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CHAPTER 2: ENRICHED BIBLICAL
NARRATIVES

1.0. The Enriched Biblical Narrative

The topic of this chapter is a central genre in the oral culture® of
the Jews of Zakho, and indeed of all Kurdistan: the enriched bib-
lical narrative (EBN). The EBN is the retelling and re-composition
of a biblical story, usually one of heroic or epic nature. The core,
skeletal, biblical narrative is enriched with numerous additions
which are woven into it in an organic manner, producing an
smooth, even story that does not reveal its composite nature. The
fact that it draws on elements from various sources which often
originated in different historical periods and in different cultural
realms is not evident to the listener, nor is its history of change
and growth.

The chapter will consider the EBN through the prism of a
concept taken from the study of thematology, the motifeme, and
it will propose a new concept, the transposed motifeme. The chap-
ter claims that the transposed motifeme is a phenomenon central
to the EBN and its related genres, and that it is important for their
understanding and analysis.

An example of an EBN will be discussed and analysed in
this chapter. It consists of two related, and consecutive, stories:
the story of Ruth and Naomi and the story of king David. It was

told by Samra Zaqgen, and recorded in her home on 19 April

! On this term see Ong (1982).

© 2022 Oz Aloni, CC BY-NC 4.0 https://doi.org/10.11647/0BP.0263.02



170 The Neo-Aramaic Oral Heritage of the Jews of Zakho

2012.2 The complete narrative, with a translation, is presented in
§7.0.

2.0. Related Genres®

The EBN shares certain characteristics with other prevalent gen-
res of the oral as well as the written culture of the Jews of Kur-
distan. These characteristics, predominantly the mechanism of
transposed motifemes and the mediatory function (both dis-
cussed below),* may therefore be regarded as meta-generic char-
acteristics in the culture of the Jews of Kurdistan (that is, char-
acteristics which encompass several genres).> The genres which

are related to the EBN may be divided into two categories:

1. Synchronically related genres: the living genres native to
the culture of the Jews of Kurdistan. These are epic songs
(traditionally referred to as tafsir or gasta); oral translations
of the Hebrew Bible; older NENA translations of the
Hebrew Bible; NENA Midrashim; expositions of the haftarot
and of the Megillot; and Jewish NENA piyyut (liturgical
poetry).

%1 have published another EBN told by Samra Zaqgen, the story of Joseph
and his brothers, elsewhere; see Aloni (2014a, 26-60). For another re-
cording of a NENA text recounted by Samra, where she talks about her
arrival in Israel in 1951 and her first encounter with Modern Hebrew,
see Aloni (2015).

3 For a comprehensive overview of the literature of the Jews of Kurdi-
stan, see Sabar (1982a; 1982c, xxxii—xxxvi).

*In §84.0 and 2.2.1, respectively.

® For discussions of the centrality of genre as a category in the study of
folklore, see Ben-Amos (1969; 1976b); Seitel (1999).
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2. Diachronically related genres: genres belonging to
earlier layers of Jewish culture to which the origins of the
EBN phenomenon may be traced. These genres are the
Targum in various configurations; the Midrash in various
configurations; piyyut; and post-antiquity Rewritten Bible

texts.

The geographical isolation of the Jewish communities of
Kurdistan—as well as the social structure and their material cul-
ture, which greatly resembled those known to us from the rab-
binic period—enabled the Jewish communities of Kurdistan to
preserve ancient literary traditions and practices, and thus the
deep connection between the literary genres of the Jews of Kur-
distan and the world of classical Midrash: ancient literary and
exegetical genres were kept alive in the Jewish communities of

