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One of the most puzzling and perplexing problems of post-biblical Jewish literature is
the relationship between Hellenistic Jewish literature written in Greek and rabbinic
literature, a product of Palestinian Jewish literature. The latter is known to us from
books of the Apocrypha and Pseudepigrapha originally composed in Hebrew as well
as from the writings preserved at Qumran. The problem of the relationship between
the writings of Hellenistic and Palestinian Judaism is crucial not only for students of
authors like Philo as well as for a general understanding of ancient Jewish culture; it
is also of vital interest for students of ancient Jewish interpretation, whose expertise is
in midrashic literature, like me. Needless to say, the compilations of rabbinic
literature in which the midrashim occur were composed hundreds of years after the
works of Hellenistic Judaism that came down to us, and yet, because the midrashim
consist of many ancient traditions, the problem of interdependence between Jewish
Hellenistic writers such as Philo and rabbinic literature cannot be dismissed ofthand.
Although both Philo and the rabbis (as well as the writers of Apocrypha,
Pseudepigrapha and the writings found at Qumran) were engaged in interpreting the
Bible, they have different modes of thought, manners of expression and cultural
connotations. While Philo's Greek education is easily recognizable, he probably knew
very little Hebrew, whereas the Greek of most of the rabbis was not good enough to
read Philo (or other Greek authors). There were probably no direct relationship
between the Jewish Hellenistic authors and rabbinic literature. And yet, there are
evident links between Jewish traditions preserved in Hebrew and Aramaic in rabbinic
tradition and those included in the literature written in Greek. This is evident
concerning books like the Testament of Abraham, Joseph and Aseneth and the
Testament of Job; but this should be dealt with elsewhere. The material in these
works, however, is of "aggadic" nature, unlike the philosophical treatises of Philo and
his predecessor Aristobulus. The abstract conceptions of these Jewish Hellenistic
authors and their allegorical interpretation of biblical passages, which owe so much to
Greek philosophy, is quite remote from the concrete and playful world of the

midrashim. Yet links between these Jewish philosophers and the rabbis are worthy of



scrutiny, as we shall see. Of course, affinities with the Hellenistic world and with
midrash do not necessarily exclude each other.

No single solution to the problem may account for all of the affinities between Philo's
oeuvre and the rabbis; some of them could be the results of exegetical problems in the
biblical passages; sometimes it seems likely that rabbinic aggadah drew on a
Hellenistic source; at other instances, however, it seems likely that Philo as well as
other Jewish Hellenistic writers made use of ancient exegetical traditions, common to
Palestinian and Alexandrian Judaism. The following analysis of some passages in
Jewish Hellenistic writings and in rabbinic literature may illustrate the various aspects

of the comparative study of traditions and the possibilities of encounter.

According to a well-known aggadic saying Adam's stature was from east to west and
from north to south.(#1) As has been noted by Orlov, this tradition is apparently
dependent on the Greek anagram of the name Adam as indicating east, west, north
and south (avaToAn, SUcts, apkTos, peanuppia), a Greek tradition documented in 2
Enoch 30:13 as well as in Sibyline Oracles 3.24-27 (#2). The Jewish Hellenistic
sources, however, apparently do not refer to Adam’s stature; by stating that in Adam’s
name the four corners of the earth are combined, the tradition underlines his
universality. The same idea is expressed in rabbinic literature in the assertion that

Adam’s body was created from all the parts of earth.

A rival tradition, namely that Adam was created not of all the earth, but rather of the
most particular place on earth, namely from the place of the Temple exists in rabbinic
literature, in the name of an amora: “Adam was created from the place of his

atonement” (#3). It seems that this tradition is reflected in Philo, who says (#4):

It is not likely that God took clay from any part of the earth which he happened
to come across... but rather... out of pure matter the purest... which was
especially suited for the construction. For it was built as a home or holy temple
for the rational soul, which it was to carry around the most God-like of images

(On the Creation of the World, §137)



