinding of inheritance rights to
ancestral property of both parents in an egalitarian manner. Since the mother may also
own heritable assets she was given the equal right to agree or disagree to executing
her recalcitrant heir. Surprisingly, few scholars discuss the annulling of inheritance by
both parents, which was certainly of public economic concern to the kin. The full role
played by the mother in the judicial proceedings, which might seem unexpected,
becomes much more understandable when we appreciate that she too may have

owned heritable property and must therefore also participate in terminating her own

340 Victor H Matthews and Don C. Benjamin, Social World of Ancient Israel, 1250-587 BCE (Peabody,
MA: Hendrickson, 1993), pp137.

341 Jonathan Burnside, The Signs of Sin Seriousness of Offence in Biblical Law, ed. Ebook, https://bo
(Google Books Sheffield Academic Press, 2003), pp30. He states that emphasis on the final literary
form of the text implies that source critical questions have less to contribute to the seriousness of the
offense, and that the final editors appreciated how these punishments functions in their sociocultural
context, which is likely to be more reliable than a hypothetical context reconstructed by a modern
scholar.
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heir®*. This law is one of a group of Deuteronomic laws proposed herein that include

improvements in women's status and protect their property rights.

5b. The Defiant Son and Legal Proceedings in the Nearby Cultures of ANE and
Egypt

Laws against recalcitrant sons and legal proceedings, were also existent in the
nearby cultures of the Ancient Near East and Egypt and often involved the act of
disinheriting. Respect for parents was often linked to respect for the gods in ANE
cultures®® and reprimanding unruly sons, as seen in the Code of Hammurabi (CH
168, 169), was usually performed by the father only. If a son was guilty of a grave
fault, the father could forgive him the first time, but if he committed the same fault

344 A case similar to this is

again, the father could deprive him of all filial relationship
noted in CH 192. That law concerns an adopted son who formally repudiates his
adoptive mother or father declaring, that they are not his parents. The penalty is the
cutting out of the boy's tongue3*®. Driver and Miles noted that this statement had no
legal power to break the relationship and the parent's authority was still binding
whether the son acknowledged it or not. He was punished for his refutation34®. The
practice of disinheriting a defiant son was similar in Akkadian parallel law and in the
Code of Hammurabi, which required only fathers to arraign their heirs®*’. A will from
Ugarit written in Akkadian, Ras Shamra 8.145, speaks of a wife who is to inherit her
deceased husband's estate and was requested to chase out and disinherit any
disrespectful son. The punishment of a guilty verdict was removal from his status as

son and heir**. As in CH 168 and 169, a parent could disinherit his heir only by

342 An example of the story of the wise woman from Tekoah, who owned property and begged to save
the life of her delinquent son the only remaining heir is seen in 2 Samuel 14:16.
343 Jeffrey H Tigay, Deuteronomy, 1996.

344 CH 168, 169, The Yale Law School Avalon project, The Code of Hammurabi, Translated by L. W.
King. https://avalon.law.yale.edu/ancient/hamframe.asp

345 CH 192, The Yale Law School Avalon project, The Code of Hammurabi, Translated by L. W. King.
https://avalon.law.yale.edu/ancient/hamframe.asp

346 G R (Godfrey Rolles) Driver and John C Miles, The Babylonian Laws / Edited with Translation and
Commentary by G.R. Driver and John C. Miles, Ancient Codes and Laws of the Near East (Oxford:
Clarendon Pr., 1952), pp401-405.

347Joseph Fleishman, “Legal Innovation In Deuteronomy XXI 18-20,” Vetus Testamentum 53, no. 3
(2003): 311-27, pp312. He notes the Akkadian document ana ittisu 3 1V, Il. 10-13, which states: "his
status of heir he shall be uprooted”, pp312. The root srr is close in meaning to the Akkadian verb
sar’ru, that means “to deceive”, “to be false”, “thief ”, “criminal”, “rebel”—He also refers to the AHw,
Akkadische Handworterbuch p. 1208; CAD S, p. 174. D. Marcus, “Juvenile Delinquency in the Bible
and the Ancient Near East”, JANES 13 (1981), pp 31-52.

348Fleishman, pp318.

82



applying to a court®®. This legal process may have similarities to the Israelite law of
the defiant son in Deuteronomy in that his punishment required a court and his
execution rescinded his status as an heir. However, unlike in Deuteronomy, mothers
appear to be excluded from the litigation and the inheritance of their property
disregarded.

Similar to ANE cultures, ancient Egyptian wisdom literature also had
teachings that related to dealing with rebellious sons. In the Instructions of Ptahotep*°
to his son. Article #12 stated that if a son was violent and every word he spoke was
vile, then he should be beaten so that his speech would be fitting. Other than beating,
there was no punishment for a son going astray®>. An even earlier scribe Kegemni
instructed his son how to contend with problematic gluttons and drunkards,

associating gluttons with greed and drunkards with discontent of the heart3>2.

5c. The Rebellious Son in Israel

5c¢1. The Legal Process of Conviction and Punishment
The story of the conviction of a rebellious son, in Deuteronomy 21:18-21,

appears to be forthright. It is framed in the casuistic style, and describes a hypothetical
case beginning with "if", similar to other laws of this chapter. The law sets down the
procedure to be followed when a son is "wayward and rebellious™ 7711 770" having
no regard or respect for his parents tutelage. The parents, who failed to facilitate a

correction of his behavior, are to take their wayward son to the elders of the city,

349 Joseph Fleishman, Parent and Child in Ancient Near East and the Bible (Jerusalem: Magnes Press,
Hebrew University, 1998), pp155-63, 195-99, 235-43.

350 ptahotep was a high vizier of the Pharaoh Djedkare Isesi (Tancheres), the eighth ruler of the Fifth
Dynasty of Egypt in the late 25th century BC.

31 He wrote The Maxims of Ptahotep, an early piece of Egyptian "wisdom literature” meant to instruct
young men in appropriate behavior. The Wisdom of the East series, Northbrook Society, 1912. Proverb
12 "If he be heedless and trespass thy rules of conduct, and is violent; if every speech that cometh from
his mouth be a vile word ; then beat him, that his talk may be fitting. Keep him from those that make
light of that which is commanded, for it is they that make him rebellious. And they that are guided
go not astray, but they that lose their bearings cannot find a straight course. "The Instruction of
Ptahotep and the Instruction of Kegemni I: The Oldest Books In the World. Translated from the
Egyptian by Battiscombe Gunnchapter..

https://www.forgottenbooks.com/en/download/T helnstructionofPtahHotepandthelnstructionofKegemni
TheOldestBooksintheWorld_10050014.pdf

352 Jill Kamil, Ancient Egyptians: Life in the Pyramid Age (Cairo: The American University in Cairo
Press, 1996), ppl44 Kegemni an earlier scribe of Pharaoh Senefru wrote to his son: "When you eat
with a glutton eat when his greed has passed. When you drink with a drunkard take heed when his heart
is content " .
https://books.google.co.il/books?redir_esc=y&id=z15b2Z0HEJEC&q=ptahotep#v=0onepage&q=ptahot
ep&f=false.
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accuse him of being defiant and rebellious with respect to themselves as parents, and
portray him as being a "glutton and a drunkard." The son is then to be stoned to death
by the people of the city so that evil will be eradicated from Israel. This law concerns
the execution of a son who is resistant to the accepted social behavioral norms, he
does not obey his father and his mother and does not respect their legacy.

There are several mandatory steps in the biblical law process which lead to
the son's execution. He must disobey his parents and their ways and display a denial
of parental authority and the legal obligations toward parents. Firstly, the son is
defiant and rebellious, who does not obey the voice of his father or the voice of his
mother, and although they physically discipline him, he does heed to their voice (Deut
21:18)%, Rebekah Welton differentiates between two stages of the crime that relate
to the family and to the polity. At first, both parents state that their son has rebelled
against followed by a claim that he has not "listened" to them even when they have
disciplined him. The next stage involves the city elders that proclaim the death
sentence and the community as a whole participate in the execution by stoning. Her
view is that the son is deemed sufficiently harmful to the social body that the family
and community unite to remove the danger®*. The text of Deut 21:18-21 supports
this stating that the stoning will purge the evil from the midst of the community.
Similarly, S. Skidmore concludes that persistent defiance could not be tolerated
within the family unit or within society and rebels are executed to achieve and
maintain peace and order within the community. He was a detrimental member of
society and became inexcusable defying the limits of Israel's self-definition®®®.

The accusation brought forward by the parents is a) the son is defiant (170)
and rebellious (7711); and b) he is a glutton (%911) and a drunkard (x210). He is an
unreliable glutton and drunkard son that they cannot depend on to perpetuate the
family and its legacy. His excessive eating and drinking are contrary to acceptable
society norms, he is a dishonorable pariah to the society and to the family, with no
productive future on the horizon. After both his parents attempted but failed to correct

his ways, they brought litigation before the elders of their city stating that he was a

353 The method of flogging a disruptive individual was a common disciplinary act in Israel and in ANE
and believed to be the best way to protect son from performing worse deeds, in an attempt to save him
from death (Proverbs 23:12-14), Hagedorn, “Guarding The Parents > Honour Deuteronomy 21 . 18-21.”
354 Rebekah Welton, He Is a Glutton and a Drunkard’: Deviant Consumption in the Hebrew Bible,
EBOOK http (Brill, 2020), pp233.

35 Simon Skidmore, “A Mimetic Reading of Deuteronomy 21:18-21,” The Haythrop Journaal LXI
(2020): 913-23.
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glutton and a drunkard implicating the son's rejection of all authority and the
legitimate responsibility toward his parents. In Deuteronomy, the elders were
involved in laws that are related to empowering the authorities to deal with death of
individuals®*® and they proclaim the verdict.

This law of the wayward son (Deut 21.18-21) is a truly dramatic text because
it concerns an offence within the family that warrants complete agreement and
cooperation of both his father and mother to submit their son to the authorities for a
death penalty. While it is the elders, who represent the people, give the verdict of
capital punishment, it is the people who performed the execution of this unruly heir
preventing him from obtaining family inheritance and his portion of the land of Israel.
While the punishment performed by the community is highly appropriate to the social
element of this crime, it is both parents who initiated the litigation since the family
unit and the future of the family legacy was at stake. The son is portrayed as an
unproductive harmful and dangerous heir who will cause economic hardship and even
poverty to the family and community. Proverbs 23:19-21 teaches that gluttony and
drunkardness lead to poverty. His defiant behavior not only corrupted himself but
would have had serious negative consequences for his family and their economic
stability. | would like to propose that since this treacherous son is an heir to family
property, not only his father must agree to his elimination as an heir but also his
mother. She may own heritable assets or property, he is also her heir, and she must
also reach the decision to terminate him. This would prevent the defiant son from
ruining the economic and spiritual future of the family, and destroying their common
and individual ancestral property of the land of Israel, which provides the platform for

future generations.

5c¢2. Understanding the Severe Liability of The Rebellious Son in Ancient Israel and the
Obligatory Equal Involvement of the Mother

To understand the harsh death sentence of the defiant son and the obligatory

equal involvement of the mother together with the father, 1 would like to focus on the

356 These included; turning in a murderer for execution, Deut 19,12, the public responsibility for an
unknown slain individual, Deut 21:2-6, the execution of an unruly son, Deut 19-20, dealing with
accusation of a bride's non-virginity, which if proved true carries a death penalty (Deut 22;16-21, the
levirate marriage, to ensure continuation of a married man who died without progeny. In addition to
dealing with death, all of these laws these laws relate directly to the polity because they maintain or
sever the future land and property inheritance of the individual within the members of kin.

85



gravity of this offense. The seriousness of any offense is defined by distinguishing
what form of behavior is more morally unacceptable than another. According to Allot,
such judgments are based on a set of values; which are an idea that serves as a ground
for choosing between possibilities®’. By setting penalties appropriate for committing
an offense, the gravity of the crime is a hallmark for what society views as most
threatening to its survival *®. The main interconnected issues in ancient Israel were
theology, security and economics. J. Burnside, in his book The Signs of Sin:
Seriousness of Offence in Biblical Law, attempts to establish a wider social context
for the Rebellious Son in Biblical times. He is of the opinion that the gravity of
offences can change over time as society develops and that gravity of this offense
reflects the values that were crucial to shielding the social and economic public order
of the biblical society. Thus the seriousness of this offense reflects values that
protected the core of biblical society at that time®*°. Following that idea, familial
tenure of the land of Israel and its inheritance to committed generations to come, was
at the core of survival for ancient Israel and was the reward for respecting both
parents in both versions of the Decalogue (Ex 20:11, Deut 5:15). During later times of
the Talmud, difficulty in dealing with this law led to rabbinic conclusions that this
directive was never actually practiced in Israel, but served exclusively for educational

purposes>®°

. The modification of this law in Deuteronomy which upgraded the
mother's legal status, by including her as a compulsory appellant for reasons that will
be expanded below. Later Talmudic developments, support the notion that changing
values regulated the evolutionary process of this seemingly punitive biblical law.
While the biblical law itself is extremely harsh, rebelling against parental
tradition and authority, which were the building blocks of religious and social order,
posed a dangerous threat to the family and to society. Removing this dangerous and

delinquent individual from the family and society protected the safety of the

357 Allot P.J., Eunomia (Oxford University Press, 1990).

358 Jonathan Burnside, The Signs of Sin Seriousness of Offence in Biblical Law, ed. Ebook, https://bo
(Google Books Sheffield Academic Press, 2003), pp2.
https://books.google.co.il/books?id=zUXsW_WcKIlcC&pg=PAl&source=kp_read_button&hl=en&red
ir_esc=y#v=onepage&q&f=true

359 Jonathan Burnside, pp9.

360 The law was limited to a 3 months defined period of adolescence (Sanhedrin 68) and was included
only as a hypothetical legislation for educational purposes Sanhedrin 71, 1 and Tosefta Sanhedrin XI, 6
a. According to the Rabbis "A stubborn and rebellious son" there never was and there never will be such.
Then why is it written? To teach, "Study and receive the reward", also Mishna, Sanhedrin 8, Talmud
Bavli Sanhedrin 68b, 72a.

86



theological, social and economic public order in ancient Israel. To better appreciate
the significance of this law, the grave familial and public liability and the severe
action that encompassed equal litigation status of both the father and the mother, |
will try to review the proposed meaning the words ‘wayward' '1710" and ‘rebellious’
', These defiant behavioral traits and the Deuteronomic context in which this law
was written will be utilized to further appreciate it's high significance and the
requirement of both parents as litigators.

According to both the Hebrew Language lexicons, Gesenius and Halot, the
verb 110 represents stubborn or rebellious behavior of Israel towards G-d *¢*. This is

further expanded by the BDB lexicon®®?

understanding the root o' and the verb to
mean turn aside out of one’s course or right path or from G-d or his commands, to
depart, to avoid contact or to revolt The root 710" is understood to as defection or
apostasy. Patterson of the TWOT understands the noun "S&ra" to mean rebellion
taken from either "sur" or "sarar" in three contexts of spiritual rebellion. He notes that

in Akkadian 'sararu’ denotes "unstable," "obstinate," or "a liar/felon"®3, This is
similar to the understanding of Rashi and Ralbag who describe the son as felon%.
The verb 'sara’ portrays apostasy, Israel's total defiant rebellion against God (Isa 1:23;

Jer 6:28). NIDOTTE also deals with the 2 words "' (swr) 3%° and 10" (srr)

361wilhelm Gesenius, Gesenius’ Hebrew Grammar, Dover Books on Language, 2nd ed. (Mineola, NY:
Dover publications, 2006), Ludwig Koehler et al., Hebrew and Aramaic Lexicon of the Old Testament
HALOT, https://di (https://dictionaries.brillonline.com/, 2020), Francis Brown, Driver S.R., and Charles
Briggs, The Enhanced Brown -Driver -Briggs Hebrew And English Lexicon, online ed 2000) (Hos 4:16,
9:15, Isa 30:1, 65:2Ps 78:8, Jer 5:23, Is 1:23, Jer 6:28 68:7)

%2 Prancis, R, and Briggs Charles, “Hebrew and English Lexicon of the Old Testament.”
https://www.pdfdrive.com/the-enchanced-brown-driver-briggs-hebrew-and-english-lexicon-with-an-
appendix-containing-the-biblical-aramaic-e157103416.html. 1S 6:12 Deut 2:27, Ex 32:8, Jud 2:17, Deut
9:12 + 7 X, Prov 13:14 + 5X Prov, + 10X also 2 Ch 8: Lam 3:11. Isa 52:11, Job 15:30, Lam 4:15 Jer
5:23, Deut 11:16; 17:17, Jer 17:13. The root ‘710" Deut 13:6, Isa 1:5; 31:6, Jer 28:16; 29:32, Isa 14:6.
363 R.D. Patterson, 710, item1549, Theological Workbook of the Old Testament, ed. R. Laird Harris
(Chicago: The Moody Bible Institue of Chicago, 1988). (Isa 1:5; Jer 28:16; 29:32). This is similar to the
false prophet in Deut 13:6-11, a rebellious generation (Ps 78:8) or a stubborn heifer (Hos 4: 16), a people
which walks in its own way (Isa 65:2). It has a stubborn shoulder (Neh 9:29), a deaf ear (Zech 7: 11), and
a stubborn and a rebellious heart (Jer 5:23). S 5637, 8269.