Kurdistan well into modern times.®

® Rivlin (1942, 183) commented: “It is indeed possible that Midrashim
otherwise lost, were preserved in the Aggadah of the Jews of Kurdistan”
(my translation). For examples of that type, see Rivlin (1942, 183-84;
1959, 106-8). Gerson-Kiwi (1971, 59) similarly stated that “Kurdistan
is known as a territory... where... archaic languages and... archaic sing-
ing and playing have survived the vicissitudes of history.... Here we
seem to have some samples of a living antiquity, doubly interesting in
that it is to a considerable extent connected with Jewish history of the
biblical period.” According to Brauer (1947, 12), translated as Brauer
(1993, 27), “one gains the impression that a great many ancient (Tal-
mudic) Jewish usages and beliefs, both religious and secular, have been
preserved and kept alive among the Jews of Kurdistan.”
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2.1. Synchronically Related Genres

2.1.1. Epic Songs

Epic songs recount biblical or Midrashic narratives, rich in heroic
and dramatic elements. These songs were a popular pastime in
Kurdistan, and also served as an educational medium for those
members of the community who did not have access to the writ-
ten sources (Sabar 1982a, 63). The songs are usually rhymed and
have a clear strophic structure, and each of the songs was per-
formed with a unique melody (Gerson-Kiwi 1971). Similar to the
case of the EBN, as we will see below, motifemes added to the
skeletal narrative of an epic poem are woven into it in an organic
manner.

A term commonly used for these epic songs is tafsir (pl.
tafsirim). The word is borrowed from Arabic, where it means “elu-
cidation, interpretation,” or “commentary on the Qur’an” (Wehr
and Cowan 1976, 713). Another term used interchangeably with
this is gasta, meaning “story” (Sabar 2002a, 282). Sabar described
the tafsirim as “the foremost literary product of the haxamim of
Kurdistan” (Sabar 1982c, xxxvi).

Rivlin collected many of the epic songs and published them
with an elaborate introduction (Rivlin 1959). Na‘im Shalom, a
hazzan ‘cantor’ at Sa‘arey Tora, a synagogue of the Jewish com-
munity of Zakho in Jerusalem, has recorded and published his
performance of two of these epic songs: the story of Joseph and
his brothers and the story of the binding of Isaac (Shalom 1986).
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Na‘im Shalom’s renditions differ in many details from the equiv-
alent songs in Rivlin’s book, though they follow the same struc-
ture.

Other recordings of NENA epic songs are kept in the Na-
tional Sound Archive in the National Library of Israel, notably:
David and Goliath, performed by Hakham Habib ‘Alwan in the
Zakho dialect, recorded by Johanna Spector (class mark Y
00039); David and Goliath, performed by Eliyahu Gabbay,
Nahum ‘Adiqa, and Salem Gabbay in the Zakho dialect, recorded
by Avigdor Herzog (class mark Y 03627); Joseph and Benjamin,
performed by Eliyahu Gabbay, Nahum ‘Adiqa, and Salem Gabbay
in the Zakho dialect, recorded by Avigdor Herzog (class mark Y
03627); the story of Joseph performed by Nehemya Hoca in the
Zakho dialect, recorded by Edith Gerson-Kiwi (class mark CD
04871 F424-425 item 5351-5366); David and Goliath, performed
by Rahamim Hodeda in the dialect of ‘Amidya, recorded by
Jacqueline Alon (class mark Y 02719); and the binding of Isaac
performed by David Salman in the dialect of Halabja, recorded
by the performer (class mark Y 04514).

2.1.2. Translations of the Hebrew Bible

The Jews of Kurdistan kept a living tradition of translations into
their NENA dialects of the entire Hebrew Bible.” These transla-

tions were handed down orally,® and committed to writing at the

7 With the exception of the book of Psalms.
8 There are recordings of oral performances in the National Sound Ar-
chive of the National Library of Israel, for example ‘Alwan (1974),
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request of scholars only in the 20th century.’ The term often used
by the Jews of Kurdistan to describe these translations is Sarh or
Sar¢, from Arabic, meaning “expounding, explanation, elucida-
tion” (Wehr and Cowan 1976, 463).