Wherefrom did God take Adam's clay? It was not randomly "from any part of the
earth," as Philo puts it; but in the following words he (unlike the midrash) does not
refer to the "part of earth" from which Adam's body was taken, but rather to the
"purest matter" out of which Adam's corpse was fashioned, and finally the text refers
to the human body as a temple of the soul, thus including the Temple motif of the
midrash in a spiritualized manner. Interestingly, Philo's emphasis on "purity" has the
closest parallel in a late midrash, Pirgei de-Rabbi Eli'ezer. (chapters 11, 12; #5): 5an
MY 2IPRA PWRIT ATR 2w 1Y W \\tr. (ch. 11); wIpna n°2 a1pnal a0 23pn3a RN,
“that He created him (=Adam) in a holy place, namely in the place of the Temple”
(ch. 12). It seems to me that Philo's passage is best understood when seen in the light

of rabbinic material.

II

According to the account in Genesis chapter 1, the light was created on the first day
by the utterance of God "let there be light" (Gen 1:3). Light was created according to
this account, as all of God's creations, by God's saying. In other passages of the
Hebrew Bible, however, God is associated with light (Isa 60:19-20, in an
eschatological context; possibly Ps 104:2: 725w 7K nvy). Association of
understanding with light is well documented in a large variety of sources, in biblical

passages, Qumranic scrolls and rabbinic literature.

In some passages, God's splendor is the source of the light. The Apocalypse of
Abraham (17:18-19; #6) and Yose ben Yose (#7) consider God’s face as the origin of
light. A strikingly similar passage is found in a fragment from Qumran in which the
perfect light, or ortom, is described (#8). God distinguished between the light and the
darkness, we read in Gen 1:4, but the text from Qumran stresses that this
distinguishing is only for human beings whereas the celestial light is superior to such
distinctions. No less interesting, the term ortom is used elsewhere in Qumran for light
of knowledge and deliverance. Other passages refer to “Wisdom” of Proverbs 8
(identified with the Torah) as preexistent light. Thus we read in another poem by
Yose ben Yose (#9): “While the earth was still desert and wasteland, You amused
Yourself with the light of the Law.” As noted by Yehoshua Granat, a passage in a

recension of the Tanhuma similarly reads (#10): “When He was creating the world,



the Torah was (if one may say so) enlightening for Him, the world being desolate and
void, as it is said ‘For the commandment is lamp and the Torah is light’” (Prov 6:23).
According to a passage in the Palestinian targumim (#11), when “the world was
unformed and void (7121 *1in), and darkness was spread over the surface of the deep,
the memra of the Lord was light and illumination.” The creation of light in Genesis is
probably related to the divine light of the Spirit of God of Gen 1:2. This conception is
well documented in Jewish and Christian Hellenistic literature. Philo says that the
“invisible and intelligible light has come into being as image of the divine Logos...
invisible and intelligible light has come into being as image of the divine Logos.” (On
the Creation of the World, #31) (##12, 13). Theophilus of Antioch (2™ century CE)
connects the Spirit of Gen 1:2 with light (#14): “God’s command, His Logos...
illuminated the region under the heaven.” In the well known prologue to the Gospel of
John (#15) whose phraseology refers to Gen 1:2, the Logos is described as the
primeval light. Christian writers who read the Prologue together with Genesis 1,

connected the “light” of Gen 1:3 with the Logos, as shown by Orbe.

The Hellenistic Jewish writer Aristobulus, who flourished according to most scholars
almost two centuries prior to Philo, seems to reflect a similar tradition concerning the

light of wisdom (#16):

God, who made and furnished the whole universe, also gave us a day of rest —
because of toilsome life everyone has — the seventh day, but which, according to
the truth of things (duoikds), might also be called the first, that is, the genesis
of light through which all things are seen together. And the same thing could be
applied metaphorically to wisdom as well, for all light (issues) from it. And
some of the Peripatetic school have said that it occupies the position of a lamp;
for, by following it continually, they will remain undisturbed their entire life.
Solomon, one of our ancestors, said... that it was there before heaven and earth.

And this is actually in harmony with what is said above.

The light of the preexistent Wisdom is the true source of all light; Proverbs chapter 8
is alluded to here as it is Yose ben Yose’s poem. In the context of transmission of

traditions from the Second Temple period literature through early Christianity, it



should perhaps be spelled out here that whatever we know of Aristobulus’ thinking

and writings is thanks to quotations in Eusebius and Clement of Alexandria.