34 Deut 21:18-21 Rashi. https://mg.alhatorah.org/Dual/Rashi/Devarim/21.23#m6e3n7, Ralbag,
https://mg.alhatorah.org/Dual/Ralbag/Devarim/21.21#m6e3n7

365 J.A. Thompson and Elmer A. Martens, “110,” in New International Dictionary of Old Testament
Theology and Exegesis, ed. William VanGemeren (Grand Rapids: W. Zondervan Pub. House, 1997),
238 239, item 6073.. Thompson and E. Martens, as others, view the word "o’ to mean to turn aside
from one's course, to avert, to be estranged, faithless or disloyal, appearing more than 300 times in the
Bible. The Phoenician 'sur’ represents to alienate. The other relevant word in NIDOTTE '710',
according to E. Carpenter and M. Grisanti, is similar to 'sararu’ in Akkadian meaning deceitful and
'sarru’ is false or unreliable and the verb 'srr' 170" to mean rebellious, (as in Ugarit), particularly
against G-d (Ps 78:8, Jer 5:23, Zech 7:11, Isa 1:23, Hos 9:15, Jer 6:25,28).
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separately. While the roots of the words 0" and 717 ' are mentioned separately
many times in the bible, this dyad 710" and ‘77" together, that encapsulates the
delinquent behavior of the son, occurs only twice more with respect Israel's rebellious
heart and disloyal spirit (Jer 5:23, Ps 78:8)." Based on the understanding of the
meaning of the words scholar have addressed the severity of the crime. Christopher
Wright sees 71 70 as at term for the "serious and persistent rejection of all
authority"3®® and Don Benjamin claims that 771 2710 refers to measurable and public
apostasy®®’. This idea actually finds strong support in Deut 13:6, where public
rebellion was termed in as speaking "sara" against G-d, this also warranted the death
penalty by stoning having the same motive " to destroy the evil from your midst"”. We
can summarize that the wayward son appears to have departed from right path being
deceitful, dishonest, unfaithful and alienated from both his parents and the norms of
society. He rejects authority and is rebellious against G-d. Such behavior requires that
both parents to attempt to mend his ways, so he can be affiliated with his family and
comply with traditional and social norms before the people will execute him on
grounds of apostasy.

After failed efforts of both his father and mother to rectify his recalcitrant
behavior, they are driven to approach the elders together depicting their son's
delinquent actions as "gluttony and drunkardness”. This word pair is echoed in the
instruction of a father to his son to avoid gluttony and drunkardness which leads to
poverty (Prov 23:19-21) and is also used to describe the incorrigible character of the
people of Israel (Hos 4:16, 9:15, Is 30:1, 65:2, Ps 78:8, Jer 5:23, Isa 1:23, Jer 6:28).
According to Haim Cohn®® and the Talmud?¢, the unruly "glutton and drunkard"
description was a presage of worse to come. They saw the unruly son as one who
would feed his habits by dissipating his father's wealth and end up as a thief and
murderer. This criminal development would encompass severe damage to the family's
future, endanger the inheritance of other siblings. In light of the knowledge that
women also owned property of different sorts, this son is destined to also consume her
property as well. It appears that his defiance and detachment from both his father and

mother presents not only marred his relationship with them but also poses a threat to

366 Christopher J. H. Wright, Deuteronomy, New International BiblicalCommentary, ed. New
International Biblical Commentary, 1st ed. (Peabody, MA: Hendrickson Publishers, 1996), pp237.
367 Don. C. Benjamin, Deutronomy and City Life (New York: University pres of America, 1983).
368 Haim Hermann Cohn, “The Rebellious Son,” in Encyclopedia Judaica (Keter Jerusalem, 1974).
369 Talmud Bavli 72a, (Sanhedrin 71:1).
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the unity, security and future of the paternal and maternal families' property and
legacy.

In contrast to the laws of ANE, this biblical law requires both parents, and the
father cannot act alone without the mother's collaboration. E. Bellefontaine discerns
that the focus of the law deals with the son's unacceptable relationship with his
parents. By performing deplorable incorrigible deeds, the son has effectually
disconnected himself from them and without words declared that "he is not their son
and they are not his parents" *’°. She also states that "In some such grave manner the
son in Deut. 21 has refused this basic compliance. This is the thrust of the accusation
and the reason why his specific behavior need not be mentioned. He has refused to
honor his father and mother to the extent of virtually denying their authority and
repudiating his relationship with them"3"%. It is towards his parents that he has been
defiant; it is their voice that he has refused to obey, it is the chastisement inflicted by
them that has had no effect, and, finally, they are the only stated witnesses against him
in court. Whatever issues caused this family controversy, the result was complete
withdrawal of the son from both his parents. Burnside also views that the son's
refusal to take instruction from his parents is tantamount to renunciation of the
parental bond*"2. This complete disconnection from both parents is recognized in the
commentary of the Elijah ben Solomon Zalman, the Vilna Gaon (Hagarah) from the
18™ century, who states that the parents appearing before the elders speak in unison
equally as one voice®”,

Several scholars note that disregard for parental guidance poses a threat not
only to the family but to the entire community. They view the major offence to be
apostasy which constitutes a serious challenge to the core of Israelite social and
religious structure®’*. Welton argues that when taken within the context of

Deuteronomy’s repeated declaration that Israel’s wellbeing within the land is

370 Bellefontaine, pp17.

371 Bellefontaine. pp20.

372 Jonathan Burnside, The Signs of Sin: Seriousness of Offence in Biblical Law (London: Sheffield
Academic Press, 2003), pp50.

3$73Vilna Gaon commentary Deut 21,
https://mg.alhatorah.org/Dual/Vilna_Gaon_(GR%22A)/Devarim/21.1#m7e3n7

374 E Bellefontaine, “Deuteronomy 21:18-21: Reviewing the Case of the Rebellious Son,” Journal for
the Study of the Old Testament 4, no. 13 (1979): 13-31, Jonathan Burnside, The Signs of Sin: Seriousness
of Offence in Biblical Law (London: Sheffield Academic Press, 2003), pp45, Welton, He Is a Glutton
and a Drunkard’: Deviant Consumption in the Hebrew Bible, pp225, Benjamin, Deutronomy and City
Life.
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conditional with obedience to the law (Deut chapters 28, 29, 30), the rebellious son’s
apostasy if extended throughout the community, could prove to be disastrous®”®. An
important insight into the gravity of son’s liability, impelling capital punishment, can
be understood from Thomson and Martens item on 70 in NIDOTTE mentioned
above. They point out that the verb represents a twofold “the alienation factor" from
G-d (Job 21:14; 22:17), or from evil (Ps 119:115, 139:19) which sheds light on the
son's alienated and estranged attitude to both his parents and to his family.
Deuteronomy 21:18-21 thus supports the decision of the parents of this incorrigible
break away son, to execute their rebellious offspring for the wellbeing and future of
the family and the public.

This law protected society from inveterate criminals and the future of the
family unit involved by removing this noxious individual from the family legacy of
the father's and mother's ancestors and from further harming the public. The law of
the defiant son is highly relevant to the offense of parental disrespect since children
were not just family but also heirs, as will be further detailed below. According to
Burnside the graveness of the son's offence, in addition to the immediate pending
danger, is that he has become an unscrupulous heir®®, Proverbs (23:19 -22) warns the
son from being among ones those who excessively drink wine, or those who gorge
themselves on meat, for the drunkard and the glutton are doomed to become destitute.
The son's turning away from his parents and their heritage appears to me to be the
epitome of disrespect to and alienation from his parents. Under the socioeconomic
circumstances of ancient Israel it appears to be of good reason that both parents
ensure that this delinquent son will not inherit either of them or cause any further

damage to the family's future and the public order.

5d. Violating the Fifth Commandment, and Losing Possession of the Inherited
Land

Respecting parents was a key element in the social, economic, and theological
structure of ancient Israel and it facilitated reverence for other authority figures, such

as Judges, Kings, Priests and G-d"”. A son was expected to revere G-d and both his

375 Welton, He Is a Glutton and a Drunkard’: Deviant Consumption in the Hebrew Bible, p234.

378 Burnside, pp71.

377 Burnside, The Signs of Sin Seriousness of Offence in Biblical Law, pp61-64, Christopher J H Wright,
‘The Israclite Household and the Decalogue: The Social Background and Significance of Some
Commandments,” Tyndale Bulletin 30 (1979), pp104 .
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parents as stated in Prov 1:7-8%78, The reward for honoring parents in the fifth
commandment is long standing years upon the land that the Lord gave (Ex 20:11,
Deuteronomy 5:15). This law parallels the warning to the children of Israel that
turning away and not listening to G-d will result in a shortened possession of the land
(Deut 30:17-18). Several scholars perceive respecting parents as similar to respecting
G-d. A correlation of the fifth commandment to the first commandment (Ex 20:11) is
noted by J. Burnside®” in that the reverence of parents is paralleled with reverence for
G-d. J. Tigay, agreeing with this idea, takes it one step further stating that the
children's reward of inheriting the land of Israel from parents is dependent on their
parental respect (Deut 5:15)3%,

I would like to add that the first and fifth commandments are connected in that
the punishment for disobeying the first commandment is banishment from the land
(Deut 29:23-26) while the reward for honoring parents is long term possession of the
land (Ex 20:11, Deut 5:15). The description of Israel in Deut 30:17-18 who "turns
away from G-d and does not listen" and the prodigal son are very similar in
terminology. The punishment to Israel for turning away from G-d is banishment from
the land and the punishment to the defiant son for leaving his parents heritage is
banishment from family and its legacy by public execution®®!. Skidmore® notes a
parallel between Israel's losing possession of the land and the rebellious son losing his
life and personal inheritance. Calum Carmichael sees this law as falling within the

broader Deuteronomic theme of inheritance of the holy land by the people of Israel®®3.

378pg 1:7-8 (7) The fear of G-d is the beginning of knowledge, but the foolish despise wisdom and
instruction.(8) My son listen to your father's instruction and don't forget your mother's teaching .

379 Burnside, The Signs of Sin Seriousness of Offence in Biblical Law, pp63.

380 ox3o0.m.0, 70 LT0 — R LR WK 702 ,07127, RIPRY VTR WD ),9RIWY Xpn (DY - N2y A00NRNRG w0
2016 ,018n 5" 12w,

381 Deut 30: (17)" But if your heart turns away, and you will not listen, and you shall be drawn away, and
worship other gods, and serve them;(18) | denounce to you this day, that you shall surely perish; you
shall not prolong your days in the land, where you pass over the Jordan to go in to possess it".

382 Skidmore, “A Mimetic Reading of Deuteronomy 21:18-21.”

383 Calum M Carmichael, “A Common Element in Five Supposedly Disparate Laws,” Vetus
Testamentum Tetamentum 24, no. 2 (1979), 129-42.
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Scholars®4 | commentators®® and Rabbis of the Talmud38® link this narrative
with the commandments for respecting parents (Ex 20:11, Deut 5:15), and to the
commandments relating to the son's conduct towards their parents (Ex. 20:12; 21:15
and 17). The betrayal of the rebellious son’s behavior is viewed by a number of
scholars as a threat to the wellbeing of the entire community due to disregard for the
fifth commandment®’. It is notable that other than the son's rejecting parental
authority described, the text does not disclose any details regarding the son's expected
duties toward his parents nor are they part of the accusation or grounds for the son's
conviction. He is simply designated as defiant, rebellious and unsubmissive. The son
is characterized as a "drunkard and a glutton” which can carry major social liability,
yet the nature of his obstinacy is not clear and what is it that deserves capital
punishment. This led many to link his behavior with apostasy, which carries the
punishment of banishment from the land.(Deut 30:17-18). As previously mentioned,
Patterson notes in the TWOT 388 that the verb 'sara’ often portrays apostasy, Israel's
total insubordinate rebellion against God (Isa 1:23; Jer 6:28) similarly the "stubborn
and rebellious son™ relates to one that has rebelled against G-d, and the parents are
required to condemn their apostate son. S. Skidmore demonstrates the parallel
between Israel's losing possession of the inherited land and the rebellious son losing
possession of his personal inheritance. This word pair is reverberated by Psalm 78:8,
as it describes the wilderness generation as "7 90", This generation ‘rebelled’
against the command of G-d when they refused to attack the Canaanites (Deut 1:26-
28; 9:23, 9:7). Because of their rebellion, they failed to inherit the Promised Land and

384 Albrecht. Alt, Essays on Old Testament History and Religion (Doubleday, 1968), pp114..Calum M
Carmichael, The Laws of Deuteronomy (Ithaca, NY: Cornell University Press, 1974), ppl140, 183,
Christopher J. H. Wright, Deuteronomy, New International BiblicalCommentary, ed. New International
Biblical Commentary, 1st ed. (Peabody, MA: Hendrickson Publishers, 1996), pp4-5.

385 Deut, 21:18, Nahmanides , https://mg.alhatorah.org/Dual/Ramban/Devarim/21.16#m7e3n7 and
Rabbi Isaac Abarbanel,

Abarbanel https://mg.alhatorah.org/Dual/Abarbanel/Devarim/21.16#m7e3n7

386 The Talmud as well correlates this law with the fifth commandment of the Decalogue (Kiddushin
31h:14) by defining what parental reverence and honor encompass.

387 Gordon J Wenham and J. Gordon McConville, “Drafting Techniques in Some Deuteronomic Laws,”
Vetus Testamentum 30, no. 2 (1980): pp251. Timothy M Willis, The Elders of the City: A Study of the
Elders-Laws in Deuteronomy (Society of Biblical Literature, 2001), pp180, Hagedorn, “Guarding The
Parents * Honour Deuteronomy 21 .18-21.”

388 R.D. Patterson, 110, item1549, Theological Workbook of the Old Testament, ed. R. Laird Harris
(Chicago: The Moody Bible Institue of Chicago, 1988). This is similar to the word used to describe of
a false prophet in Deut 13:6—11, a rebellious generation (Ps 78:8) or a stubborn heifer (Hos 4:16), a
people which walks in its own way (Isa 65:2). It has a stubborn shoulder (Neh 9:29), a deaf ear (Zech 7:

11), and a stubborn and a rebellious heart (Jer 5:23). S 5637, 8269.
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died in the wilderness. He proposes that the rebellious son must be executed and
denied his share in the inheritance of the Land of Canaan. By executing the
disobedient offspring, the community protects its own possession of the Promised
Land?>®°.

Another dimension to the law of the defiant son, proposed by Burnside that is
highly relevant to the seriousness of the offense of parental disrespect and to the legal
proceedings is that children were not just filial relatives but also heirs and Deut 21:18-
21 presents a son who will be a bad heir®®. The book of Proverbs (23:19 -22) warns
the son from acting like the rebellious son who will be dispossessed and
impoverished. Fleishman brings an example from old Babylonian literature that the
adopted wayward son is stripped of any inheritance®®. During biblical times, land
possession and its inheritance was a key public issue with both versions of the Fifth
Commandment ending in a motive cause that unites parental respect with long term
life in the land (Ex 20:12, Deut 5:16) . Possession of the land is the reward to those
who respect their parents®®2. Although the entire Decalogue provides the terms for
long life in the land, Don Benjamin and J. Burnside concur that a defiant incorrigible
son has broken the relationship between parent and child as testator and heir of the
family inheritance®®. Wright perceives that the son is not executed for gluttony and
drunkardness but rather for the incorrigible flouting of the fifth commandment by
squandering and endangering the family's substance and inheritance®®*. H. Brichto
rightfully emphasizes that the land of Israel was a religious concept, particularly
family land®. The family was attached to the soil and fields as the ancestral home.
Laws of primogeniture, succession and inheritance rights, indivisibility and
inalienability of real estate, the sacrilegious nature of the crime of moving a landmark

all derive from this concept of the family and its estate holdings. He calls attention to

389 Skidmore, “A Mimetic Reading of Deuteronomy 21:18-21.”, pp917, Burnside, pp71-73.

3% Burnside, pp71.

391 Fleishman, “Legal Innovation In Deuteronomy X X1 18-20, pp312, “He notes the document ana ittisu
31V, 11. 10-13, that states: "arkanu ittasrar sita irtasi ana suqi ittenrub . . ana aplutisu issuhsu": "(the
adopted son) afterwards ittasrar ‘was wayward' [that is to say] abandoned the house and lived in the
street.. . from his status of heir he shall be uprooted".

392 Carmichael, “A Common Element in Five Supposedly Disparate Laws.”

393 Don. C. Benjamin, Deutronomy and City Life (New YorkUniversity pres of America, 1983), pp221,
Burnside, pp72.

394 Christopher J. H. Wright, Deuteronomy, New International BiblicalCommentary, ed. New
International Biblical Commentary, 1st ed. (Peabody, MA: Hendrickson Publishers, 1996), pp237.

395 Herbert Brichto, “Kin, Cult, Land and Afterlife: A Biblical Complex,” Hebrew Union College Annual
44 (1973).
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the familial land unit in any given generation which extended from its first ancestors
to all future progeny. This idea is similar to the concept of "lineage fidelity" of
inherited land that I mentioned previously in this thesis. Women occasionally were
owners of ancestral or gifted territory and assets. Taking into account the importance
of the socio-religious setting in which the law was created, Brichto also notes that
dishonoring of parents is tantamount to disconnection from the parental legacy>%.

In summary the rebellious son appears to have departed from right path being
deceitful, dishonest, unfaithful and alienated from his father, his mother and G-d.
Unfaithfulness and alienation to the Lord, on a national level is a guaranteed formula
for exile from the land of Israel. These traits as well on a personal level often involve
capital punishment and the requirement to "remove the evil from your midst; and all
Israel shall hear and fear”. The son's disrespectful turning away and incorrigible
behavior, which would influence others in the family and the public realm, would
certainly justify his obligatory exclusion as a potential heir of his mother, his father

and the land of Israel belonging to the people.