These translations of the Hebrew Bible are often very lit-
eral—“the general tendency is to translate the biblical formula-
tion word by word as much as possible, and therefore the result
is a frozen and unnatural language” (Sabar 1983, 27, quoted in
Avinery 1984, 138; my translation). However, they were “often
based on the traditional commentaries, such as Rashi and the
classical Aramaic Targum... [and] in certain cases... a more hom-
iletic translation or allegorical translation was preferred” (Sabar
1982¢, xxxv). It is precisely in these instances that the transla-

tions show a family resemblance to the EBN.

2.1.3. NENA Midrashim

NENA Midrashim were preserved in manuscripts originating
from the 17th century, copied in Nerwa and ‘Amidya. It seems
that these NENA Midrashim, in their edited form, were the prod-
uct of the school of Hakham Shemu’el Barazani (Sabar 1982a,

60). They contain homilies and lessons on three portions of the

which consists of the book of Ruth performed by Hakham Habib ‘Alwan,
recorded by Jacqueline Alon (class mark Y 01790).

? See Rivlin (1959, 68-69). Multiple volumes of these translations were
published by Sabar (1983; 1988; 1990; 1993; 1995a; 2006; 2014). A
translation of the book of Ruth, as read by Ze’ev (Gurgo) Ariel, was
published by Goldenberg and Zaken (1990).
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Torah: Wayhi, Besallah, and Yitro. They were written with the in-
tention of being delivered publicly, and therefore have a capti-
vating, dramatic character (Sabar 1982a, 60).

A large percentage of the Aggadic material in these Midra-
shim can be traced back to older, classical Midrashim, but has
been reworked and given new, elaborate formulation. In many
instances, however, the Aggadic material cannot be traced back
to earlier sources and it must be regarded as either original work
of the Hakhamim of Kurdistan or classical Aggadic material that
did not survive elsewhere. Whatever the case may be, the rework-
ing of older material and the incorporation of original material
are features that unite the Midrashim with the EBN.

The NENA Midrashim were published by Sabar (1976;
1985).

2.1.4. Expositions of the Haftarot and the Megillot

The NENA expositions of the haftarot (portions taken from the
books of the biblical prophets, read in synagogue after the read-
ing of the Torah) are of haftarot for special occasions: the after-
noon of Yom Kippur (the book of Jonah; Sabar 1982b);'° the eight
days of Passover (Isa. 10.32-12.6); the second day of Shavuot
(Hab. 2.20-3.19; Sabar 1966, 381-90); and the Ninth of Ab (Jer.

10 A recording of the book of Jonah performed in the dialect of ‘Amidya
by Rahamim Hodeda, recorded by Jacqueline Alon, is kept in the Na-
tional Sound Archive of the National Library of Israel (class mark Y
02718).
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8.13-9.23).! They follow the Hebrew text more closely than do
the NENA Midrashim, but also contain Aggadic material aimed
at interpreting the verses. Similarly to the NENA Midrashim, they
are preserved in manuscripts in the Nerwa and ‘Amidya dialects,
except for the haftarah for the Ninth of Ab, which is preserved in
the Zakho dialect and is still used liturgically today by the Jewish
community of Zakho in Israel (Sabar 1982a, 61).

The expositions of the Megillot (the Five Scrolls) are similar
in character to those of the haftarot, although they tend to follow
the Hebrew text even more closely. One exception is the exposi-
tion of the Song of Songs, which is a translation of the book’s
classical Aramaic Targum, itself an allegorical interpretation of
the Hebrew text (Sabar 1991). The exposition of the book of Ruth
is preserved in several manuscripts.'?> The exposition of Lamenta-

tions is preserved in manuscripts in the dialects of Nerwa and

! National Library of Israel, Institute of Microfilmed Hebrew Manu-
scripts no. F74965 copied by Rabbi Shemu’el Baruch from the author,
his father, Rabbi Yosef Binyamin; Michael Krupp Manuscript Collection
Ms. 2915 written by Hakham Habib ‘Alwan; the National Library of
Israel Ms. Heb. 1007 copied by Mordechai Nahum Zakhariko; Ms. Heb.
494 written by Darwish Ben Shim‘on Shanbiko; Ms. Heb. 695 written
by Shabbetai Ben Ya‘aqov. Several recorded performances are kept in
the National Sound Archive of the National Library of Israel (class
marks Y 00028(8-13), Y 00504(02), Y 00504, YC 02657, CD 05033, CD
05037).