Thus far we have seen that the notion that the primeval light is either the light of God
himself or of a divine entity (the Logos, the Torah) is shared by a variety of sources of
different genres, both Jewish and Christian, Hellenistic and Palestinian. This notion
inevitably leads to a different reading of Gen 1:3: the light created on the first day

reflects the divine, primeval light that existed before Creation.

III

Aristobulus identified this primeval light with the spiritual light of Sabbath, the
seventh day which is "the genesis of light through which all things are seen together,"
and which is both the seventh and the first day. Scholars have noted that Aristobulus
follows in the footsteps of Pythagorean writers, and that Aristobulus' teaching
concerning the Sabbath's light is significantly close to Philo, who also adapted
Pythagorean material in his discussions of the seventh day. It has been noted that
according to Pythagorean concepts, "seven" is related to "one," it signifies "mind
(nous), sanctity and light" (Philolaus). Similarly, as has been noted, when Philo
discusses the Sabbath, he calls the number seven "the light of the six, for seven
reveals as completed what six has produced" (The Special Laws, 2.59) and says that
“in accordance with truth of things (dpucIkITaT)... the one is the same as the seven”
(The Unchangeableness of God, 11; On the Posterity and Exile of Cain, 64). We are
here in the realm of Jewish Hellenistic number speculations based on Pythagorean

concept.

Philo portrays the Sabbath as the day of spiritual light in his treatise Allegories of the
Laws (1.16-18; #17):

“And God blessed (euUAOynonv) the seventh day and hallowed it” (Gen 2:3).
God both blesses and forthwith makes holy the dispositions set in motion in
harmony with the seventh and truly divine light... But the reason why the man

that guides himself in accordance with the seventh and perfect light (eRSopov



ka1 TEAE1ov §eds) is both of good understanding (suAoy10TOs) and holy, is that
the formation of things mortal ceases with this day’s advent. For, indeed, the
matter stands thus: when that most brilliant and truly divine light of virtue has

dawned, the creation of that whose nature is of the contrary kind comes to stop.

Curiously, a similar tradition, albeit significantly different in its content, occurs in
rabbinic literature. The tannaitic midrash Mekhilta de-Rabbi Ishama’el records two
different transmissions of Rabbi Shim’on’s interpretation of a verse very similar to

Gen 2:3 (#18):

“Wherefore the Lord blessed the Sabbath day and hallowed it” (Ex 20:11) —

[A] Rabbi Shim’on ben Yohai says: He blessed it with manna and hallowed it
with the luminaries (N17X7»2).

[B] Rabbi Shim’on ben Yehuda of of Kefar Akko says in the name of Rabbi
Shim’on: He blessed it with the manna and hallowed it with the shining light of

man’s face.

The two transmissions of Rabbi Shim'on's statement in MekhRI (sections A and B)
reflect one basic tradition, namely that Sabbath is hallowed with "light." Other
variants of this tradition are mentioned in amoraic compilations, and the statements
mentioned above are interpreted. A lengthy passage of Genesis Rabbah interprets Gen
2:3 (“And God blessed the seventh day and hallowed it”), and the same passage (with
some variations) occurs in the ancient Midrash on the Ten Commandments included
in Pesigta Rabbati). The passage is lengthy and rather complex. I will therefore

summarize it here (#19):

(1) Rabbi Li'ezer interprets this verse: "He (=God) blessed it in a matter of a
lamp, and this happened (says Rabbi Li'ezer) in my case: I once lit a lamp for
the Sabbath night, and when I came at the termination of the Sabbath I found it
still burning and not at all diminished." (2) The statement of Rabbi Shim'on ben
Yehuda in MekhRI section B is interpreted in Genesis Rabbah that one's
countenance (27X 9w I TX) in the Sabbath is different than in the working
days; in the Midrash on the Ten Commandments it is interpreted as referring to

the supernatural splendor of Adam and Eve (\nwx) a7X ¥ 1°19 7%2) which was



not taken from them after they had sinned until the exit of the Sabbath. This
interpretation is necessary also for understanding the argument of Genesis
Rabbah 13, and its omission makes the text unintelligible. (3) The other
statement attributed to Rabbi Shim'on in MekhRI section A is elaborated as
referring to the delay in decreasing the light of the luminaries (based tacitly on
Isa 30:26) after Adam's sin until Sabbath's exit. (4) An Amora, Rabbi Levi in the
name of Rabbi (Shim’on) bar Nezira (third century CE) says that the light that
served for thirty-six hours was the light of the first day.