5e. Inclusion of Mothers with Equal Parental Status Provides Protection of Her
Legacy

Israel, as a people, was given the formula for inheriting the land in Deut 4:1
"Now, Israel, listen to the statutes and to the ordinances which I teach you, to do
them; that you may live, and go in and possess the land which the Lord, the God of
your fathers, gives you". If they do not educate their children to observe the laws
(Deut 4:9, 25) and do not heed they will be banished from the land (Deut 4:25-27).
The conditional nature of Israel's possession of the inherited land, which involves
obedience of parents and their children to Torah law and the people of Israel to G-d, is
reiterated throughout Deuteronomy. According to Skidmore, a parallel between
Israel’s forfeiting possession of the land and the rebellious son losing possession of his
personal inheritance suggests that executing the rebellious son denies him his share in
the land and thus protects the community's inheritance in the Promised Land3%’. In

contrast to the rebellious son the author of Proverbs, guides his son to listen, be wise

39 Herbert Brichto, “Kin, Cult, Land and Afterlife: A Biblical Complex” Hebrew Union College Annual,
44 (1973), pp 1-54.
397 Skidmore, “A Mimetic Reading of Deuteronomy 21:18-21.”pp917, Burnside, pp71-73.
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and follow a straight path with his heart. The son is cautioned against gluttony and
drunkardness which will cause him to be dispossessed () and destitute®®.

Victor Matthews explains that the requirement of both parents decision to
eliminate their defiant son is unique to Israel because removing an heir from their
heritable assets requires a unified decision. He states "If the mother owned assets, she
had the right to agree or disagree to executing her wayward heir*®°. As discussed in
previous chapters, a minority of women were a part of those who inherited or owned
ancestral property. Once included as legal property owners, they enjoyed equal
ownership rights and equal responsibilities regarding the inheritance of their property
to heirs whether it was land or assets. Therefore, it appears that the responsibility and
active participation in the process of disinheriting a wayward son, was not exclusively
the father's but also the mother's. The legal process which de facto terminated a
dangerous son and heir, could occasionally directly involve the mothers property as
well, which required her consent. Since both fathers and mothers must equally rescind
their ratification of the delinquents as heirs, this egalitarian Deuteronomic law
guarded her right to decide the fate of her personal and ancestral heritable property.

In summary, in ancient Israel, the rebellious son law can be found in
Deuteronomy 21:18-21, and it describes the scenario in which a son, who is stubborn
and disobedient to his parents, is to be brought before the elders of the city and
sentenced to death. The severity of this punishment may seem extreme, but it reflects
the values and beliefs of the biblical society at that time. The Hebrew word for
"wayward" is 7710 (sorer), which refers to a person who turns away from the right
path or strays from the norm. This term implies a lack of obedience and a tendency
towards rebellion. The word "rebellious” in Hebrew is 77 (moreh), which means to
be a rebel or to incite rebellion. The use of both of these words in the context of the
rebellious son law highlights the seriousness of the offense and the dangers it poses to
the community's social and religious order.

Furthermore, the Deuteronomic context in which this law is found sheds light

on its significance. The law is preceded by instructions on how to deal with a body

3% Brown, S.R., and Briggs, The Enhanced Brown -Driver -Briggs Hebrew and English Lexicon.

Niph. Impf. To be dispossessed , impoverished, come to poverty Gen 45:11, Pr 20:13; 23:21; 30: R.
Welton also takes notice that the verb root is in Niphal meaning to be 'dispossessed' or* disinherited'. R.
Welton, He Is a Glutton and a Drunkard’: Deviant Consumption in the Hebrew Bible. pp270.

399 Victor H Matthews and Don C. Benjamin, Social World of Ancient Israel, 1250-587 BCE (Peabody,
MA: Hendrickson, 1993), pp137.
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found in a field and followed by instructions on how to properly perform a public
execution. This positioning suggests that the rebellious son law is not a standalone
commandment but rather an integral part of a larger legal framework designed to
maintain social order and preserve the community's well-being*®. Importantly, the
inclusion of the mother as a compulsory litigant in the rebellious son case is of key
significance. This modification from the original version of the law in Ex 21:15,
which only mentions the father as the plaintiff, demonstrates the evolving values of
the society. It indicates that women's voices and personal property were becoming
more valued in matters of family and law. The severity of the rebellious son law in
ancient Israel reflects the values and beliefs of the society at that time. It was meant to
maintain social, theological, and economic public order, and the harsh punishment it
prescribed aimed to prevent the dangerous and delinquent behavior of children from
posing a threat to their families and society. Understanding the cultural context and
the significance of the language used in the law is crucial to appreciate its importance.
This law reflects the evolving values of improving wellbeing of all members of the
Biblical society, including women.

This law of the defiant son is multifaceted in that it actually safeguards all the
individuals involved as well as the public as a whole. It protected the paternal and
public legacies from the toxic effects and influences of the wayward son. It protected
the son from false accusations of disparate parents, and it protected the mother's right
to decide the fate of her heir and her personal heritable property. This law provides
another example of improved women's status in Deuteronomy is the woman's
egalitarian role in declaring a defiant son to be executed for dishonoring his parents
(Deut 5: 15 and 21:18- 21). The consequence of parental disrespect of the “wayward
and defiant son" falls under new Deuteronomic legislation that deals with one who
denies his obligation to obey and accept parental authority". His socially unacceptable
and detrimental behavior of rejecting public authority, warrants the death penalty
(21:18-21) at the request of both parents. The fifth commandment in the Decalogue
dictates honoring both parents, equally, with the incentive mentioned in both the
Exodus (20:11) and Deuteronomy (5:15) versions of living long days on the land "that
the lord has given you". This law, unique to Israel, is innovative in that it includes the

women who explicitly appears in a (public) court where criminal acts against one's

400 Carmichael, “A Common Element in Five Supposedly Disparate Laws.”
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own parents are severely punished by the authorities*®*. The requirement of both
parents decision to eliminate their defiant son is also unique to Israel because their
heritable assets mandate a unified decision®®,

Women may have owned heritable property and must therefore also
participate in terminating her own heir®®, Therefore, it appears that this
Deuteronomic law also reflects protection of the wife's property or inheritance. As
discussed throughout this thesis, many women owned some personal property from
dowry or gifts, and a few even owned ancestral land. This egalitarian law
encompasses rescinding inheritance rights to ancestral lands by both parents. In cases
of maternal property ownership the law grants the mother an equal legal role as the
father in deciding whether to dismiss her heir who is to be executed for dishonoring
his parents. It is actually surprisingly, that most scholars did not discuss the annulling
of inheritance by both the father and the mother, which was certainly of public
economic concern to the kin and tribe. The law of the defiant son (Deut 21:18-21) and
the levirate marriage (Deut 25:5-6), which will be discussed in the next chapter, are
unique to Israel in that they both require approval of the public leaders, the elders and
protect property inheritance equally of both the father and the mother from potential

precarious outcomes.

Chapter 6. The Levirate Marriage
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6a. The Levirate Marriage in the Bible (Deut 25:5-10)
The last law | would like to include in the group of Deuteronomic regulatory
amendments that improve and protect women's status and their economic stability is

that of the requisite levirate marriage (2312°). The levirate marriage law (23122, yibbum)

401 Anselm C Hagedorn, “Guarding the Parents’ Honor Deuteronomy 21. 18-21,” JSOT 88 (2000): 101
21, Ex.21.15 and within the larger context Ex 21.12-17.

402 v/ictor H Matthews and Don C. Benjamin, Social World of Ancient Israel, 1250-587 BCE (Peabodly,
MA: Hendrickson, 1993), pp137.

403Two such examples are the story of the wise woman from Tekoah, who owned property and begged
to save the life of her delinquent son the only remaining heir is seen in 2 Samuel 14:16 and the woman
of Shunem who was granted her confiscated land back by the king (2 Kings 8:6).
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entails a marriage between a widow, whose husband died without offspring, and the
brother of the deceased (the o> or levir), (Deuteronomy 25:5-6). Two other
references to a levirate custom in the Old Testament appear in Gen. 38:11 and Ruth
1:11, which both support the notion that the primary purpose of this institution was to
provide a son for the childless widow who would be the heir to his father's estate.

If a women became a widow and had children, they would inherit their father's
estate as well any property that she owned. If she had no children, then a brother of
the deceased or his kinsman could have succeeded to the estate (Num. 27, 8-11),
leaving the plight of the childless widow particularly distressing, She would have no
economic support, no claim to her husband's property and no heir for any property
that she brought into the marriage or subsequently acquired. The law, as presented in
Deuteronomy, protects this widow from falling into destitution and facilitates bearing
an heir of her husband's estate as well as for assets she may have owned.

This legislation appears to me to be one of the ultimate Deuteronomic
modifications that improved the socio-economic status women under duress. The
required levirate marriage takes into account the marital and economic conditions
contracted between two families with the purpose of producing progeny to inherit the
legacy of the family. The Israelite levirate marriage law, in addition to providing an
heir for the deceased husband's estate, as noted in the scripture (Deut 25:5-10), also
safeguards the widow's right to economic support by the husband's family, and
recognizes her right to procreation and generating an heir for the combined assets of
the marriage. This in turn protected the economic viability of the woman's progeny
and that of her future generations. This law in particular is a prime example of laws
connected to the integrity of inheritance of the land of Israel and the maintenance of
family estates that improved and protected the socio-economic status of women at
risk.

6b. The levirate marriage in ANE cultures

Marriages in Babylonia were designed as an economic process between two
families and involved several steps. According to Greengus*®* the stages were
deliberative, pre-nuptial, nuptial, connubial, and familial which have specific

Akkadian definitions. If the woman bore children before her dowry and belongings

404 Samuel Greengus, “Redefining ‘Inchoate Marriage’ in Old Babylonian Contexts,” 2002, 123-40.
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were inherited by them and nevermore to her father or his heirs. The marriage
remained inchoate with respect to dowry and the wife's property until after the birth of
the first child, which inaugurated the ‘familial’ stage of their marriage. Having
progeny inaugurated the final ‘familial’ stage of marriage which became complete.
Should the husband die the widow was entitled to inherit his entire estate and to enjoy
of the usufruct of the land*®. Marten Stol also understands that that the marriages
became complete only after a child was born*®. In the ancient Near East the rights of
a widow to inherit the property of her deceased was a generally accepted norm. The
Hittites and Nuzi widows benefitted from inheritance rights of their deceased
husbands*®’. In Ugarit, husbands could bequeath property to their wives. One
document, written in the presence of witnesses, expressly stipulates that upon the
husband's death all his property would, belong to his wife with a provision that the
estate be eventually inherited by the son who had honored her. This added provision
was crucial, as a merciless son could deprive his mother of all that had belonged to
the estate of the deceased*®®. This point was discussed above in reference to the
egalitarian parental decision to cut off a disrespectful wayward son. In Assyria, a
widow's sons were to provide her with food and clothing (Middle Assyrian Law,
MAL 46), and this law was binding only if the widow remained in her house and had
not been bequeathed property, suggesting that it was common practice to make

409 The levirate law is also mentioned in MAL 31, but does

provisions for the widow
not specify that the widow must be childless. Davies suggests that this was because
the purpose of the Assyrian law differed from that of the Israelite levirate. He
maintains that the aim of the Assyrian law was to enable the father-in-law's family to
keep the rights they had acquired by the marriage gifts while the aim of Israelite
levirate law was primarily focused on ensuring offspring as an heir for the deceased

(Deut 25:6).

405 Eryl W Davies, “Inheritance Rights and the Hebrew Levirate Marriage: Part 1,” Vetus Testamentum
31, no. 2 (1981), pp138, he quotes CH150.

408 Marten Stol, Women in the Ancient near East, ed. prostituees in de bakermat van Vrouwen van
Babylon. Prinsessen, priesteressen, Utrecht (2012). de cultuur. Uitgeverij Kok, and Translated by
Helen and Mervyn Richardso, E-pub (DeGruyter, 2016), pp91.

407 Ephraim Neufeld, “Ancient Hebrew Marriage Laws : With Special References to General Semitic
Laws and Customs.,” book (London: Longman Green, 1944), pp240.

408 Davies, “Inheritance Rights and the Hebrew Levirate Marriage: Part 1.”, pp138.

409 Neufeld, “Ancient Hebrew Marriage Laws : With Special References to General Semitic Laws and
Customs.”, pp247.
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6¢. The Unique Role of the Levirate Marriage Within the Broader Inheritance

Scheme of Land in Ancient Israel

The vast majority of women, in biblical times, were dependent on men to
provide for them and it is not relevant to judge freedom of marriage as we have in
modern times. Some women brought property into the marriage, which was licensed
for use to their hushands as mentioned above, and some had no land. There were no
provisions in the Bible enabling the widow to inherit her husbhands' property. A
levirate marriage in the Bible (Deut. 25:5-10) in which the brother of a deceased man
with no offspring, the levir, was obliged to marry his brother's widow (Deut 25:5-6).
This could be at the significant expense of the brother's own inheritance and a choice
is given to the levir. If he decides not to marry his dead brother's wife, he will receive
public shame but no other punishment. When the levir chooses not marry widow (the
nn2°), a ceremony of Halitzah (7%°%) is performed, which was designed to shame the
resistant brother in law for reasons that will be discussed below. While he would no
doubt have suffered a measure of social opprobrium, he would at least have been
spared what may have been considered by him an unwelcome duty. The widow was
released from the levirate tie (zikkat ha-yibbum) remaining vulnerable with no
support and having no security, yet she was free to marry another. The levirate
marriage custom is ancient and appears to have been practiced prior to Mosaic law*°.
As with many of the Deuteronomic laws, this law did not create a new institution but
codified a standing custom*,

In Ancient Israel it was considered a great misfortune for a man to die without
heirs and not having an heir would result in the extinction of the individual's family (2
Sam. 18:18; Amos 8: 1).

The concern for perpetuating the name of an Israelite clan was a serious. The
Israelites believed that the only way to continue the name or personality of an

individual was through his children**2, The anxiety warranting the perpetuation of the

410 The events concerning Judah and Tamar (Gen. 38) indicate that levirate marriage was the norm yet it
differed from Mosaic law in that the father of the deceased husband was included in this obligation with
no mention in Genesis 38 regarding release by Halitzah, Davies, noted also by R' David Zvi Hoffman,
Radatz, https://mg.alhatorah.org/Dual/R._David_Zvi_Hoffmann/Devarim/25.4#m7e3n7.

411 Samuel Rolles Driver, A Critical and Exegetical Commentary on Deuteronomy (NYC: T.&T. Clark,
1909), pp281.

412 Roland de Vaux, Ancient Israel V1 (McGraw-Hill, 1965). pp. 19-61, see the analysis of how family
dynamics worked in the ancient Israelite culture.

100



line of the deceased is certainly understandable. There is a scholarly consensus that
providing the widow with a family levir, to sire an heir, gave the widow an additional
opportunity to rebuild her life, secured legitimate claim to land and inheritance rights
for her child*3. Adele Berlin perceives that the levirate marriage was designed to
ensure the continuity of the patrilineal family and of its inherited landholdings when
they were in jeopardy**4. When comparing the biblical law to that of the Assyrian and
Hittite laws governing levirate marriage, Davies maintains that there is no emphasis
upon keeping the ANE estates within the immediate family*!®. Neufeld proposed that
the levirate marriage in Israel, served for the protection and security of the widow,
and through marriage to build her a family*. Thus the childless widow whose
husband had died was given a further opportunity to reestablish her family, prevent
the alienation of the paternal ancestral estate and warrant that her husband's property
will remain with her future generations. H. H. Rowley, maintains that the sole raison
d'etre of levirate marriage that appears in the Old Testament is the provision of an heir
for the deceased*!’. Adele Berlin, perceives that the levirate marriage was designed to
ensure the continuity of the patrilineal family and of its inherited landholdings when
they were in jeopardy*'®, What has not been considered by these authors was the
property that widow had brought into the marriage unit or had acquired since. These
assets also required an heir to guarantee family matrilineal continuity, as will be
further discussed below. These notion of patrilineal continuity is understood from the
motive clause in Deut 25:6 stating that the first son born of the levirate marriage will
succeed the "name" (ow) of the deceased brother so that "his name may not be blotted
out of Israel"*'°. I would like to focus on the meaning of the concept of ‘establishing a

name', as it appears in the law, and to expand the significance of its unique concept in

413 Irmtraud Fischer, “The Book of Ruth as Exegetical Literature,” European Judaism : A Journal for the
New Europe 40, no. 2 (2007): 140-49.