2 National Library of Israel, Institute of Microfilmed Hebrew Manu-
scripts nos F26847, F26945, F44919, F73987, Ms.Heb.1012=28,
Ms.Heb.7806 =28, and MSS-D2233. An exposition of the book of Ruth
from a privately owned manuscript by Shim‘on Ben-Michael written in
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‘Amidya, but is known to the Jews of Zakho in Israel and is re-
cited orally on the Ninth of Ab. No exposition of Ecclesiastes sur-
vives, and it is unclear whether it was ever translated into NENA.
The exposition of the book of Esther is preserved in a single man-
uscript.’® Two recordings of the book of Esther, both in the dia-
lect of ‘Amidya, are kept in the National Sound Archive of the
National Library of Israel: one is performed by Repha’el *Eliyahu,
and recorded by Nurit Ben-Zvi (class mark Y 05750); the other is
performed by Rahamim Hodeda, and recorded by Jacqueline
Alon (class marks Y 02717, Y 02718).

2.1.5. NENA Piyyut

Jewish NENA piyyutim (liturgical poems) in various dialects,
which are recorded in manuscripts, have been published by Sabar
(2009). Most of these piyyutim are translations, sometimes very
free translations, of earlier Hebrew piyyutim, but several of them

are original works.!* A number of the piyyutim recount biblical

the dialect of Urmi was published by Ben-Rahamim (2006, 192-215).
It contains elaborate Midrashic narrative expansions.

'3 National Library of Israel, Institute of Microfilmed Hebrew Manu-
scripts no. F44919, pp. 70a-104a. This is a Neo-Aramaic translation of
the older Aramaic Targum Sheni of the book of Esther. Sabar (1982a,
61) states that exposition of the book of Esther is preserved only orally.
'* One of these original works is ‘The Binding of Isaac’, from a manu-
script by Hakham Yishay in the Urmi dialect, which was sung on Rosh
Hashana and Yom Kippur, published in Sabar (2009, 60-79). Sabar
(2009, 60, fn. 149) writes about this piyyut:



178 The Neo-Aramaic Oral Heritage of the Jews of Zakho

narratives,'® which they elaborate in a manner similar to that of
the epic songs (see §2.1.1. above). These piyyutim were sung in

synagogues during certain Jewish festivals.

2.2. Diachronically Related Genres

2.2.1. Targum'®

The tradition of Targum, Jewish translation of the Hebrew Bible
into Aramaic, dates back to the pre-rabbinic period. It seems that
the many extant Targumim are related to the ancient liturgical
practice of public translation of the Torah, whose aim was to

make scripture accessible to members of the community who

It seems that the Neo-Aramaic version is not a direct trans-
lation of a Hebrew piyyut, but is rather drawn, with con-
siderable elaboration and dramatisation and with a variety
of additions taken from the local linguistic reality... from
the rabbinic Midrashim about the binding [of Isaac].

There are also four piyyutim about the passing away of Moses, which
were sung on Simhat Torah after reading the me‘ona Torah portion
(Deut. 33.27-29): the first without dialect specification, in Sabar (2009,
299-302); the second in the dialect of Saqqaz, in Sabar (2009, 302-6);
the third from a manuscript by Hakham Sason, son of Rabbi Babba Ba-
razani of Arbil, in the dialect of Arbil, in Sabar (2009, 306-9); and the
fourth, taken from Ben-Rahamim (2006, 216-21), from a manuscript
by Shim‘on Ben-Michael in the dialect of Naghada, republished in Sabar
(2009, 309-12).

!> In one case, gasttot hanna ‘The story of Hannah’, the piyyut is based
on a Midrashic narrative. Sabar (2009, 425-43) gives two versions: one
in the dialect of Zakho and one in the dialect of Dohok, from a manu-
script by Hakham Eliyahu Avraham Yitzhaq Dahoki.