Observing these utterances we may conclude that the basic all of them are
elaborations and variations of an interpretation of the verse “And God (or: the Lord)
blessed the seventh (or: the Sabbath) day and hallowed it” (either in Genesis or
Exodus), which is interpreted: "He hallowed it with light." I contend that this is the
core of the various rabbinic traditions. What is the nature of this light: is it a light of a
lamp, the light of the luminaries, the supernatural splendor of Adam, the shining light
in one's face or just a more peaceful and relaxed countenance, or perhaps the
supernatural light created on the first day? The last alternative asserts that the light of
the Sabbath is indeed the light of the first day.

According to the Palestinian Talmud (y. Berakhot 8:5 12b; #20) and the Midrash of
the Ten Commandments: the light of the first Sabbath is the light that had been created
on the first day "by means of it," it is stated, "Adam saw (everything) throughout the
world." According to Aritobulus the light of the seventh day, which is also the first, is
a light "through which all things are seen together." The content of the phrase is, of
course, entirely different. Whereas Aristobulus and Philo deal with spiritual light of
virtue or of knowledge, the utterances in rabbinic literature refer to concrete light, as
seems to be the case in all the interpretations to this verse known to us. Philo and
Aristobulus demonstrate the path not taken in rabbinic literature, although the latter is

full of light imagery.
Indeed, the light created on the first day, according to rabbinic traditions, enables human beings to
see everything in the world, similar to God's absolute observation of everything in the world, but
the light of the first day is not connected in rabbinic sources to profound knowledge and
understanding as such; it is not noetic, nor is it considered a metaphor; the texts surveyed above

(pp. ***) are therefore all the more striking.



To conclude: Analysis of rabbinic traditions enables us to reconstruct a short
interpretation which is in the core of these traditions: “’God blessed and hallowed the
Sabbath’ (Gen 2:3, Exod 20:11) — with light.” This interpretation is found also in
Philo, where the light is the divine light of the Sabbath. The “light of the Sabbath”
plays a central role in Aristobulus' exposition of the Sabbath. Seen in this perspective,
Philo and Aristobulus are important for tracing traits of biblical interpretation from
the Second Temple period to Late Antiquity. In the writings of the two Hellenistic
authors it is overlaid with Pythagorean speculations concerning the number seven, and
Sabbath's light is interpreted in an allegorical-spiritual fashion. Rabbinic traditions
tend to interpret this light in concrete fashions. It seems that a common interpretative
tradition took different shapes in various sources, and that it was adapted to the
various cultural contexts of its occurrence. The fact is that the versions of this
tradition transmitted by the rabbis were what Philo would consider "mythical tales."
Hengel asserts: “It is remarkable how... Jewish-Palestinian and Pythagorean-Platonic
and Stoic concepts are intermingled in Aristobulus;” this assertion gains much more
power. What could be the meaning of “the light of the Sabbath” in the supposed core
of rabbinic tradition? This is of course, a matter of guess. It is not inconceivable,
however, that its original meaning might be more abstract (or spiritual) than the

various forms of this tradition that came down to us in rabbinic literature.

It might be briefly noted, however, that "the shining light of one’s face" should not
necessarily be simply one's peaceful countenance, as it is interpreted in Genesis Rabbabh;
it could also mean enlightment of one's mind; this usage is well documented in the
Qumran scrolls:  a[IN]MR? N1 AW AOWNIR ...79M°027 O AMRA <KD ONIX IOTIR
5 nnyo (1QH® 12:6-7; #22) "I give You thanks, Lord, for You lightened my face for
your covenant and [....] I have looked for you, and like a (light of) dawn becoming
or[to]m You shone to me." God enlightens the face of the elect, probably by revealing
His light (mentioned in the last words of the citation). According to the Enochic Book of
Parables, "the light of the Lord of Spirit is seen on the face of the holy and righteous
elect" (1 Enoch 38:4; #21), clearly alluding to Exod 34:29. In Sifre Num the words "may
God shine His face to you (77X 110 '7 9%°; Num 6:25)" as meaning "may God give you
shining face (2°1 MR» 72 10°)." (that is, He gives human beings the light of His face). in
Avot de-Rabbi Nathan, Rabbi El'azar ben Arakh is portrayed as a new Moses (#23): "his