414 Adele Berlin, “Legal Fiction: Levirate Cum Land Redemption in Ruth,” Journal of Ancient Judaism,
2010, pp13.

415 Davies, “Inheritance Rights and the Hebrew Levirate Marriage: Part 1.”

416 E. Neufeld, Ancient Hebrew Marriage Laws (London) , 1944.

417 H.H Rowley, “The Marriage of Ruth,” The Harvard Theological Review 40 (1947), pp90.

418 Adele Berlin, “Legal Fiction: Levirate Cum Land Redemption in Ruth,” Journal of Ancient Judaism,
2010, pp13.

419 Frank Ritchel-Ames, “Levirate Marriage,” in New International Dictionary of Old Testament
Theology & Exegesis. (Zonderman Publishing House, 1997), pp902-905.
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Deuteronomy which has no parallel in any other ancient Near Eastern legal
systems*?0,

The biblical levirate law repeats insistently that the aim of the law is to
‘establish the name' (ow o°pi?) of the deceased. This expression appears twice in the
law (vv. 6-7) and once more in a negative formulation, ‘that his name may not be
blotted out in Israel' (v. 6). According to Eryl Davies the word "aw" in this context
was not to be understood literally, as neither Tamar nor Ruth actually used the name
of their deceased husbands for their children (Gen 38: 29, Ruth 4:17). He suggests
that the word ow is connected with a man's property, as in Num. 27 1-11. Other
examples are found in the narrative of the daughters of Zelophehad indicates that that
the 'name’ of their father could be preserved only in association with the inheritance of
land by his descendants, indicating that the name of the deceased is preserved as long
as his descendants associated with his property*?X. In the book of Ruth (4:10) Boaz
openly states that the son to be born to himself and Ruth will perpetuate the "name" of
the dead by inheriting his land. This leads us to understand that the purpose of the
levirate was "to raise up the name of the dead in his inheritance” and that succession
to an estate occurs within the context of levirate marriage even though it does not
quite comply with the known regulations*?.

Two main suggestions have been proposed for the meaning of the expression
‘establishing the name’, that appears in Deuteronomy. Firstly, the expression may be
interpreted as an obligation to bear progeny for the deceased. Burrows, in the
‘Levirate Marriage', views the importance of bearing a child to be linked with the
ancestor worship which is performed by the son of the deceased*?3. Ephraim
Neufeld*?*, disagrees, stressing that by the stage of the formulation of this law,
ancestor worship was no longer obligatory, and the Israelite law reflects no concern
for this. The law assumes that the name of a person is ‘established’ and eternalized

420 Avelet Seidler, “The Law of Levirate and Forced Marriage-Widow vs. Levir in Deuteronomy 25.5-
10,” Journal for the Study of the Old Testament 42, no. 4 (2018): 435-5. For a discussion of the
relationship between the biblical law of levirate marriage and ancient Near Eastern laws , Godfrey
Rolles Driver and John C. Miles., The Assyrian Laws (Aalen: Scientia-Verlag, 1935), pp. 243-50.

421 Davies, “Inheritance Rights and the Hebrew Levirate Marriage: Part 1.”, pp140.

422 1t appears that in this case the duty of the go'el to marry Ruth was incidental to the laws concerning
the redemption of property of the deceased; hence the variation in a number of details from the
prescribed levirate marriage laws (Ibn Ezra, Deut. 25:5; Nahmanides, Gen. 38:8).

423 Millar Burrows, “Levirate Marriage in Israel,” Journal of Biblical Literature 59, no. 1 (1940): 23—
33

424 Neufeld, “Ancient Hebrew Marriage Laws : With Special References to General Semitic Laws and
Customs.”, pp26.
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through his progeny and if he has no progeny, his name will be obliterated*?.
According to Ayelet Seidler, another uniqueness of this biblical law is law is that son
born to the levir is considered the son of the deceased brother*?®. An alternative view
proposes that the term 'name' is used in the context of inheritance*?’. On this view, the
purpose of the law is to ensure that the estate of the deceased is inherited by his
progeny*?,

The idea that the Levirate marriage guards the continuity of the father's land
inheritance was already proposed by the middle ages by Rabbis David Kimchi
(Radak) , and Isaac Abarbanel and later in the 19" century by Meir Leibush ben
Yehiel Michel Wisser Hamalbim in their commentaries on 2 Sam 14:7. The book of
2 Samuel records a woman of Tekoah who pleads for her son's life before King David
because the death of the only surviving son would leave her deceased husband "with
neither name aw nor remnant upon the face of the earth™. These exegetes link the
husband's "name" to ownership of his inherited land the Nahala*?®. There is a wide
scholarly consensus that the purpose of the levirate marriage was to ensure that the
estate of the deceased is inherited by his progeny*®. This preserved the continuity of
the family estate and prevented the alienation of the paternal ancestral land*3.
Therefore, the levirate custom, similar to that practiced in other ANE cultures, was
introduced as a written law in Deuteronomy (25:5) having a distinctively defined
motive related to keeping close lineage fidelity of the ancestral family property

belonging to the deceased.

425Concerning the severity with which this outcome of ‘obliteration’ is viewed, see Jan Christian Gertz,
Die Gerichtsorganisation Israels ini deuteronomischen Gesetz (Gottingen: VVandenhoeck & Ruprecht,
1994), p. 205, translation, https://archive.org/details/diegerichtsorgan0000gert/page/205/mode/2up

426 Seidler, “The Law of Levirate and Forced Marriage-Widow vs. Levir in Deuteronomy 25.5-10.”,
pp438.

427 Donald A Leggett, Levirate and Goel Institutions in the Old Testament with Special Attention to the
Book of Ruth (Cherry Hill: Mack Publishing, 1974).

428 \Westbrook, Property and the Family in Biblical Law.

429 Radak, Hamalbim and R Isaac Abarbanel 2 Sam 14:7.
https://mg.alhatorah.org/Dual/Radak/Shemuel_11/14.1#m7e2n7
https://mg.alhatorah.org/Dual/Malbim/Shemuel_I1/14.1#m7e2n7.
https://mg.alhatorah.org/Dual/Abarbanel/Shemuel_I1/14.1#m7e2n7.

430 Dorothy and Thomas Thompson, “Some Legal Problems in the Book of Ruth,” Vetus Testamentum
18, no. 1-4 (1968): 86-87, claim that the ‘name’ in the Bible is used for both a person’s property and
for his progeny and the bequeathing of the inheritance is an inseparable part of the previously
mentioned aim of bearing progeny for the deceased, Donald A Leggett, Levirate and Goel Institutions
in the Old Testament with Special Attention to the Book of Ruth (Cherry Hill: Mack Publishing, 1974),
pp48-54.

431 Fischer, “The Book of Ruth as Exegetical Literature.”
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It is possible that the levirate marriage also relates to the woman's economic
wellbeing and establishment of stable conditions for her progeny as an integral part of
a robust economic system for the polity. Surprisingly, it was Josephus 2000 years
closer to those times, who understood the socio-economic importance of this
Deuteronomic provision for women. He states in The Antiquities of the Jews (Ant.
IV. 8:23), "If a woman’s husband die, and leave her without children, let his brother
marry her, and let him call the son that is born to him by his brother’s name, and
educate him as the heir of his inheritance: for this procedure will be for the benefit of
the public; because thereby families will not fail; and the estate will continue among
the kindred; and this will be for the solace of wives under their affliction, that they are
to live with the nearest kinsman of their former husbands" 432,

This exclusive Deuteronomic law made a provision which would allow the
widow to benefit from the deceased husband's estate by affording her an heir to the
first husband's ancestral estate. At the same time that this law provided the widow
with a family levir to sire an heir, opening a window of opportunity for support and to
rebuild her life, it secured a legitimate claim to land and inheritance rights for her
offspring. An important outcome of this law is that if she also owed ancestral land or
other property from dowry, inheritance or gifts from her father or husband, then
bearing a child would certainly improve her precarious condition by protecting these
assets for inheritance by her progeny. This seems to be a point that may have been

largely overlooked.

6d. The Levirate Marriage Protects the Widow's Security and Status and Secures
An Heir for Both Parents

6d1. Protecting Property Rights of the Marriage

As mentioned above, the vast majority of women were dependent on a men for
their physical and economical security. Without a male sponsor women single women
were at risk physically and economically*®3. At marriage the husband took over
responsibility for his wife instead of the girl's father®*. As previously discussed in the

432 Flavius Josephus, The Antiquities of the Jews, ed. William Translator:Whiston, eBook at w (E-book:
Guttenberg Project, n.d.). Project Gutenberg's The Antiquities of the Jews, by Flavius Josephus. This
eBook is for the use of anyone anywhere at no cost and with almost no restrictions whatsoever under the
terms of the Project Gutenberg License included with this eBook or online at www.gutenberg.org

433 Ziskind, “The Treatment Of Women In Deuteronomy:- Part I.”

434 Block, ““Marriage and Family in Ancient Israel.””
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Background section of this research, women in ancient Israel could be afforded family
assets of key significance when they married. Carol Meyers**® and Marten Stol*%
maintain that gifts of land or other property to daughters were actually the daughters'
portion of their inheritance and that this type of property transmission was done in
Israel, as was the norm in ANE. The law considered the marital and economic
conditions contracted between two families with the purpose of producing progeny as
heirs to inherit the groom's paternal legacy. Taking that into consideration, this unique
Deuteronomic modification protected more than the future the deceased childless
husband's household. It also protected the wife's status under precarious conditions,
improved her chances for procreation and preserved the direct line inheritance of
property brought into the marriage by the bride.

Several scholars perceive that the levirate marriage, beyond the preservation
of the deceased "name" and estate indeed served an additional purpose of providing
care and protection of the widow in society. Ephraim Neufeld saw this as the primary
and fundamental object of the levirate**’. Israel Mattuck*® renounced that the
maintenance of the dead man's estate could have been the key purpose in the
legislator's mind by asking "Whom did the law benefit?" He notes that the widow was
the sole beneficiary, as can be seen also from the story of Tamar and Ruth. He states
"Considering the humanitarian concern in Deuteronomy for widows and orphans, the
combination of these arguments can lead to no other conclusion than that the purpose
of the law is to benefit the widow. This purpose is also the explanation for the
lawgivers' preoccupation with an heir. Where there was a son surviving the husband,
the widow's maintenance was secure". Mattuck, concludes that "by the law of levirate
marriage, Deuteronomy sought to ensure the welfare of the childless widow by
obtaining for her through a son a claim on her deceased husband's property.” lan
Cairns believes that the custom started with a threefold purpose: (1) to perpetuate the

deceased's name and clan, (2) to preserve the balance in land inheritance, and (3) to

435 Carol Meyers, Discovering Eve: Ancient Israelite Women in Context. (Oxford University Press,
1991), pp186.

438 Marten Stol, Women in the Ancient near East, ed. prostituees in de bakermat van Vrouwen van
Babylon. Prinsessen, priesteressen, Utrecht (2012). de cultuur. Uitgeverij Kok, and Translated by Helen
and Mervyn Richardso, E-pub (DeGruyter, 2016), pp69.

437 Ephraim Neufeld, Ancient Hebrew Marriage Laws (Toronto: Longmans Green and Co., 1944),pp30,
142-144.

438 Rabbi Israel I Mattuck, “Studies in Jewish Literature,” in Issued in Honor of Professor Kaufmann
Kohler ... on the Occasion of His Seventieth Birthday, May the Tenth Nineteen Hundred and Thirteen,
ed. David Philipson (De Gruyter, pp 214.
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provide for the widow'**®. Davies as well shifts the focus away from the "establish a
name", suggesting that the law of levirate marriage is meant to protect the rights of
the widow**? a possibility also raised recently by Seidler** like other laws in
Deuteronomy, that provided protection for the widow.

Based on the understanding of the scholars reviewed above we can summarize
that this exclusive Deuteronomic law made a provision which would enable the
widow to benefit from the deceased husband's estate. Affording her an heir to the
first husband's ancestral estate secured legitimate claim to land and inheritance rights
for her child. It appears to me that an important outcome of this law that may have
been overlooked. While the levirate marriage protects the woman's security by
safeguarding her future with a child, an heir to her husband's property, she is actually
provided with an heir to all assets of the marriage household. This includes any
paternal property bestowed into the marriage transaction by her father, as well as
other gifts she may have acquired after the marriage. The levirate marriage thus
protects the woman's security, status and property rights as well by providing her with

a child and an heir to her assets.

6d2. Releasing the Widow Through Halitzah
The second half of this law involves the compulsory Halitzah ceremony if the

levir refuses to marry his brother's widow, which will be discussed below. In order to
further understand the implication of this and what this ceremony may represent for
the woman we can make some observation from the process of marriage in ANE. The
marital process in Mesopotamia according to Driver and Miles, involved a stepwise
process whereby the bride becomes part of the husband's family in stages*42.
Greengus describes the marital process in Mesopotamia, which may or may not be
relevant to biblical marriage. He depicts that matrimony process in ANE as an
"inchoate marriage" requiring the completion of several sequential stages to complete
the marriage. Economic agreements and subsequent transactions between families

initiated the process and the final stage of the bride's full integration into the groom's

439 |an Cairns, Word and Presence: A Commentary on the Book of Deuteronomy, ed. International
Theological Commentary (Grand Rapids: B. Eerdmans, 1992), pp216.

440 Davies, “Inheritance Rights and the Hebrew Levirate Marriage: Part 1.”, pp142-144.

441 Seidler, “The Law of Levirate and Forced Marriage-Widow vs. Levir in Deuteronomy 25.5-10.”

442 Godfrey Rolles D river and John C. Miles., The Babylonian Laws (Wipf & Stock Pub, 2007). They
describe the concept of the stepwise marriage was introduced by Driver and Miles, who recognized
that in the Old Babylonian laws, full marriage bonds were created in steps by a series of actions,
generally over a period of time.
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family was completed after bearing a child*. While ANE and Hebrew customs can
be similar but not identical, I see relevance of this to the Bible which may be drawn
from Rachel stating to Jacob, "Give me children! If not, | am dead!" (Gen 30:1).
Additionally, immediately following Rachel's giving birth to Joseph, Jacob
requested to leave his father-in-law’s home to return to Israel (Gen 30:25-26),
implying perhaps a new circumstance in Rachel's family status, complete integration
into Jacob's family. Returning to the Levirate law, the future heirs of a marriage
union were anticipated to inherit combined assets from the overall marriage
arrangement. If the widow did own ancestral land or property from her dowry,
inheritance or gifts from her father or husband, bearing a child would have been the
only way protect these assets which were planned to be part of the deceased husband's
household as part of his family.

Applying this broader understanding of the economics and family bonds, may
enable a clearer perception of the words spoken by the widow to a resistant levir at the
Halitzah ceremony. Dvora Weisberg noted that the law of levirate marriage is the
only law in the book of Deuteronomy in which we hear a woman's voice. She
explains that the unusual phenomenon of a woman's voice in this law is that her voice
in fact represents her deceased husband, who can no longer make its own voice heard,
leaving the childless widow alone to mandate the right of an heir for her late
husband's estate**. 1 would like to recap that the estate also included the widow's
property. Looking more extensively at the situation we can discern that the levir's
refusal to marry her, is an actual refusal to uphold the prearranged family marital plan
of his brother's household, "yrx n»a".

The entire Deuteronomic law falls into two sections: (1) the legislation
concerning a levirate marriage (vv. 5-6); and (2) the course of action to be taken if the
levir chooses not to marry the widow (vv. 7-10). The obligatory ceremony of

Halitzah, which is performed if the brother of the deceased refuses to marry the

443 Greengus, “Redefining ‘Inchoate Marriage’ in Old Babylonian Contexts. He states ”This gradualism
of entering into marriage by stages or degrees' responds to the universal human concerns and cautions
that marriage, ancient or modern, evokes. Indeed, marriage, uniting unrelated individuals from two
separate families, requires that intimate family status be conferred upon outsiders; and future children
of the union will become heirs to family wealth and responsibilities. Changes such as these must
therefore proceed in an orderly and deliberate fashion in which all parties, as far as possible, know their
rights, privileges, authorities, and statuses.

444 Dvora E Weisberg, “The Widow of Our Discontent : Levirate Marriage in the Bible and Ancient
Israel,” JSOT 28, no. 4 (2004): 403-29, pp411.
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widow may enlighten our deeper understanding of the motive of this law. The
Halitzah ceremony included 3 key elements; 1-a customary property release symbol
(releasing the shoe of the resistant levir), 2- a demonstrative degrading the levir
(spitting in his face) and 3- proclaiming a highly emotional statement regarding the
refusal to build his brother's household in its entirety (Deut 25:9).

The first two elements of this ceremony have been studied by scholars and
commentators who raised several notions that are relevant to this discussion. In ANE,
shoes were used not only as an article of dress but also for symbolical purposes
associated with commercial transactions. Carmichael suggests that the biblical ritual
combines legal and erotic imagery using the euphemism of feet*?. According to
Ephraim Avigdor Speiser**, Nuzi documents present shoes not only as items in the
local economy but also as legal symbols related to transfer of commodities,
particularly real estate under uncertain conditions. He proposes that "the removal of
the sandal, slipper, or shoe at the end of the rite signified that the transaction was
completed and that the ritual was legally binding". This was performed as a public
declaration whereby the owner was withdrawing from the property and handing it
over to another person. He adds that shoes must be regarded as a token payment to
validate special transactions by imparting them the form of normal business practice.”
Buttrick's commentary states that “The shoe ceremony at the Bethlehem gate in Ruth
(4:7) was probably like signing a document of transfer. He see the purpose of the
ceremony was to give legal status to a transfer of responsibility involving ‘redeeming
and exchanging’. According to the Jewish commentator Rashbam #*’, the shoe
removal in Deut 25:9 is performed as a common "custom of the world " in order for
the widow to acquire the estate of his deceased brother from the levir, similar but not

the same to that seen in the story of Boaz. "4,

45 Calum M Carmichael, “Ceremonial Crux: Removing a Man’s Sandal as a Female Gesture of
Contempt,” Journal of Biblical Literature 96, no. 3 (1977), pp.329-330.

446 Ephraim Avigdor Speiser, “Of Shoes and Shekels,” Bulletin of the American Schools of Oriental
Research, no. 77 (1940): 15-20. He presents two cases in which shoes were used to symbolize property
transfer, where the property transfer did not operate automatically. These were cases where the
property transfer was inalienable under the law. In one case the land transfer required adoption for the
land transfer to be possible and the other an inheritance of land to a daughter, when the acceptable
norm was only to sons.