16 For a comprehensive overview of this topic, see Kasher (2000).
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were not able to understand the Hebrew. In antiquity, this sim-
ultaneous translation was done extemporaneously (or memorised
in advance) during the public reading of the Torah by a desig-
nated person, the meturgeman (Elbogen 1972 [1913], 140-41).
Later in the history of Halakha, the study of Targum side by side
with the study of the Hebrew text of the Torah became an obli-
gation, rooted in a Talmudic decree: “Rav Huna son of Judah said
in the name of Rabbi Ammi: ‘A man should always complete his
portions [of Torah] together with the congregation [reading]
twice [the Hebrew] scripture and once [the] Targum’ (BT
Brakhot 8a; translation based on the Soncino English edition).
According to the rabbis, translating the Hebrew Bible properly is
a delicate task with sharp borders on both ends of the literal-
paraphrase axis: “Rabbi Yehudah said: ‘one who translates a
verse literally, he is a liar; one who adds, he is a blasphemer and
a libeller’” (BT Qiddushin 49a; Tosefta Megillah 3.41).

The extant Targumim (Targum Onkelos, Targum Pseudo-
Jonathan, Targum Neofiti, the Genizah Targum, the Fragments
Targum, and the Tosefta Targum of the Pentateuch; Targum Jon-
athan Ben ‘Uzzi’el, and the Tosefta Targum of the Prophets; the
Targumim of the Writings) vary in the degree of literalness and
the amount of Aggadic material they incorporate into the text.

The Targum tradition is relevant to the EBN genre in two
of its aspects. Firstly, in its mediatory function. It serves as a
bridge between the biblical text and the people. This is a very
important function in a community where many members could
not understand the Hebrew in which the Bible is written. The

EBN fills this mediatory function, and declares it in formulas such
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as de Smo’un ya kulloxun mhubbe didi, de msitun kullu ‘azize didi
‘Oh hear all of you my loved ones, oh listen all my dear ones’
(Rivlin 1959, 228).!” Secondly, the Targum weaves Aggadic ma-
terial into the text in a manner that produces a smooth, unified
text. It does not indicate when it departs from a literal translation
and incorporates Aggadic additions, and this is very similar to
the EBN.

An example of a classical Targum which is particularly
close to the EBN style is the Tosefta Targum of the Prophets.'® It
is a Targum especially rich in Aggadic additions incorporated
into the text. One half of the material of the Tosefta Targum is
for chapters that are, or were, used as haftarot. Thus it also has

stylistic ties to the NENA expositions of the haftarot.*®

2.2.2. Midrash

Midrashic discourse is a central component of rabbinic literature.
Its hermeneutical techniques and style are an important founda-
tion of, and can be found in, all of the works of the relevant lit-
erature: both those which are classified as Midrash (e.g., Midrash
Rabbah for various books of the Hebrew Bible), and those which

are not classified as such (e.g., the two Talmudim). The technique

17 See also the comments of Sabar (1982a, 63). Kasher (2000, 73) de-
scribes the Hebrew formula 5%w» *32 'np ‘my people sons of Israel” used
to address the audience, which appears dozens of times in the classical
Aramaic Targumim for the Torah. Kasher lists this formula as one of the
proofs that the Targumim were performatively used in the liturgy.

18 See edition with commentary in Kasher (1996).

19 See §2.1.4 above.
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of elaborative hermeneutics of Midrash, which is so central to
Jewish culture, is the direct ancestor of the EBN.

Nonetheless, one point of dissimilarity between the two
must be noted: the Midrashic text, in most cases, quotes the orig-
inal biblical text dealt with within the Midrashic discourse. By
doing that it poses a differentiation between the written text, and
the oral Aggadic material. Thus an inherent classification system
exists within the Midrashic text itself.?° The EBN, as we shall see,
does not do that. In fact, one of the core features of the genre is
the unity of the narrative: the teller and the audience are not
necessarily aware, nor are they expected to be aware, of the var-
ious ingredients—many of them dating back to entirely different

periods and cultural realms—that make up the unified EBN text.