face shone like the sun, and its rays shone like Moses' rays, and none knew whether it



was day or night." The wording of David’s portrayal in the Psalms Scroll (#24) is quite
close, but “light” here is only a figurative language for wisdom and enlightment. It is
therefore not impossible to interpret "the shining light of man's face" in a more spiritual
manner. It should be emphasized, however, that the more mundane interpretation of

Genesis Rabbah is as possible.
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1. Genesis Rabbah 8:1 par.

He created him filling the whole earth. And how do we know [that he stretched] from
east to west? because it is written *1n7% 2721 X (Ps 139:5). From north to west?
Because it says, “[Since the day that God created man upon the earth], and from the
one end of heaven unto the other (2w %P 731 2w 78PR?)” (Deut 4:32).

2. Sibyline Oracles 3.24-28

Indeed it is God himself who fashioned Adam, of four letters,
the first-formed man, fulfilling by his name

east and west and south and north.

He himself fixed the shape of the form of men

and made wild beasts and serpents and birds.

3. Genesis Rabbah 14:8

“Of the ground (7n7X)” — He was created from the place of his atonement ( 10792 2pnn
X711), as you read, “an altar of earth (7n7X) you will make unto me” (Exod 20:21).
The Holy One blessed be He said: Behold, I will create him from the place of his

atonement, and may he endure!

4. Philo, The Creation of the World 137

It is not likely that God took clay from any part of the earth which he happened to
Come across... but rather... out of pure matter the purest... which was especially
suited for the construction. For it was built as a home or holy temple for the rational
soul, which it was to carry around the most God-like of images

137. deUTepov OF, oUK €K ToU TUXOVTOC HEPOUC TAC VNG £0IkeV O BeOC xolv AaBwv TovV
avepwnoeldi TolTov avdpiavTa NAATTEIV €0eAfjoal JETA TG AVWTATW ONoudiG, AAAG
dlakpivag €€ anaong 10 BEATIOTOV, €k kaBapdc UANG TO kabBapwTaTov Kai dinénuEvov
dkpwc, & NpOC TV KATaokeunv PANIoTa fpHOZev: 0ikog YAp TIC i VEMC i€pOC
ETEKTAIVETO WUXAC AoyIKAC, RV EPUEANEV AYAALATOPOPAOEIV AYAAUATWY TO
BeocidEaTaTov.
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5. Pirqe de-Rabbi Eliezer:
TV 2PN PNWRIT QTR 2w 110V WD 9N iKY pRD
WIPAT NP2 D192 NAY 1P IR 130 D
I

6. Apocalypse of Abraham 17:18-19 (OTP)
(18) You make the light shine before (?) the morning light (?) upon your creation to
spend the day on the earth. (19) And in Your heavenly dwelling place (there is) an

inexhaustible light of an invincible dawning from the light of Your face.

7. Yose ben Yose, Azkir Gevurot
797 %10 MR / MK PIam // 791 %19 300 / 79981 1MA2
Bohu and darkness covered the face of the earth, (then) it shone with light
from the face of the King.

8.4Q392 4-7
6 MR P2 277272 MY PRI 01 197 A9OKR D31 NN MR NN 512 N[RM] Twn 802 X
TP PRY MR NP7 2222191 77 790 w2 any [N]R? 220720 o[ 7X] °127 00 Wi
He created darkness, and the light is His, and in His dwelling there is the light of
ortom [=perfect light] and all darkness is nullified in His presence, And with Him
there is no distinguishing between light and darkness, for it was for human beings that
He distinguished them: the sun for the light of the day, and the moon and stars for
night. And with Him there is limitless light...