447 Deut 25:9, Rashbam, https://mg.alhatorah.org/Dual/Rashbam/Devarim/25.8#m7e3n7

448 Ruth 4:7, Rashi, Ralbag, Abarbanel, https://mg.alhatorah.org/Dual/Ralbag/Rut/4.6#m7e3n7, ,
https://mg.alhatorah.org/Dual/Abarbanel/Rut/4.6#m7e3n7.
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We can summarize that shoes were transferred in both ANE and Israel to
validate land transactions. In the case of the Halitzah no land is transferred to the
resistant levir, and he and his living brothers will inherit the deceased brother's estate
if he does not marry the widow. However, because the family's intended plan, the
birth of an heir by the union her husband, did not come to fruition and his brother (or
a kinsman) will not marry her. She releases her ties to the family and its land. The
Halitzah ceremony was designed to improve her status should the levir refuse. The
ceremony culminated in enabling the widow to remarry and have children, by
liberation from the levir and his clan of whom she was a family member. A better
appreciation of the ceremony process is obtained when the first step of this ceremony,
detachment from the paternal family estate, is symbolized by the removal his shoe**°.
The next step was to defame his ignoble behavior of refusing to marry her, and supply
an heir for her husband and herself. This was done by spitting at him, and denigrating
his name. The last two steps, emancipate her rebuild her life. Lyle Eslinger sees the
sanctity of procreation and its implements resting at the center of laws in
Deuteronomy*°. | have mentioned previously the importance of the right to
procreation previously in the chapter of female slave release. The structural and
thematic affinities linking vv. 5-10 and vv. 11-12, seems to caution both men and
women against endangering the production of an heir. This Deuteronomic legislation
legitimize her anger, frustration and fear and ensures a legal option enabling
procreation and a better future. It appears that this law enhanced women's rights and
status being part and parcel of Deuteronomy’s humanitarian vision in cultural, social,
economic and heritage context. The clarification of this law, in favor of women status
and wellbeing, can be considered another regulatory amendment associated with
protecting women's property rights and their inheritance by securing their right to bear
progeny.

To summarize the custom of the levirate marriage in Israel was similar to that
practiced in other ANE cultures and was introduced as distinct written law in
Deuteronomy with a clear motive that differed from other cultures®. The levirate
law, safeguarded her protection and support and provided the widow with a family

levir to sire an heir. Her improved status from a widow to a wife provided a window

449 Speiser, “Of Shoes and Shekels.”
450 |_yle M Eslinger, “More Drafting Techniques in Deuteronomic Laws,” Vetus Testamentum, 1984,
%51 Davies, “Inheritance Rights and the Hebrew Levirate Marriage: Part 1.”
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of opportunity. The purpose of this law stated, while looking forward to next
generation, was to provide an heir for the household of the deceased (25:6). It appears
that the Levirate marriage rational is socially oriented in attempting to maintain a
household and eliminating future poverty of the widow. This law facilitated having
progeny, an heir who will inherit both his father's estate and his mother's property.
While protecting the widow's assets and land was crucial, since they were part and
parcel of the marriage that terminated before its purpose was achieved. The levirate
marriage, with the purpose of engendering an heir to secure continued family
ownership of the husbands' estate also safeguarded, when relevant, the income and
potential repossession of her ancestral land and personal assets. This in turn afforded
stability to the public economy by enabling protection of the widow, and by the
creation of an economically secure family, even at considerable cost to the levir. A
refusal by the levir to commit his expected duty to continue his brother's legacy, was
consider an ignominy. In this case, the levir is dishonored and the childless widow is
released to remarry and build a new life. This law of the levirate marriage is a notable
example of laws which improved and protected the socio-economic status of women
at risk by preserving inheritance integrity of the land of Israel and family preservation.
This Deuteronomic regulatory amendment, was aimed at protecting the widow as part
of the family she had married into, and appears to have envisioned providing and heir

to the couple's common estate.

Summary and Conclusions

In this investigation, | aimed to characterize five new or modified Deuteronomic
laws that may belong to a novel collection of regulatory amendments having a
common objective of protecting property and inheritance rights of women under risk.
This was highly significant, because these laws provided economic security for the
woman and maintained the continuity of family ownership under varied uncertain
circumstances. | have tried to demonstrate that, lineage fidelity of the woman's
heritable ancestral property and private assets were safeguarded under the precarious
conditions presented in each law. In support of this idea, these laws which each depict
unsafe situations of women are related textually to the long term inheritance of the

land of Israel according to the associated scripture.
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The first law addressed is the prohibition of not coveting another's wife found in
the Decalogue. A higher repute for women's value, is clearly seen when comparing
the Deuteronomic version (5:17) to that in the book of Exod (20:13). The change in
this commandment demonstrates that she has been detached from all the other
property with a discrete commandment acknowledging her individual elevated status.
| propose that in addition to the severe family and individual damage this law
prevents, this modification, was necessary to protect the woman's rights to her
property, whether owned as a current or future inheritance or obtained as a gift. This
particular amendment, provided protection of the wife from vulnerability and
irreversible emotional and economic and damage to her and to her children's
inheritance caused by a covetous man. Additionally, coveting the value or property of
another's wife could result in significant negative impact on the national economy by
disrupting the framework of _property distribution.

The second law discussed defines egalitarian slave release rights for women
(Deut 15:12-15). This law is a distinct example of the Deuteronomic humanistic and
enlightened attitude to women, setting the same time limit of manumission and
requiring equal severance pay to women as to men. The release conditions of all
slaves were designed to prevent insolvency and poverty of the released slave
regardless of gender. Leviticus directs the economic reestablishment of the slave,
dictating that upon release, he returns to his family and regain his lands and holdings
(Lev. 25:28, 25:39-46) to rebuild his economic and family life. Deuteronomy expands
this option to female slaves, further ensuring that she could return to economic
restitution and stability. Without this ruling the women slaves, would never be free to
reclaim their own live or, if relevant, reclaim their ancestral land and property to
support future patrilineal generations.

The third law addressed is the prohibition of restoration of marriage (Deut
24:1-4). This law is about remarriage, not divorce. The divorce cause is vague but
something personally offensive (727 777 “a naked thing,”) to the husband. The
husbands' subjective opinion of shame may be the key to understanding the purpose of
the ordinance. The intent of this legislation applies new restrictions on the practice of
divorce, preventing its abuse as a “legal” form of marital exploitation of different
kinds. This law, in addition to protecting women from abuse and precluding divorce

from becoming a legalized form of adultery, appears to have a significant but
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overlooked economic motive as well. This injunction may provide an additional
regulatory amendment which directly protects womens personal property and ancestral
land. This law thus safeguards the wife's property from abuse by her first husband, and
if relevant the lineage fidelity of her paternal family land.

The fourth law studied was the inclusion of mothers in the law of the wayward
and rebellious son (Deut 21:18-21). The requirement of both parents pronouncement
to eliminate their defiant son because their heritable assets mandate a united decision.
, It appears that this Deuteronomic law also reflects protection of the wife's property
or inheritance since women may have owned property and must therefore participate
in dismissing their own heir. In cases of maternal property ownership the law grants
the mother an equal legal role as the father in deciding whether to dismiss her heir
who is to be executed for dishonoring his parents. This egalitarian law encompasses
rescinding inheritance rights to ancestral lands by both parents.

The final law addressed is that of the levirate marriage. Based on the
understanding of several scholars reviewed herein we can summarize that this
exclusive Deuteronomic law made an arrangement which would facilitate the widow's
benefitting from the deceased husband's estate. Affording her an heir to her first
husband's ancestral estate secured legitimate claim to the land and inheritance rights
for her child. Another significant outcome of this law that may also have been that
she is provided with an heir to all assets of the marriage household. This includes any
paternal property bestowed into the marriage transaction by her father, and all other
gifts she may have acquired after the marriage. The levirate marriage thus protects the
woman's security, status and property rights as well by providing her with a child and
an heir to her assets.

To conclude, it is perceptible that the selected laws may have protected the legal
tenure of the woman's landholdings, ancestral inheritance and the women's personal
property, under unwarranted conditions. These laws, in favor of the women at risk,
could protect their property rights thus preventing poverty and destitution of the
individual. In a broader scope, laws protecting women's property, would provide a
significant stabilizing and fortifying feature to the ancestral inheritance system, for

future families by preventing impairment to the economy of the polity.

112



Bibliography

Alt, Albrecht. Essays on Old Testament History and Religion. Doubleday, 1968.
Amram, D.W. The Jewish Law of Divorce. Reprint fr. New York: BiblioBazaar, 2009.

Anderson, Adam Grant. “The Old Assyrian Social Network: An Analysis of the Texts from
Kiiltepe-Kanesh (1950-1750 B.C.E.).” Harvard University, 2017.

B . Meisler. “Tablets from Kirkuk.” Tarbiz 3 (1932): 184-97.

Baker, David L. “Last but Not Least: The Tenth Commandment.” Horizons in Biblical
Theology 27, no. 1 (2005): 3-24.

Barmash, Pamela. “Biblical and Ancient Near Eastern Law.” Religion Compass 12, no. 5-6
(2018): e12262 1-9..

. “Biblical and Ancient Near Eastern Law.” Religion Compass 12, no. 5-6 (2018): 1-

9.

——— “The Daughter Sold into Slavery and Marriage.” In Sexuality And Law In The Torah,
edited by Bruce Lipka, Hilary and Wells, 1st ed., 48-76. London: T&T Clark, 2020.

Batto, Bernard Frank. “Land Tenure and Women at Mari.” Journal of Economic and Social
History of the Oorient 13, no. 3 (1980): 209-39.

. Studies on Women at Mari. Book. Online, AC. The Johns Hopkins Near Eastern
Studies. Baltimore: Johns Hopkins University Press, 1974.

Bellefontaine, Elizabeth. “Deuteronomy 21:18-21: Reviewing the Case of the Rebellious
Son.” Journal for the Study of the Old Testament 4, no. 13 (1979): 13-31.

Ben-Barak, Zafrira. Inheritance by Daughters in Israel and the Ancient Near East. A Social,
Legal and Ideological Revolution, 2006.

. “Inheritance by Daughters in the Ancient Near East.” Journal of Semitic Studies 25,
no. 1 (1980): 87-135.

Benjamin_ CBA 2016. “CBA — Annual Meeting University of Santa Clara.” In The Land
Rights of Women in Deuteronomy and the Near East. Santa Clara, Ca, 2016.

Benjamin, Don. C. Deutronomy and City Life. New York: University pres of America, 1983.

Benjamin, Don C. “The Land Rights of Women in Deuteronomy.” Biblical Theology
Bulletin: Journal of Bible and Culture 47, no. 2 (2017): 67-79.

. The Social World of Deuteronomy : A New Feminist Commentary. Edited by
ProQuest Ebook Central. ProQuest E. Eugene, Or: Cascade Books, Wipf and Stock
Publishers, 2015.

Benjamin, Don C. “The Land Rights of Women in Deuteronomy.” Biblical Theology Bulletin
47, no. 2 (2017): 67-79.

Berman, Joshua. Created Equal : How the Bible Broke with Ancient Political Thought.
Oxford, UK: Oxford University Press, 2008.

Block, Daniel. ““You Shall Not Covet Your Neighbor’s Wife’: A Study in Deuteronomic
Domestic Ideology.” Journal of the Evangelical Theological Society 53, no. 3 (2010):
449-74.

Block, Daniel 1. ““Marriage and Family in Ancient Isracl.”” In Marriage and Family in the
Biblical World, edited by Ken M Campbell, 33-102. Downers Grove, IL: IVP

113



Academic, 2003.

Boer, Roland. “The Sacred Economy of Ancient ‘Israel.”” Scandinavian Journal of the Old
Testament 21, no. 1 (2007): 29-48.

. The Sacred Economy of Ancient Israel. Westminster John Knox Press, 2015.

Boloje, Blessing O. “Deuteronomy 15 : 1 — 11 and Its Socio-Economic Blueprints for
Community Living Compositional History of Deuteronomy.” HTS Teologiese Studies
74, no. 1 (2018): 1-7. https://doi.org/10.4102.

Bresinsky, Judith von. “When a Man Sells His Daughter as an nnx : The 7°92v17 7R as m.
Qiddushin’s Role Model for Becoming a Wife.” In Sources and Interpretation in
Ancient Judaism, 316-347. Leiden: Brill, 2018.

Brichto, Herbert. “Kin, Cult, Land and Afterlife: A Biblical Complex.” Hebrew Union
College Annual 44 (1973).

Brown, Francis, Driver S.R., and Charles Briggs. TThe Enhanced Brown -Driver -Briggs
Hebrew and English Lexicon. Online edi.
http://www.ericlevy.com/revel/bdb/bdb/main.htm, 2000.

Brueggemann, Walter. Abingdon Old Testament Commentaries. , Nashville,: Abingdon Press,
2001.

Buchholz, Todd G. “Biblical Laws and the Economic Growth of Ancient Israel.” Journal of
Law and Religion 6, no. 2 (1988): 389-427.

Burnside, Jonathan. The Signs of Sin: Seriousness of Offence in Biblical Law. London:
Sheffield Academic Press, 2003.

Burrows, Millar. “Levirate Marriage in Israel.” Journal of Biblical Literature 59, no. 1
(1940): 23-33.

Cairns, lan. Word and Presence: A Commentary on the Book of Deuteronomy. Edited by
International Theological Commentary. Grand Rapids: B. Eerdmans, 1992.

Carmichael, Calum M. “A Common Element in Five Supposedly Disparate Laws.” Vetus
Testamentum Tetamentum 24, no. 2 (1979): 129-42.

. “Ceremonial Crux: Removing a Man’s Sandal as a Female Gesture of Contempt.”
Journal of Biblical Literature 96, no. 3 (1977): 321-37.

. The Laws of Deuteronomy. Ithaca, NY: Cornell University Press, 1974.

Carson, Marion L.S. “Slavery In The Old Testament.” In Setting the Captives Free. Wipf and
Stock Publishers, 2015.

Cassuto, Umberto. A Commentary On The Book Of Exodus. 1997th Ed. Jerusalem: Magnes
Press, 1967.

Childs, Brevard. The Book of Exodus. Louisville, KY: Westminster Press, 1974.

Chirichigno, Gregory C. Debt-Slavery in Israel and the Ancient Near East. Ebook 2009.
Journal for the Study of the Old Testament. Supplement Series. Sheffield: Sheffield
Academic Press, 1993.

Cohn, Haim Hermann. “Slavery.” In Encyclopaedia Judaica, edited by Michael Berenbaum
and Fred Skolnik, 18:667—70. Detroit, MI: Macmillan Reference USA, March 14, 2007.

——— “The Rebellious Son.” In Encyclopedia Judaica, 1604. Keter Jerusalem, 1974.

Cohn Robert L. “The Second Coming Of Moses : Deuteronomy And The Construction Of
Israelite Identity.” In World Congress of Jewish Studies, 59—71. World Union of Jewish
Studies, 1997.

Collins, Raymond F. Ten Commandments , Anchor Bible Dictionary. Edited by David Noel
Freedman. Online V6. New York: Doubleday, 1992.

114



Davies, Eryl W. “Inheritance Rights and the Hebrew Levirate Marriage: Part 1.” Vetus
Testamentum 31, no. 2 (1981):

Donbaz, Veysel. “Old Assyrian Trade in Northern Syria. The Evidence from Tell Leilan.”
Journal of Cuneiform Studies 57 (2005): 63-68.

Driver, G R (Godfrey Rolles), and John C Miles. The Babylonian Laws / Edited with
Translation and Commentary by G.R. Driver and John C. Miles. Ancient Codes and
Laws of the Near East. Oxford: Clarendon Pr., 1952.

Driver, Godfrey Rolles, and John C. Miles. The Assyrian Laws. Aalen: Scientia-Verlag, 1935.
. The Babylonian Laws. Wipf & Stock Pub, 2007.

Driver, Samuel Rolles. A Critical and Exegetical Commentary on Deuteronomy. NYC: T.&T.
Clark, 1909.

Edenburg, Cynthia. “Ideology and Social Context of the Deuteronomic Women * s Sex Laws
( Deuteronomy 22 : 13-29).” Journal of Biblical Literature 128, no. 1 (2009): 43-60.

Eidem, Jesper. “Old Assyrian Trade In Northern Syria The Evidence From Tell Leilan.” In
Marchands, Diplomates et Empereurs: Etudes Sur La Civilization Mesopotamienne
Offerts a Paul Garelli, edited by Dominique Charpin and Francis Joannes, Recherche.,
185-208. Paris, 1991.

Ellens, Deborah L. Women in the Sex Texts of Leviticus and Deuteronomy : A Comparative
Conceptual Analysis. New York: T&TClark, 2008.

Elon, Menachem. “Ha’anakah.” In Encyclopaedia Judaica, edited by Michael Berenbaum
and Fred Skolnik, 8:165-68. Detroit, MI: Macmillan Reference USA, March 14, 2007.

Eslinger, Lyle M. “More Drafting Techniques in Deuteronomic Laws.” Vetus Testamentum,
1984.

Fischer, Irmtraud. “The Book of Ruth as Exegetical Literature.” European Judaism : A
Journal for the New Europe 40, no. 2 (2007): 140-49.