2.2.3. Post-antiquity Rewritten Bible Texts

The term ‘Rewritten Bible’ usually refers to a genre prevalent in
Second Temple literature, particularly in the Qumran literature.
Here it is intended to describe several medieval works (e.g., Sefer
ha-Yasar; Dan 1986) as well as several modern works (e.g., Togpo
Sel Yosef and some of the stories in ‘Ose Fele, both by Rabbi Yosef
Shabbetai Farhi*! [1867 and 1864-1870,%* respectively]). These

0 In the Talmud, one of the ways this is achieved is by linguistic differ-
entiation: the biblical text is in Hebrew and the Midrashic interpretation
is often in Aramaic.

2l On Farhi, his books, and his influence, see Yassif (1982).

2 On the uncertainty regarding the year of publication, see Yassif (1982,
48, fn. 7).
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works are similar in their programme to their better-known Sec-
ond Temple namesake: they rewrite narratives taken from the
Hebrew Bible while adding Aggadic material into the stream of
narration. What is common to Rewritten Bible texts and the EBN
is that both produce a continuous narrative whose added themes
become integral parts of the whole and are not marked as being
added material.

Not only is there this theoretical overlap between Rewrit-
ten Bible texts and the EBN, one of these works, Togpo Sel Yosef,
published in 1867 in Livorno, surprisingly shares much of its Ag-
gadic material with a Zakho EBN, the story of Joseph and his
brothers (Aloni 2014a, 27-30; 2014b, 339).

2.3. The Christian Durekta

Another related Neo-Aramaic genre that should be mentioned in
this context is the Christian durekta (Mengozzi 2012). This is a
genre of rhymed and metred poetry on religious themes sung at
public gatherings. The genre has its roots in the Classical Syriac
genre of memra. Many durekyata are based on biblical narratives
with added material.

Comparing the Jewish Targum and the Christian durekta,
Mengozzi writes that both are “presented as bridge-genres from
written to oral tradition” (Mengozzi 2012, 335). This bridging
function is also shared by Jewish tafsirim ‘epic songs’ (see §2.1.1
above), and indeed the tafsirim and the durekyata have additional
characteristics in common: the tafsirim and the durekyata both
contain religious themes and narratives, but are both performed

publicly in non-liturgical circumstances (Mengozzi 2012, 338-
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39); they both contain within their verses expressions directed to
attract the audience’s attention and meta-poetic statements about
the act of performing the song and recounting its narrative (Men-
gozzi 2012, 335); neither is anonymous,* as the names of their
authors are recorded (Mengozzi 2012, 337). In addition, some
tafsirim and durekyata are based on the same biblical narratives,
and in these cases some of the themes of the additional material
are shared. A comparative study of the themes in these cases—
for example, comparing those of the Jewish tafsir of Joseph and
his brothers (Aloni 2014a, 26-60; 2014b) with those in the du-
rekyata (see, for example, Mengozzi 1999, 477-78, 482 no. 16;
Rodrigues Pereira 1989-1990) about the same biblical narra-

tive—would certainly prove fruitful.

3.0. Thematology

Following a discussion of the motif in the analysis of folklore, this
section considers the most important concepts of thematology,
the methodological approach which will be used in the analysis
of the EBN below. The following section then proposes a new

concept, the transposed motifeme.

% This is not always the case for Jewish epic songs. Rivlin (1959) gives
traditions about the names of the authors for only some of the songs.
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3.1. The Motif as a Fundamental Concept in

Folkloristics

The concept of motif, which is defined as a small meaning-bear-
ing element of a text** that may recur in other texts, is central to,
some say distinctive of (Ben-Amos 1980, 17), the study of folk-
lore. The standard reference work most closely associated with
the concept of motif in folklore is the Thompson motif index
(Thompson 1955-1958). It offers a systematic classification of
motifs—recurring elements—in folk-literature. The ability to use
this index has been described as “a skill which is indispensable
to the folklorist, and the defining trait that separates him from
all other student of culture” (Dorson 1972, 6, quoted in Ben-
Amos 1980, 17). However, over the years, many theoretical cri-
tiques have been made of both the motif index and the concept
of the motif itself.”