9. Yose ben Yose, Atta Konanta

TPAW 7237 / ANYWYW N7 IR /7 NINDRI X / 7TIVA IR
While the earth was still desert and wasteland, You amused Yourself with the light of
the Law, and it played at your feet.

10. Tabhuma MS., ed. Urbach
TIXM 7150 1w ,3M2) N 2R AW 1707 AR 7705 A0 912720 29 DR RO onwo
N TM
When He was creating the world, the Torah was (if one may say so) giving light for

Him, the world being desolate and void, as it is said “For the commandment is lamp
and the Torah is light” (Prov 6:23)

11. Palestinian Targums to Exod 12:42

ManY ’nHY Y 7I<T In> P2ANR T3 RPTP X2 .X°19317 1502 PANOT PR MY AYaIR
.29 I I YIT ORI RPN DX YV 01D AWM °127 AN R1YY WM A
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...The first night was when the <memra of> the Lord revealed itself upon the world, in order
to create it. And the world was desolate and void (°721 *1in) and darkness was spread over the

surface of the deep. and the memra of the Lord was light and illumination...

12. Philo, The Creation of the World 31

That invisible and intelligible light (G0paTOV Kai vonTov @@®G) has come into being as image
of the divine Logos which communicated its genesis. It is a star that transcends the heavenly
realm, source of the visible star, and you would not be off the mark to call it “all-brightness”
(navauyeiav). From it the sun and the moon and other planets and fixed stars draw the
illumination that is fitting for them in accordance with the capacity they each have.

13. Philo, On Dreams 1:75

God is light (0 Beos pads eoTt), for there is a verse in one of the psalms, “the Lord is
my illumination (dcTiopos) and my Saviour” (Ps 27:1). And He is not only light,
but the archetype of every other light, nay, prior to and high above every archetype,
holding the position of a model <of a model>. For the model was the Logos which
contained His fullness — light, (in fact) (TO pev yop TopaSelyuo O TANPECTOTOS
nv aUToU Adyos, dwds); for, as he (the Lawgiver) tells us, “God said, ‘Let light come
into being’ (Gen 1:3), whereas He Himself resembles none of the things which have
come into being.

14. Theophilus of Antioch, Ad Autolycum 2.13

The unique Spirit, being the TUTos of light,* was situated between the water and the
heaven... Therefore the command of God, His Logos, shining like a lamp in a closed
room, illuminated the region under the heaven, making light separately from the
world.

* The text reads:”Ev HEV TO TVEUHK, $eOTOS TUTTOV ETTEXOV...
Grant :"Ev pev To mvelpa ¢peoTos TOTov emmexov, “the unique spirit occupied the place of light.”
Marcovitch :“Ev pgv <oUv> TO TVEUHX, $OTOS TUTTOV ETEXOV,

15. John 1:1-5

In the beginning was the Word, and the Word was with God, and the Word was God.
He was in the beginning with God; all things were made through him, and without
him was not anything made that was made. In him was life, and the life was the light
of men (t0 Paw¢ TV dvOpwmwv). The light shines in the darkness, and the

darkness has not overcome (katéAafev ) it.

16. Aristobulus, fragment 5 (according to Eusebius, P.E.):
God, who made and furnished the whole universe, also gave us a day of rest — because

of toilsome life everyone has — the seventh day, but which, according to the truth of
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things (¢uoikas), might also be called the first, that is, the genesis of light through
which all things are seen together. And the same thing could be applied
metaphorically to wisdom as well, for all light (issues) from it. And some of the
Peripatetic school have said that it occupies the position of a lamp; for, by following it
continually, they will remain undisturbed their entire life. Solomon, one of our
ancestors, said... that it was there before heaven and earth. And this is actually in

harmony with what is said above.

III

17. Philo, Allegorical Interpretations 1:17-18

“And God blessed (eUAoynonv) the seventh day and hallowed it” (Gen 2:3). God both blesses
and forthwith makes holy the dispositions set in motion in harmony with the seventh and truly
divine light... But the reason why the man that guides himself in accordance with the seventh
and perfect light (EBSopov ka1 TEAetov ¢cds) is both of good understanding (uAoy16TOS)
and holy, is that the formation of things mortal ceases with this day’s advent. For, indeed, the
matter stands thus: when that most brilliant and truly divine light of virtue has dawned, the

creation of that whose nature is of the contrary kind comes to stop.