Fleishman, Joseph. “Legal Innovation In Deuteronomy XXI 18-20.” Vetus Testamentum 53,
no. 3 (2003): 311-27.

. Parent and Child in Ancient Near East and the Bible. Jerusalem: Magnes Press,
Hebrew University, 1998.

C(12-15 8 "o ,16-19 0 *177°) 702Y 102 HW ANy AN 275 NIYa° Cuswna ypaa.” In oy
2009 ,98-9:281 ,n12791 8772.

Francis, Brown, Driver R, and Briggs Charles. “Hebrew and English Lexicon of the Old
Testament.” In Hebrew and English Lexicon of the Old Testament,
https://www.pdfdrive.com/the-enchanced-brown-drive. Houghton Mifflin Company,
1907.

Gane, Roy E. “Social Justice.” In The Oxford Handbook of Biblical Law, edited by Pamela
Barmash, 19-34. New York: Oxford University Press, 2019.

Gardiner, Alan Henderson. The Wilbour Papyrus: Commentary. Edited by Alan Henderson
Gardiner. Brooklyn M. London: Oxford University Press, 1948.

Garrett, Anthony J M. “A New Understanding of the Divorce and Remarriage Legislation in
Deuteronomy 24:1-4.” Jewish Bible Quarterly, 2011.

Gelb, Ignace J. “Earliest Land Tenure Systems in the Near East: Ancient Kudurrus.” In
University of Chicago Oriental Institute Publications 104, edited by Oriental Institution
of the University of Chicago, 1-328. Chicago: University of Chicago, 1991.

Geller, Markham J. “Elephantine Papyri and Hosea 2,3.” Journal for the Study of Judaism in
the Persian, Hellenistic and Roman Period, 1977.

115



Gentry, Peter J. “The Covenant at Sinai.” The Southern Baptist Journal of Theology 12, no. 3
(2008): 38-63.

Gesenius, Wilhelm. Gesenius’ Hebrew and Chaldee Lexicon to the Old Testament Scriptures.
Gesenius’ Hebrew and Chaldee Lexicon to the Old Testament Scriptures, 2019.

. Gesenius’ Hebrew Grammar. Dover Books on Language. 2nd ed. Mineola, NY:
Dover publications, 2006.

Glass, Zipporah G. “Land, Slave Labor and Law: Engaging Ancient Israel’s Economy.”
Journal for the Study of the Old Testament 25, no. 91 (2000): 27-39.

Gottwald, Norman Karol. The Tribes of Yahweh : A Sociology of the Religion of Liberated
Israel, 1250-1050 B.C.E. Maryknoll, N.Y: Orbis Books, 1979.

Greenberg, Moshe. “More Reflections on Biblical Criminal Law.” In Studies in Bible |1
(Scripta Hierosolymitana, XXXI), edited by Sara Japhet, Ebook, Var., 1-17. Jerusalem:
Magnes, 1986.

Greengus, Samuel. “A Textbook Case of Adultery in Ancient Mesopotamia.” Hebrew Union
College Annual, 1970.

. “Filling Gaps: Laws Found in Babylonia and in the Mishna But Absent in the
Hebrew Bible.” Maarav 7, no. 149-171 (1991).

—— “Redefining ‘Inchoate Marriage’ in Old Babylonian Contexts,” 123-40, 2002.

Hagedorn, Anselm C. “Guarding The Parents > Honour Deuteronomy 21 . 18-21.” JSOT 88
(2000): 101-21.

Hallo, William. “VIII Deuteronomy.” In The Book of the People, edited by William Hallo, 1st
ed., 1:89-102. Brown Judaic Studies, 2020.

Hyatt, J.P. Commentary on Exodus. London: Oliphants, 1971.

J. Carl Laney. “Deuteronomy 24:1-4 and the Issue of Divorce.” Bibliotheca Sacra 149
(1992): 3-15.

J.J., Finkelstein. “Sex Offenses in Sumerian Laws.” Journal of the American Oriental Society
86, no. 4 (2011): 355-72.

Jackson, Bernard S. “Some Literary Features of the Mishpatim.” edited by Peter Lang.
Frankfurt: Augustin and Sckunk, 1986.

. “The ‘institutions’ of Marriage and Divorce in the Hebrew Bible.” Journal of Semitic
Studies 56, no. 2 (2011): 221-51.

Jackson, Bernard S. “Liability for Mere Intention in Early Jewish Law.” Hebrew Union
College Annual, 1971.

——— “The ‘“institutions’ of Marriage and Divorce in the Hebrew Bible.” Journal of Semitic
Studies, 2011. https://doi.org/10.1093/jss/fgr002.

Joseph, Fleishman. “‘Their Father Gave Them Estates [Nahalah] Together with Their
Brothers’ (Job 42:15b): What Did Job Grant His Daughters? / ¢ *om°nx 712 72m3 on® 1™
1MI2% 21K 1177 :(20 ,21 21°K)?” Shnaton: An Annual for Biblical and Ancient Near
Eastern Studies / 89 :(2007) 17 21727 71T K207 2% N,

Josephus, Flavius. The Antiquities of the Jews. Edited by William Translator:Whiston. EBook
at w. E-book: Guttenberg Project, n.d.

Kaiser, Walter C JR. Toward Old Testament Ethics. Grand Rapids: Zondervan, 1983.

Kamil, Jill. Ancient Egyptians: Life in the Pyramid Age. Cairo: The American University in
Cairo Press, 1996.

Karavani, G, A R Salzman, U P Dior, S Porat, and E Ein-Mor. “Is There a Familial Tendency
for Same Sex Offspring? A Lesson Learned from a Large Non-Selected Israeli

116



Population.” Israel Medical Association Journal 22, no. 7 (2020): 354-59.

Katary, Sally L. D . Land Tenure In The Ramesside Period. Edited by W. V. Davies. E-Book.
New York: Routledge imprint of Taylor & Francis Group, 2015.

Kaufman, Stephen A. “The Structure of the Deuteronomic Law.” MAARAV 1 (n.d.): 105-58.
Keil, C.F, and F. Delitzsch. The Pentateuch. Edinburgh: T&T Clark, 1885.

Kessler, Rainer. “Debt and the Decalogue: The Tenth Commandment.” Vetus Testamentum
65, no. 1 (2015): 53-61.

. “Die Sklavin Als Ehefrau: Zur Stellung Der "E M E H Von Rainer Kessler.” Vetus
Testamentum 52 (2002): 503-12.

Koehler, Ludwig, Walter Baumgartner, M. E. J. Richardson, and J. J. Stamm. Hebrew and
Aramaic Lexicon of the Old Testament HALOT. Https://di.
https://dictionaries.brillonline.com/, 2020.

Larsen, M T. Ancient Kanesh: A Merchant Colony in Bronze Age Anatolia. Cambridge
University Press, 2015. https://books.google.co.il/books?id=NQdsAQAACAAJ.

Leggett, Donald A. Levirate and Goel Institutions in the Old Testament with Special Attention
to the Book of Ruth. Cherry Hill: Mack Publishing, 1974.

Lemos, Tracy Maria. Marriage Gifis and Social Change in Ancient Palestine : 1200 BCE to
200 CE. Edited by Ebsco Host. EBook, Htt. Cambridge: Cambridge University Press,
2010.

Levine, Etan. “Biblical Women’s Marital Rights.” Proceedings of the American Academy for
Jewish Research 63 (October 5, 1997): 87-135.

Lipka, Hilary. “Women, Children, Slaves, and Foreigners.” In The Oxford Handbook of
Biblical Law, edited by Pamela Barmash, 65-77. New York: Oxford University Press,
2019.

Lundbom, Jack R. “Introduction.” In Deuteronomy: A Commentary. Grand Rapids, Michigan:
William B. Eerdmans Publishing Company, 2013.

Malamat, A. “Mari and the Bible: Some Patterns of Tribal Organization and Institutions.”
Journal of the American Oriental Society 82, no. 2 (1962).

Markl, Dominik. “The Decalogue and Deuteronomistic Deuteronomy.” Edited by Eckart
Otto. Zeitschrift Fur Altorientalische Und Biblische Rechtsgeschichte / Journal for
Ancient Near Eastern and Biblical Law 25 (August 20, 2020): 299-304.

Mart-Jan, Paul. “The Land in the Book of Deuteronomy.” In The Earth and the Land: Studies
about the Value of the Land of Israel in the Old Testament, edited by Hendri Koorevaar
and Paul. Mart-Jan, 97-118. New York: P. Lang, 2018.

Matlock, Michael . “Obeying the First Part of the Tenth Commandment: Applications from
the Levirate Marriage Law.” Journal for the Study of the Old Testament 31, no. 3
(2007): 295-310.

Matthews, Victor H. “Family Relationships.” In Dictionary of the Old Testament: Pentateuch,
edited by AlexanderT Desmond and David W; Baker, 293-94. InterVarsity Press, 2003.

Matthews, Victor H, and Don C. Benjamin. Social World of Ancient Israel, 1250-587 BCE.
Peabody, MA: Hendrickson, 1993.

Matthews, Victor Harold, and Don C. Benjamin. Social World of Ancient Israel, 1250-587
BCE. Book. Edited by Don C. Benjamin. Peabody: Hendrickson, 1993.

Matthews, Victor Harold, Bernard M. Levinson, and Tikva Simone Frymer-Kensky. Gender
and Law in the Hebrew Bible and the Ancient Near East. Book. Edited by Victor Harold
Matthews, Bernard M. (Bernard Malcolm) Levinson, and Tikva Simone Frymer-
Kensky. Journal for the Study of the Old Testament. Supplement Series; 262. Sheffield:

117



Sheffield Academic Pr., 1998.

Mattuck, Rabbi Israel I, and A M. “Studies in Jewish Literature.” In Issued in Honor of
Professor Kaufmann Kohler ... on the Occasion of His Seventieth Birthday, May the
Tenth Nineteen Hundred and Thirteen, edited by David Philipson, 210-22. De Gruyter,
n.d.

Mayes, A D H, and R E Clements. Deuteronomy: Based on the Revised Standard Version.
New Century Bible Commentary : Based on the Revised Standard Version. Oliphants,
1981. https://books.google.co.il/books?id=18zY AAAAMAAJ.

McConville, J. Gordon. Deuteronomy, Apollos Old Testament Commentaries. Leicester:
Apollos Press, 2002.

“Law and Theology in Deuteronomy.” Journal for the Study of the Old Testament 33
(1984).
“Biblical Law and Human Formation.” Political Theology 14, no. 5 (2013): 628—40.

Meyers, Carol. Discovering Eve : Ancient Israelite Women in Context. Oxford University
Press, 1991.

. “Procreation, Production, and Protection: Male-Female Balance in Early Israel.”
Journal of the American Academy of Religion 51, no. 4 (1983): 569-93.
https://www.jstor.org/stable/1462582.

. “Was Ancient Israel a Patriarchal Society ?” Society, The Literature, Biblical
Literature, Biblical 133, no. 1 (2014): 8-27.

Meyers, Carol L. “The Family in Early Israel.” In The Family, Religion, and Culture Series:
Louisville, KY: Westminster/John Knox Press, 1-47. Louiseville, Ky: Westminster/John
Knox Press, 1997.

Moran, William L. “The Conclusion Of The Decalogue (EX 20,17 = DT 5,21).” The Catholic
Biblical Quarterly 29, no. 4 (1967): 543.

Nam, Roger S. “Portrayals of Economic Exchange in the Book of Kings.” Biblical
Interpretation Series 112 (2012): 1-3.

Nelson, Richard D. Deuteronomy: A Commentary. London: Westminster John Knox Press,
2002.

Neufeld, Ephraim. “Ancient Hebrew Marriage Laws : With Special References to General
Semitic Laws and Customs.” Book. London: Longman Green, 1944.

. Ancient Hebrew Marriage Laws. Toronto: Longmans Green and Co., 1944.

OlImo Lete, Gregorio del, and Joaquin Sanmartin. A Dictionary of the Ugaritic Language in
the Alphabetic Tradition. 3rd ed. Leiden, The Netherlands.: Brill, 2014.

Olyan, Saul M, Joshua A Berman, Susan Ackerman, and Norman Gottwald. “In Conversation
with Joshua A. Berman, Created Equal: How the Bible Broke with Ancient Political
Thought (Oxford University Press, 2008).” Journal of Hebrew Scriptures, 2010.

Otto, Eckart. “False Weights in the Scales of Biblical Justice?: Different Views of Women
From Patriarchal Hierarchy to Religious Equality in the Book of Deuteronomy.” Gender
and Law, 1998, 128-46. live&scope=site.

Otto, Eckart. Deuteronomium 1,1-4. Edited by Christoph Dohmen Ulrich Berges Ludger
Schwienhorst-Schonberger. Herders Theologischer Kommentar Zum Alten Testament,
(HThKAT). Vol. 1. Freiburg: Herders, 2012.

. The Study of Law and Ethics in the Hebrew Bible / Old Testament. Edited by Magna
Seebg. Hebrew Bible/Old Testament The History of Its Interpretation. Vol. 111/2.
Gottingen, Germany: Vandenhoeck &Ruprecht, 2015.

——— “The Study of Law and Ethics in the Hebrew Bible / Old Testament.” In Hebrew

118



Bible/Old Testament The History of Its Interpretation, edited by Magne Sabg,
111/2:594-621. Bristol: Vandenhoeck & Ruprecht, 2015.

P.J., Allot. Eunomia. Oxford University Press, 1990.

Patterson, R.D. 770 Theological Workbook of the Old Testament. Edited by R. Laird Harris.
Chicago: The Moody Bible Institue of Chicago, 1988.

PAYNE, J. Barton. ““7an.” In Theological Wordbook of the Old Testament, edited by Editor R.
Laird Harris, item 673. Chicago: Moody Press, 1980.

Peled, Ilan. “Law and Gender in the Ancient Near East and the Hebrew Bible,”Routledge,
2020.e-book

Perdue, Leo G. “The Household, Old Testament Theology, and Contemporary
Hermeneutics,”.” Book. In Families in Ancient Israel, edited by Leo G. Perdue, 285.
Family, Religion, and Culture. Louisville: Westiminster John Knox Pr., 1997.

Phillips, Anthony. Ancient Israel’s Criminal Law: A New Approach to the Decalogue.
Oxford, UK: Blackwell, 1972.

. “The Laws of Slavery: Exodus 21.2—11.” Journal for the Study of the Old Testament
9, no. 30 (1984): 51-66.

Pratt Bradley, Carol. “Women in Hebrew and Ancient Near Eastern Law.” Studia Antiqua 3,
no. 1 (2003).

Pressler Carolyn. “Gender and Law in the Hebrew Bible and the Ancient Near East.” In
JSOT, edited by Victor H. Atthews, Bernard M. Levinson, and Tikva. Frymer-Kensky,
Vol. suppl 262. Sheffield: Sheffield Academic, 1998.

Pressler, Carolyn. The View of Women Found in the Deuteronomic Family Laws. Berlin ;
New York : De Gruyter, 1993.

. ““Wives and Daughters, Bond and Free: Views of Women in the Slave Laws of
Exodus 21.2-11.”” In Gender and Law in the Hebrew Bible and the Ancient Near East,
edited by Victor A Matthews, Levinson Bernard, and Frymer-KenskyTikva, 142-72.
Sheffield, England: Sheffield Academic Press, 1999.

Queen-Sutherland, Kandy. “Deuteronomy and Adultery: A Commandment to Live Free.”
Review & Expositor 113, no. 4 (November 1, 2016): 500-512.

Rad, G von. Studies in Deuteronomy. Studies in Biblical Theology. SCM Press, 1953.

Ritchel-Ames, Frank. “Levirate Marriage.” In New International Dictionary of Old Testament
Theology & Exegesis., 902-5. Zonderman Publishing House, 1997.

Rodd, Cyril S. Glimpses of a Strange Land: Studies in Old Testament Ethics. Clark, T&T,
2001.

Rowley, H.H. “The Marriage of Ruth.” The Harvard Theological Review 40 (1947): 77-99.

Sabato, Mordechai. “Differences between the First and Second Appearances of the Ten
Commandments.” Jerusalem: t, 2017.

Scacewater, Todd. “Divorce and Remarriage in Deuteronomy 24:1-4.” Journal for the
Evangelical Study of the Old Testament 1 (2012): 63-79.

. “Divorce and Remarriage in DeuteronomyY 24:1-4.” Journal for the Evangelical
Study of the Old Testament 1, no. 1 (2012): 63-79.

Schereschewsky, Ben-Zion, and Menachem Elon. “Dowry.” In Encyclopaedia Judaica,
edited by Michael Berenbaum and Fred Skolnik, 5:768-72. Detroit, MI: Macmillan
Reference USA, March 15, 2007.
https://link.gale.com/apps/doc/CX2587505375/GVRL?u=barilan&sid=GVRL&xid=8ec
ccdd3.

119



Schunck K.D., and Phillip R Callaway. “Item ‘Wanting and Desiring.””” In The Anchor Bible
Dictionary Online, edited by Editor-in-chief; / David Noel Freedman, 9315-16. New
York: Doubleday, 1992.

Schwarzschild, Steven. “Covetousness.” In Encyclopedia Judaica, edited by Michael
Berenbaum and Fred Skolnik, 5:254. Detroit, MI: Macmillan Reference USA, March
14, 2007.
https://link.gale.com/apps/doc/CX2587504682/GVRL?u=barilan&sid=GVRL&xid=381
f7ddf.

Seevers, Boyd B. “m1w.” In New International Dictionary of Old Testament Theology &
Exegesis., edited by William VanGemeren, 527-31, item 6867. Grand Rapids:
Zondervan Pub. House, 1997.

Seidler, Ayelet. “The Law of Levirate and Forced Marriage-Widow vs. Levir in Deuteronomy
25.5-10.” Journal for the Study of the Old Testament 42, no. 4 (2018): 435-56.

Shemesh, Yael. “(10-15 X 2°09W) 2 770,720 AWOR 2¥ MDD : LP>07 VPPN - 700V.” In
oy Xy w, edited by 48—10:23 ,wD 01y ,PR073 AWH L, WOAAPR 717 WD 100, Ramat
Gan: Bar llan University Press, 2011.

Sivan, Hagith. Between Woman, Man and God: A New Interpretation of the Ten
Commandments. Journal for the Study of the Old Testament: Series. London: T&T
Clark, 2004. https://doi.org/10.1093/jts/fl1118.

Skidmore, Simon. “A Mimetic Reading of Deuteronomy 21:18-21.” The Haythrop Journaal
LXI (2020): 913-23.

Speiser, Ephraim Avigdor. “Of Shoes and Shekels.” Bulletin of the American Schools of
Oriental Research, no. 77 (1940): 15-20.

Steinberg, Naomi. “Kinship and Gender in Genesis.” In Biblical Research, 39:46-56, 1994.

. “‘Romancing the Widow: The Economic Distinctions between The almana, the
'i884-"almana, and the "€Set-Hammét,.”” In God'’s Word for Our World, edited by
J.Harold Ellens, Deborah L Ellens, Rolf P. Knierim, and Isaac Kalimi., 1:327—46. New
York: T&T Clark, 2004.

Stol, M. “Women in Mesopotamia.” Journal of the Economic and Social History of the
Orient. Vol. 38, 1995.

Stol, Marten. Women in the Ancient near East. Edited by prostituees in de bakermat van
Vrouwen van Babylon. Prinsessen, priesteressen, Utrecht (2012). de cultuur. Uitgeverij
Kok, and Translated by Helen and Mervyn Richardso. E-Pub. DeGruyter, 2016.

—— “Women in the Ancient Near East,” 2016.

Svebakken, Hans. “Philo of Alexandria’s Exposition on the Tenth Commandment.” Edited by
Philo, 175, and Society of Biblical Literature. Atlanta : Society of Biblical Literature,
2009.

Szpeck, Heidi M. “Achsah’S Story: A Metaphor for Societal Transition.” Andrews University
Seminary Studies 40, no. 2 (2002): 245-56.

Talley, David. “7»r.” In New International Dictionary of Old Testament Theology &
Exegesis., edited by Willlem A VanGemeren, 167-69, 2773. Grand Rapids: Zondervan
Pub. House, 1997.

Thompson, Dorothy, and Thomas. “Some Legal Problems in the Book of Ruth.” Vetus
Testamentum 18, no. 1-4 (1968): 79-99.

Thompson, J.A., and Elmer A. Martens. “10.” In New International Dictionary of Old
Testament Theology and Exegesis, edited by William VanGemeren, 238 239, item 6073.
Grand Rapids: W. Zondervan Pub. House, 1997.

Tigay, Jeffrey. The JPS Torah Commentary: Deuteronomy. Philadelphia: Jewish Publication

120



Society of America, 1996.

Tigay, Jeffrey H. Deuteronomy, 1996.
http://search.ebscohost.com/login.aspx?direct=true&db=rfh&AN=ATLA0000054551&s
ite=eds-live.

. Devarim : ‘im Mavo u-Ferush. Mikra Le-Yisra ’el. 1st ed. Jerusalem: Tel Aviv: ‘Am
‘oved ; Yerushalayim : Hotsa’at sefarim ‘a. sh. Y.L. Magnes, ha-Universtah ha-‘Ivrit,
2016.

Tikva Frymer-Kensky. “Deuteronomy.” In Women'’s Bible Commentary, edited by Carol A.
Newsom and Sharon H Ringe, 1992.

VanGemeren, William. New International Dictionary of Old Testament Theology and
Exegesis. Book. Edited by William VanGemeren. Grand Rapids: Zondervan, 1997.

Vasholz, R Ivan. “Short Studies, You Shall Not Covet Your Neighbor’s Wife.” Westminster
Theological Journal 49 (1987): 397-403.

Vaux, Roland de. Ancient Israel V1. McGraw-Hill, 1965.

Wegne, Judith Romney. The Status of Women in the Mishnah. New York: Oxford University
Press, 1988.

Weinfeld, Moshe. Deuteronomy and the Deuteronomic School. 2nd ed. Oxford, UK:
Eisenbrauns, 1972.

. “Origin of the Humanism in Deuteronomy.” Journal of Biblical Literature 80, no. 3
(1961): 241-47.

Weisberg, Dvora E. “The Widow of Our Discontent : Levirate Marriage in the Bible and
Ancient Israel.” JSOT 28, no. 4 (2004): 403-29.

Wells, Bruce. “The Hated Wife in Deuteronomic Law.” Vetus Testamentum 60 (2010).

Welton, Rebekah. He Is a Glutton and a Drunkard’: Deviant Consumption in the Hebrew
Bible. EBOOK http. Brill, 2020.

Wenham, Gordon J, and J. Gordon McConville. “Drafting Techniques in Some Deuteronomic
Laws.” Vetus Testamentum 30, no. 2 (1980): 251.

Westbrook, R. Studies in Biblical and Cuneiform Law. Cahiers de La Revue Biblique. J.
Gabalda, 1988. https://books.google.co.il/books?id=gHqnoAEACAAJ.

Westbrook, Raymond. Property and the Family in Biblical Law. Book. Journal for the Study
of the Old Testament. Supplement Series; 113. Sheffield: JSOT Pr., 1991.

—— “The Character of Ancient Near Eastern Law.” In A History of Ancient Near Eastern
Law, edited by Raymond Westrbrook, 1-1229. Leiden: Brill, 2003.

. “The Dowry.” In Property and the Family in Biblical Law, 142-64. Sheffield, 1991,
1991.

. “The Female Slave.” In Gender and Law in the Hebrew Bible and the Ancient Near
East, edited by Don C. Matthews, Victor H. and Benjamin, Bernard M. Levinson, and
Frymer-Kenskya Tikva, 214-38. Sheffield: Sheffield Academic, 1999.

. “The Prohibition on Restoration of Marriage in Deuteronomy 24:1-4.” Scripta
Hierosolymitana 31, no. 387—405 (1986).

Westbrook, Raymond F. “A History Of Ancient Near Eastern Law.” In Handbook Of
Oriental Studies;, edited by Raymond F. Westbrook, 1st ed. Leiden: Brill, n.d.

Williams, William C. “m%.” In New International Dictionary of Old Testament Theology &
Exegesis., edited by William VanGemeren, 304-6, 203. Grand Rapids: Zondervan Pub.
House, 1997.

Wright, Christopher J. H. Deuteronomy, New International BiblicalCommentary. Edited by

121



New International Biblical Commentary. 1st ed. Peabody, MA: Hendrickson Publishers,
1996.

. ““Family.”” In The Anchor Bible Dictionary Vol2, edited by David Noel Freedman,
767. Yale University Press, 1992.

Wright, Christopher J.H. “”What Happened Every Seven Years,.” The Evangelical Quarterly
56, no. 4 (1984): 193-98.

. New International Biblical Commentary: Deuteronomy (Old Testament Series). 3rd
ed. Peabody, MA: Hendrickson Publishers, 2003.

Wright, CJH. Old Testament Ethics for the People of God. Edited by CIJH Wright. Downers
Grove, IL: InterVarsity Press, 2004.

Yaron, Reuven. “The Restoration of Marriage.” Journal of Jewish Studies 17, no. 1 (1966):
1-11.

Ziskind, Jonathan R. “The Treatment Of Women In Deuteronomy:- Part 1.” Jewish Bible
Quarterly 27, no. 3 (1999): 231-37.

DIWY N0NI O8I N7 00°03 ONDTID 207 1 ONIW D700 DY) ATNTY - MI2TT NIWY Awn 79510
D217 72792 m277. Edited by 1 530 .ast ed. Vol. 1986 ,7mxni y1apa :2°2K 20 .anTpi.

- DOM2YR AR STV NIPDY VT 21D, ONIY XD L1 T0 — N8 DYNT 770 ,0°737 ORI
2016 ,013%n 5" 72w Ov.

“aom1.” In HALOT, dictionaries-brillonline-com.eul.proxy.openathens. HALOT Dictionaries
Brill on line, 2022.

122



Appendix

Table 1. Modified Ordinances in Deuteronomy Protecting Womens Status and

Their Affiliation with the Land of Israel

Biblical Law

Affiliation of the law with ancestral
property in the land of Israel

Prohibition of coveting another's wife

I 797 n°3 Aisnn N9 Ay nwR Thnn N5 17 727
Y7 WK 29 T9hm 1Y InpR) 1729

All of the ten commandments are part of the
covenant related to the promise of inheriting the
land

:nYm277 10 519

RN I R THIRNR VRINR 1Y) 40 7127
B2 TR WA TN T3 AP 207 WY o

X

[RORITDR T7 100 RN 1T WS ARV
277 10 NN

......

VIR WYY 07920 WK DRIWRD) DORT) TRRTT?
WD NiYY? onRYA (M):ARWT? 077 101 DI WK
=273 (02) ¥R P2 RN N7 0NN DPPOR T IR
I YR 1920 00K 0PRR AUT MI¥ WK 70
PN WK YIRS 2B DNPINT) 29% 2iY)

Women slave release
W 0127

DAY WY TTAY1 AR IR 99T TOK 77 0002 (D)
Y W RPN NPT MY

10RMY MAIPYR X7 Ty W ATwn 21 (3)

'7 9972 TWN TP TR TNy % Puwn o (1)
3% 1R RO

Leviticus directs the economic reestablishment
of the slaves, dictating that to his family and
regain his lands and holdings (Lev.. 25:39-46) .

e NIPN

T NIV 12 1Y KD T T TO8 TR (09).
Y TV 2T NI T Y T IR TR ()

=HNY TATBRRTHR DM Y 121 XIT THYR R (X0)
129U PRAR NN

P

Remarriage prohibition
1-4 75 "27
3 PPV MIRYRN XpTON 7Y My TR Uy MR (R
7123 1071 D012 19R AP 209) 137 NI A3 XY
3 A7)
MRTEPR? AN 271 03N TREN (2)
YWY A2 1A D012 199 A7 2021 TORT ORT NI (3)
YR Y7 ANRYTIWN 10N UKD Dy 0 iX invan
T2 N2 miige? W7 AfPWT WS TWRIT A2 22NY (7)
N9 '7 397 X7 TRYINTR IRDUT WK 0N TPK?

o

792 97 I3 TPOR T WK PISITNR Kownn

1R 77 108 TN 1T WK PIRTTNE RownDn N7
(M X0 won )
3-2:K"D R @°0%ma md

137 77 7 7972 1Y 07 730 1BR? 1123 OX 280X 1271 (3)
OX M7 2§ 072 PANA T2 AR M2 I8 2P X1 0D P
2NOR 2R N33 N1 (3) AT IR A9 T7 MY TIY2 afv
7% Snay noma R snnn b AP0

13 XYY2 N°271 033 13 037 N°32 073 0§ °AN3 (22)
SR DY RPN DOYIT WK OYIT 0K TN

123




The Levirate marriage

X2 2-PK 121 0on TOR DY T 2R 12W0-T) 17027 D
JT2Y K2 AR 7 UKD LIRIMT Mpd-nwR N
ToR WK 23 M3 () AR AWR? T2 ARy
DR e ey XY ;T YIN av by o

sinbm

Termination of an unruly son who blatantly
disrespects his parents

Deut 21: 18-21

23221 YaR ip2 vAY uPR 7901 1710 12 WORY i1 02 (1)
P3N 121090) (1) [DiP7N vau? ¥7) 0K 1797 N
(2) 1inmPn YTIRY 1Y TR DR NI AN
YRt PR 7901 110 17 1332 1Y 3TN 190K
DIX7 1Y WIRT02 WA (X2) (X0 21 b3
AR WY 2RI 221 T3P BT AW D)

NR] IR NN 722 R° D "mw

T2 103 TP T ARTST Y TR W Y TN

1YR? P2X "7 I8 TWRD TARNK) TANK 722 W 7 27
T2 103 TROR T WK THING 28, T2 207 Wh R 1R

124




PN
7150 NoYAY N0 NN DORINR L,NOINCA 7720 YW TMTI0Y IR Y2 09727 090
,°1°02 NN22 WARIW DATIPI 2RI DR 920 297772 ,0°727 9902 MW I .20 9939
2°091 N7 NPNNANT aDANT W .22 DYDY DUWONT NINTY 0°H0 2°71In 2P 1R TN
790 N2 WRN 0°727 1902 NV 770N L0970 1IN DOWID NV ARPI LT WA SN
TPOPIN D00 DOMXYR 07 03 TN L,IDIWN SNNAN TAvm WOR NN 132 aptvm ,7M"inn
,33:1"5 1272) DOWI 0032 112 PRY MNOWK, MAR NN 98 MHYa MMon qwie 00wl aneuanwy
PPNV DRV N2 030 09397 03377 N YPIRY N1 L0990 11y R apren, (11-1:9"
01 ,71TRT DRV .NANAY PITI, AW YRR DA WIDN2 PN 2OWI,07RIPR DOIRN 9D HY
TWIA DY ,0°0MWN DOWAPY ORI DY27 SWORD PRIV 70710 NV DT MW 29V 10 WO
2°02311 MAR NATRA IRIIN 272 0°°0 228" MRANT 17 19K M7V MINW 712,307 12 772X X
YPIP2 MOV HY D3I 11772 0NN 2P ,IVET 72717 L0102 NI AN a0 W1 DY 21w
NDWAM PRIW IR MATRT NP2 N27YA S0 0°°77300K PYN0 07012 nwIm oW1 5w 0°000)
hrivaih
MATIP NIPNY IRNWITA 02927 1902 MWW IR DDWIN 2PWT WM SNIOKR AT N2

W1 %Y 1AT2Y 7IYn DNY YARMAW 270130 21PN DWW A0IRY TONWa? Ny
TAYA DR 9OWH NOMWA 70N W1 IR OPINY 0210101 IR QXA 010 JA%A a¥ MITANNI
QORI .2 902 DO TN DONPORA OORINA 9K DOWI DW AW 1O MNDT DY A9 WK
:0°9915 o2 NIRY 0°127 1902

(1°:77) YA DWR NTANT MO A

(12-15:"0) D17 NPIPNW D°72Y MW DMIT Al

(7-%:7"0) pRwe pawa o LI

RO-:RD) M on 2 LV

(°-1:7"2) 12’ XKIW2 Vv
0°03377 9271 ,MAR NATR YW NONADWAT WA TWAN OV 1AW T9RT DWW avORN MR
MIXI? 101 .73002 NP7 1 292190 MINAA NI290I2 WK FWORT DWW DOWORT IR 2P NNOWAT
712 DTWR L,AWIR? 0012105 0°2XNT DR O°IRNNAT IR 2PITY 792 T 1PV 790
9007 .(1 77220) PN INIRA 207 °9 DY DRIWS YIRSV 0T NIIR WY NOHRIVOPY
NI2WITT MIN°1Y 71932 P 92 SW MDD NP0 T DY ANTI YR 0P DY NIy
NIVD AW R? T9R D3PI 77702 DTNV ANOWAT DYDY JWORT WID12 MPTAw N1HRORINIDT
DOWIT YW SWORT T ,MAR DY, TWORT YW NATRA DRIAR OY 13T 19K 2P0 0 19000 X
NOWIW NDWAT ,NIMKRT R 1MYNT WK .0°10107 IR 2°PTEIN K7 O°RINA ,NWOWA A1°1an
DOW31 N7 1AW 19K Q1T 0°727 790 ORI NRNIRA N2 020 A219Y MIAR W27 DRInaa
771°021 7Y ARY 1M2AR W17 MIPIAR SW NI7PNYIT ANWINN NOVIWT NPOWAT Y I 1907 ,119°02
PIAY 2% PIORN IPO07 1927 ,00WI W27 DY 2OINAT DRI .19 MOTY W Mk 7921 ,0%0190
.99971 92702 VA0 NYIN 70 ¥ NPTV MINOWARY MR NWIT° NIIYAY SMvAwn

RPAIT IR MIRTD 1001 . (17 ©°927) MWD AWK NTAR MR RIT NTIT NWRIT I

NIW L(3:'2) MY 9502 MNATA NIWY W 0NY ARNWIA ,00W1 DW 19V Hw N1 Mas Puinnk



P2 M2 MR WD 901 770N ROT IDW LAWORT TIWD N 723 7307 WOnnn 37 01082
939 22377 90 AT PINW 1PV DR ET 2PN 1907 LT9W 2T WORT TAYAA 1PONY
927,723 92370 7V 377 707 W AW VPR IR W22 ARYTANT JWIRDW 1°2A0) NI TMvawn
.TIMY 0% vonnaY