18. Mekhilta de-Rabbi Ishma’el, Ba-Hodesh, 7
LT N BT DR /7712 70 Yy
3 DI7IRD IWTPI 1722 9292 IR RN 12 VAW °29
— 07X YW 171D 7IRM2 TWIPY 112 1272 ,7IVRW 27 IWHN IR 0¥ 992 WOR 7717 12 1AW °29
JMWIR NAWR 0 DX 77 I 70 9y
“Wherefore the Lord blessed the Sabbath and hallowed it” (Ex 20:11) —
[A] Rabbi Shim’on ben Yohai says: He blessed it with manna and hallowed it with the
luminaries (M=R72).
[B] Rabbi Shim’on ben Yehudah of of Kefar Akko says in the name of Rabbi Shim’on: He

blessed it with the manna and hallowed it with the shining light of man’s face.

19. Genesis Rabbah 11:2
131 @R9R 127

XXM "NRII N2 2773 737 DR PNPYIR DAR QYD ,AWYNT 77 231 712 19772 IR YL 1 (R)
.019 901 X271 217 PNREMI NAW

.Naws nawn NI 95 DIRDW 171D TIR AMIT RY,0IRDW 171D 7IR2 1392 ()

ARZIM TV IPY XY NIW 2991 NINIRAT IPP2PNIw 0D DY AR 771 92 PYRW 1 ,NIIRNA 1992 ()
,Naw

13



P2 9292 07X QYD 71 ,371232 12 RY PIWRIT QIR IWIKT POK I3 7PNK X2I 7127 70K (1)
11D TIWn T7A0 17V 130 17907 2nn 17T 5031 NAW XYM 171202 1'? AR 77127 ,( U n"';rm)
7123 PMY FNIRD DR MY 773p0 WRra Naw 02792 Ann avpww 11°3] (3 T AR) IAnPwn
naw *9°%a nnn NYPWW 11°2 ,[17IX2 137°2 7102 131 *¥°2Wn 07 OKX R bR 772 370 nawy
IR 717 0107 (3 T2 APR) WP PWR YO NN 777 1°0%pn 237 12NN Nwnwn I7IRT 7 Nni
(/179 2R/ QW QW) PIRT NIDID Y
271 AW 995w 2771 AW 27YHW 270 T7IRT ANIX WY DY 179 177°1 92 owa % 1 ()
X2 Wnwnn qunn DMNN NAW *X¥INA NN nYypww 112 ,Navsw
(1) Rabbi Li'ezer: "He (=God) blessed it in a matter of a lamp, and this happened in
my case: [ once lit a lamp for the Sabbath night, and when I came at the termination
of the Sabbath I found it still burning and not at all diminished."
(2) One's countenance (27X 2w 115 7K) in the Sabbath is different than in the working
days (MekhRlI, [B]);
(2a; cf. 1) [[the supernatural splendor of Adam and Eve (\nwR) 78 2w 110 7X) was
not taken from them after they had sinned until the exit of the Sabbath.]]
(3) The delay in decreasing the light of the luminaries (based tacitly on Isa \\) after
Adam's sin until Sabbath's exit (MekhRI [A]).
(4) The light created on the first day served for thirty-six hours was the light of the
first day.

20. Palestinian Talmud Berakhot 8:5 (12b)
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21.1 Enoch 38:4
And they will not be able to behold the face of the holy, for the light of the Lord of

Spirits is seen on the face of the holy and righteous and elect

22. 1QH" 12:6-7
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I give You thanks, Lord, for You lightened my face for your covenant and [....] I have

looked for you, and like a (light of) dawn becoming or[to]m You shone to me.

23. Avot de-Rabbi Nathan Version B ch. 13
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Rabbi Eli’ezer was sitting and delivering a sermon of things that were not revealed to
Moses in Sinai, and his face shining like the light of the sun, and its rays like the rays

of Moses, and no one knew whether it was day or night.

24, 11QPs?* XXVII:2-4
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