INATRY N°277 2w AT DR NOANKRA 19 VW W NTAM IR IR RITW 0 HW AWOR DTN
77 911°%2 IR W12 701 AWRT 21792 ORI PIR 21002 N1O1TIP NP0 DAY LAWY 1°PN1I0T)
DOR2T PMMNTY AREY JWORD NOHDINL0LR N1AR 19V IRXING %D 1N DWR NTAN 2151 M
N9APR 771 M2AR NATR D0 TIW0 DR TIWOW AW 0TI 17270 0237 .59977 1970 nwhna annd
TOW MR WD 92 W 1N NPOY NIA0NA AR NI NI LAWK S w1 (7,2 700) 1
M2°X" NITI0N NPAROWA FWIT° 0D2AM K17 19U 12 POYNAY PRY SWRI 0210 2wn b 0°710° i
317 7757 9092 993991 WA PrIY MR 10 N, IAR DWW INWR 2¥ Mubnwm 37an .09
TWIDT ,DWIA? QAN MR 770 723 WAL 79¥2 DR 2VY NINON 771D .aANNOwnR? 1M UKD
1777 ATAYA DR MY NP2 1AW 2°051 MR LJTAIR 110902 N7 20910 09na 7w
T7ARD D97 2199 77 7 90 .70 NWRIT QRIS N°I2 DWW 2°R2T MITITY 1A0INW 29370 ven
(1-4:7"5 ©>327) WX A2Y27 MM 910 K DWW o0 NN

XX SWA7 PIDORY P71 KD 0223 W77 RITY 1w 92070 73277 NH0I TIT MRIY 10
W L7091 DR L7825 AN1°2 990 02377 NI RO MR 1WA S0 INWR 2Y mubnws 99390 oa
Q1P %Y 0°2IN22 217 DWW ORI PIRD WP AT PINT .0°RAT MMNT? ANnown w0 v
19,77 PWW RN CIR LIRIW QY 0T OV L PIRT D0 IR DY DORIRD W K17 NN DY
,AWI272 FWORT DW NIAT DY AR 070 1007 707 ,1RD TV 2OINR 2°°N09IA0 20PN 90N
11°0°1 77°77 ,73177 °9XD0 PPN LTI AW OR 1721 DTNV IR NTNWOY WIS IMPYa1 OX 12
Y0¥ VAW TR DWW YA NSO SN2 N1PHI9IY NIWAT NMIYAD 2191 ORI DY A0
NOBW aYsWR D17 7219V MR OV MWK 2 AwWIDT W 093937 797V NTAN ,A0132 L1710 12A
2w WD NPT NPNNDWAT NIA0A WIW T DY NPT 17709377 DY nomvawn

PINT R L,DOWI? DOINWI NIIT AR7AYAT ,(0-29:0""10 299aT) FNaAYT Tapn NN

0°757 2°72¥% 27 DAY NN N2 1902 0272V MW 272 P17 ,8—7 R MW 0 HY 107D Iwn
NP2 ARNT TN LORIWD CTIN RITW LT 21T .0MWY R? 20wInw Tva (2-11 XM minw)
0°727 9902 NMPPApnn NIPAIAN .2NTIP °PIN7 ARNWIA 22727 7902 DOWIY WO IR 0D
PRIV 1T NP2 NN QY ,TIRD DOWIY 2% 2072V OV D 2072V MWW Wnna Myap
SRIN NRY 177277 7207 NIMDT DR 193 1DIR 1D°W 22727 790 .02 M0 WL AT NN
PIVA 7 PIVAYY QOIW VAW NRY 79972V 7290 DR 03 00D PNIRA DR 20000 P .aMnw
ANTRD XYY W OROT2 7R 0000 98T, 11-7:80 Mnw ,n°127 1902 .nwn nva vhav)
7702V 72w, 18-12:1"0 2°7272 AW PIA IR AT NP2 DW MITR KDY L TITR DR 1320 IR

STINWA NINWS POINY 2R L2V T2 1 1IR NN NYINNwn

a



WP K27 MWAT DWW DY 1Y NYID NPT YIIAY 17911 2272V 70 5w Nnw OXIn
INMOWA? N RIT NINWI VY 2°N0MY ,72VA DW 5209277 1NnPa DR IR RPN 190 1R
09357577 1°°1 IR W M2 °73 (39-46:7"2,28:13"'3 '22) MPINRY PRMNTR DR 1XYY TN
Y 7°°727 728 W N912° IR PIAN MAWOR 29171 02727 1902 71 PINT .o Nnownm
INNNAY ,N1AY WOIT A2 0002V 72VA LT NY DR 00291 ANnOwn TN 7720 S7090 Tavn?
ORI, 7197 DR 27091 27P%° DWW a0 K? 002V 72V 90,07 AR°00 KOY LI0Wn anown ovpao
M7 NPOWAM AR NAOWH TANT 272 W FXMAR NATR DX 771772 11207 2027 01
71 DR 97 NIRT "ANR"D TIAYWS 770RI1-R W DMK KDY W1 DY TN 13 T P 00X
2w N°onP0PR 19PN TNRY 7MY K X371 217 72V 77221 TWORT OX -2 IR, N00OWNT PRIV
NIRWI 707 AWORY 771002 17AY° 2PNWIINT AROWAT 20011 MAR MATR 1R 0PN 00w ww
TARN 79w W DW NOWIWE MIARI AROWAY NN K2 270 WIDT MAR NATR 02 NP9
NWAY 2°12 WA 1TV ,A0170 DIPY MWK 17 101 AAWA .0 CNnowan 2209277 0°0aM
,ANTR ROD 19800 MINswn .0°R2T MMNT? 99392 002 0w NI 2021 NI Y1207 IR NINTX
SW 9937277 710112 AYeA0RY 19929377 NI2OXT MYIYY 20210 WYY M1k vt oY vn
hpklirh

TAYn HY D2INAT ,0°727 190 HW 2P0 DOPNT NXIAPY W AT PN YR CIR
DW Y AW 7T 77002V 720 DW 020997 AW Tava L9011 YRR NINDT DY TWOR
MY ¥112% 179IW 027287 92 YW MINWS CRINY WK 10?120 DINIXNP 01 °1avT 7V
QYW 2°N917,72V7 DW D909 IR DY 0In RPN 190 L0MWnT 72V S SNy WD
72 (39-46:17"5,28:3"2 '29) PMIPIARI PNINTR DR WAXYY TN NAWAY M0 XTI
P01 ,77°72V57 72V9 1T MAWOR 29177 22727 790 .0»NAWwHRT 0°°73937 11 IR WM N1Ia°
.7°20 99392 2317 R 9917 ,1°1 R K97 72V YOW DRY N2

PIN.ANTOIT DRI DRI YW OwIHWa PINT R (7-R:T7''D 29927) PRIV Naws MOOR
TI0°R 20011 DRIV N°I2 NI IWIINT AWORAW 77002 WIND ORI TR 7Y 0N 77 ORI
ORI MY T2V AR VY ,2371) TR WAXY PINT L PWITCAL KDY 02N QORI pOwW T
YIX IRY TWOR2 YN NIRINAT ,N29VA PRI N2902 20NN I L0230 L,piamn
Y217 YA 19K DOWITA 22 100 w0 .a9va% (DY 127" 027 M) SWOR 191N YAIDT
TWOIM IR DAY TNOXR 1R KT, PIWRIT A2V PRI MI2PYA L2000 D100 R HYanw woan
NIV NI2TY TNONT DAY TIWY PWRIT PN YW AwIan YW N0 uR»a0n YT NI XY
MY Yaw 21wn 2112 07 . NWRIT 2V P IR 2IWP DARA PINRK 211X A1 M0ORT I
N IR O T IWA ARV ORI I9RWY MYAwn 93 8D N10INDI 1R 27w ORIWNI P10
IR 0201 77N 12 MR00T PR DINK DYOMIT 17122, ARAYT ROTW KO 117722 13w 7207

SWRIT IPIWA RIT PWRIT OYATW IR OIWT IR PWRIT A9V 70 RDLAT ORI T9RWA 00127



7RV DR DM 197 MR T 72102 KA PWRIT 2YAT ORW 7RI 7907 107 PHOY WY D390
J2W DPWOR 1PM0N TWIIAY ARIWIN

nPAR MR 912 RY PWRIT 72 V1T M°A01T 2°IWI0Y 22 DW N0 NPIIRD Mnvp
TMDTY D0 NMITY 7292 'Y M2 72 WIS 2191 NI IR NIPAI0T PO NIVAILIAT 12
02157 PRSI NPWOWRA 77 070 DY NI PRIAT MR A09WH 2°P71 M2Na° 10037
DRI 1907 PPNV 0PI NAAR NPUOWA NIIYN DWW VI AR K97 9RO ST O3 1 PIna
SNYT NPIVD LAWIDT DIR01 NYRIRDY AWORT PW OMINPR-1XI00 A7AYn DY TIAT 7T P 200
TWORT DW OWORT W27 DY I3 AT MOOR L,ANIR ANTW DYAT 01071 0IRD 77120 DY A7nwh Aol
D°RIN2 W12 21¥°1 21971 ,N1LINTT TIWN 7772 79w MR WIDT DY 071N ORIWCI 21N NKR?
"72MN" R ANWRIT INWR QY DOWTINA PRIVOAT RO .DOVOWA N2 0K XY ML onaw
NAAY DY TN NPAY TIWY T 2T D0 LIRINA? YIR'D 212 KD R AT MOR 2700 I
X0 L9197, 700V M2 MY AYaR1 7917 MRTR DW 2°0Yam 21PN LKDT °10n ,MART DT
321177 .(20:16 1) 73707 NXANT IR IRAWD Q1R 03 7210°W NON20 A0 281N L2007 111
T PINAY 1°YI2 90 AT (V.4) DRI PIR DWW AN0RI 28 MNwD R AT PIN2 AR ORI
DRI MNTI 2 T Y Y M

LW MIPAANT OY MR NP2 19°72 W RPN NINDW 22007 DPIWID) 2PN
3197 DOWI D¥ IR 012,37 PITY L0 201 A 21%01 Hw "N 7K 12 YR winw Ny
MYAWA 22092 ¥°In 03 PIND WU ARIN AN DW NP ATIXY PWITPA N2 NI MYYyn
TIPPN 17T V3R W 127 1071 197 .00 LYA 9702 TIXY 7127 77912 NN NARA TIRY
2w W17 DY RIDR 1MW KT .MIAR DATR D 2OWI 5w OWORT T2 DY NIW 1T A0 S0
oW NIIARI DY S0INDT ORI ,PIWRIT 77V T8 MOYYNT %101 WORD
SR T30 annown nnR Hw (lineage fidelity)

MV PPN POOY NPW L(RD-MR''S BI2T) ANV TSN 327 P XIT OV I
.77 732 W 100 DR 007 09NN NITRR DWW 2170w MY W1 DY 1001 HY 1T Aom
?7270 PN ,NRT QY 5270 P PTOR PIN2 Y001 WY 1AR 7125 10 12 0010 aro?
YA RITW NP 0ATT MAR RIT ORI 02NN 127 P10 0w DR TR TRyt MaR
DI2 DR WOAT? T 03 1KY AR DWW NI ARDA An007 TR0 I0ownn TN 710avt
TADWAIN NP1 712D N0M PRIA T2 PPANAR IN°1 9D VAR, TNAM 12T 23T .00 WD N
NPAY TIWY ©OINA 012 IR 2012 DT CIW NAAXTY AWOITH .ONP2 00D PN 3w Nwan)
901 WA 2101 9272 NTMIRA VNN N20M) 300WwnT YW Wi 001 T2y Mvnwn Hya
NPT TR TOIRY 2°IPTY 032 NO0R2 CI1PNW 1DIRA 77D ANWD 221 2NN 21w LT N19¥AT
W WAT I0°m2 23 ANNWRR ara DY 10971 ,17°120 AW TONYA MW WD 00 2OWIOW o0’

SNV OF IR TWORT DWW AwI07 P NO0II 7307 RV 0°727 7902 3T PINW ARII, 7007

POMLNINA IR 1TIA MWL CWOR WINPT PRIW MW 2°0YA XY 2PN 9991 RIpnn 00

T



SIW 712V M2AR WD DY AW NIDT 210°27 DN T PN 0D MIRTY N1 .MAK YPIpa P01 A
1772 73071 ,7WI°2 22120 2021 NYYA RO AR NITY WY ORAW 11100 OIPNW IDINA 2000
W19 By MPY2 YW 22PN 1700 AW YW A0 aRXIT? 272077 RY IR 200737 AW Nt
152 PA2 70T WP ANIY ROXIT? OR 0972 ARD AN VDY T°PON ORY PUIvn PINT 0N
D°W12 NIMINT F7AYA DX NIYORA 0INA 12 2V MITANA2 ORI YW 32900 MNW DY T .00
WY 210°22 117 KD 2PN 217 ,AYN97 72017 LORIWOD DTN 02727 1902 2RI MY
ORI VAW AMOWAT °327 97129% 29395 1PNV ORTNA PAW 127,087 07 DY 1T ART O OV 10
DWMNT DTV 792 PRW? 00 i ,(1-7,3"0 0°727) 0120 SRWSN 00Nk 12T 1T LAY
T I LMW IDIN AWORY DY DWW DWW OV 211 ,D0IPTT 0120 O30T DU NN
V1A ,ORT N2V T ART M2 17 N DN NOXA 17707 1910207 1277 YW WD PINCI DX DT0N
59971 nnewnb N100N NMIRYIN

WA IR 210027 71032 .(5-10 125 29727) 212° RIS YW RITIPITI PINRT IS
DPIPWTA TAR 7177 IR0 WO 02790 NOWN FIADRY IWORY 7011 7T I ,07P0 PN 1900
SRIWI N2 ONROP AXN2 DOWI PW MINPR-1XI0T TAVAT IR 1DV 22127 YW 02000
N2 0°P7 7IUNA MDY NV 172 MWPIW 092757 2317 2ORINT IR NAWn2 2°07° 21277
TIXNW D3 ,MIIA7 DY PNAPYY WO 1NN? 0N .ANOWAT 20217 WD 2272 77 Amwn
nnown 70 HY N°93%3 15N NIHRT W ANIdT Y o3 1 0120 2L, (0= ,a" 0°127) 2302
703777 DY AT 1702 73T .2°2A7WNRN PRIWVOIT 0217 WA NTAR 01012 0OmY ,miIng tyan
PN NIRA TANT TNTA VI T PIT LPINR QORI MNTA OWY WORT DU IRERY DW N09a7050
T7AYA DY AT 11DV NIPAROWA MIIAR 28 777w DRI PR YW W MInowh onwpn
.12°02 W1 KW SMINPR-1RI0N

TV VAW 7IAPRY WA PRAYIR A0 AT PN L,0TIPA P2 193072 WA 7113aY 70
990 W AT 1°7 52 0207 911,18 1P0IW 2P 1901 W an1an HY 002N L 1T OO0 21
TINT P07 DRV 212777 ORIV ATIA LMIIAT DY NAPYA MR 79K 2 9w 770 vap o317
D12°°77 I .MIART N2 PUPAY AW 1102 P21 2V IR MK NM2IN2 0030 110
02°0 HY277 ARY DRI NP2 WA INIYRDY S¥2% PHOY 70°11 112 TAN NN DY 0w ORI
DNTINRYD WA NIP7 .72°2W2 DPURTIA PPN AT ORI JWOR? A3APKRD IDWnn ATAva oNnown
127 M2 W NI YRR PV NORdWAR VAN amPuan NWRIT 79V YW 1P MaR
N°2 PWwn S021 937 WA 132 PO0N O DI1%W RO LIND YXINT 3T P17 2w DD NMvAwA RN
IARY 777 WITIW MINDT IRW 737 ,7°2R 07 DY PRIWCIT DPOYY PIaY W13 9o 2097100 PRI
7791 °N92 PPN 1 07 1AW LNV MW T TINRT O INIATRI 77021 9V 737 LRI
NPNNOWAT MPY2AT WA NAYAT? WA X272 77022 .20T0A I3 2702 P N0NY XN
P07 .D°WORT P01 PMAR NATR OY DR ,OVIND T IWRD LW 23 0120 ORI L5V Ay Hy

7 9Y 112902 22w W V9393-N0205 17AYR DY 13T 11900 WK 20PN N0 TANT Innn T

n



7T 27 ,0°727 7902 SNV IPND LAMOWAT PY AT PRI YIR DU AW Mnbw oY 30w
MO WA R227Y 119071 DAY L,ARWI UKW AT DW anownma pons TInoRT Y At v
.NOMWNI anomIa AT °12 5021 73

IOW NV 0% O°INN NDA QORINA WORT PW 1°2IR0 NMNON YRpapn oY 77w 0107
a7 PMNR2.0°RAT MMTY 01T YENY N2 20027 2909377 ARWNT 1°7 YRR nown:1 021
TWORT DW NPUOWIAT TR DY 0033 O3 IWORT TAYR DX 0°0WnHN 00121 2P Wi NNl
DRI .7° NV NP999% 0710307 ARY 2202 XY 2°KIN2 ,°0I97 W7 MAR DY MIRTR DY
217 AP°772 .07 DW PNI0M W WA PUIPT NINIT HY AT ,ND°02 DOWIT TAYA NAWY Yaw TR
DT°NY NV MAR NWIT° NIIWA DR NPT NAXHW N°9393 MY PO0Y 17911 772K8 2P N

1239977 N27WN2 YO NYNIN 0T Ry MInownn YW



TR0 MW 'DIND W INDTTIA INWYI T 7Y

T29R-72 NVIDI2 R YW 1w 1251 W'y 7"10% aponn



T2°K 72 NV OINN

NN DRI TNIDTY IO NIXTY 2927 502 2OWI TAYRL MW

WONT 77N

AW T W'Y 7" 7R%N2 910 RN NP awS MW7 PRND DWW 1T 7Y
12°K 72 NYIDIIN YW

3"own PR