One such critique is found in Alan Dundes’s (1962) article
‘From Etic to Emic Units in the Structural Study of Folktales’.
Dundes criticises the choice of the motif as a basic unit in the

study of folklore. While not denying the value of the motif index

* In the context of this chapter, a small meaning-bearing element of a
narrative. But the concept of motif is relevant to other art forms as well:
music, dance, visual art, textile, and more.

% For a thorough overview, see Ben-Amos (1980). See also Ben-Amos
(1995, 71): “as much as motif-analysis has become the hallmark of folk-
lore research in the first half of the twentieth century, it has failed to
yield substantive interpretive insights into the nature of oral literature
and the dynamics of tradition.” Although Thompson’s motif index is the
most well-known, it is not the only one—for a list of motif indexes, see
Uther (1996). For an annotated bibliography, see Azzolina (1987).
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(or that of the Aarne-Thompson tale type index [Aarne and
Thompson 1961; Uther 2004), noting that these indexes are “use-
ful... [as] bibliographical aids or as means of symbol shorthand”
(Dundes 1962, 96), he deems that the motif unit is inadequate.
The root of Dundes’s criticism is that the motif is, according to
him, not a structural unit.

To explain his argument Dundes uses a pair of concepts
coined by the American linguist and anthropologist Kenneth Pike
(1967): etic and emic (see ch. 1, §7.0, fn. 25 above). Pike’s binary
distinction—which originates from the modes of thought of the-
oretical linguistics and is etymologically derived from the suffixes
of the terms ‘phonetic’ and ‘phonemic’—refers to two approaches
to the analytical study of any cultural item: language, narrative,
literary works, items of art, or folklore. ‘Etic’ denotes a systematic
approach where the concepts and analytical units are external to
the object of study and to its cultural context, and do not account
for the internal functional relations between the elements of that
object. Etic units are objective, predetermined, and measurable
independent of the particular context. ‘Emic’, on the other hand,
denotes an approach whose concepts and units are conceived
with attention to the internal function and reciprocal relations
between the elements of the object. It emphasises the structure
that these elements constitute, as well as the cultural context of

the object at hand. One may add that such an approach takes into
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consideration two contexts, the internal one which is formed be-
tween the constituents of the cultural item, and the external one
which exists between that item and its culture.?

According to Dundes, the motif (as well as the tale type)—
at least in the way it is used in folklore studies—is an etic unit,
in that it pays no attention to the function of the motif in the
context in which it appears. Dundes stresses the need for a new
emic structural unit to serve as the fundamental point of reference
for folklore studies. As a possibility, he (Dundes 1962, 100)
quotes what he describes as “one of the most revolutionary and
important contributions to folklore theory in decades”: Vladimir
Propp’s (1962, 100) definition of the function, the structural unit
proposed by him in his famous work about Russian fairy tales,
Morphology of the Folktale,” where he states that “an action can-
not be defined apart from its place in the process of narration”
(Propp 1958, 19, quoted in Dundes 1962, 100).

% Another example for the various possible contexts is the acceptance
of the item in its culture as an item—i.e., as a ‘type’—as well as the
relation item-audience in a particular performance—i.e., as a ‘token’.

# In this work (which first appeared in Russian in 1928), Propp analyses
a corpus of 115 Russian folktales. He defines 31 plot events, which he
terms ‘functions’, which may appear in each of the folktales. The func-
tions are generalised and formulated in a reductive manner. In the ac-
tual texts, they may take up various different surface realisations. What
is striking is that, though any given folktale may have any number of
Propp’s functions, their order of appearance is fixed and invariable.
Propp also defines seven types of characters which undergo the 31-one
functions. Thus, the product of Propp’s work, which is considered one
of the first demonstrations of a structuralist approach towards texts, is
a grammar of Russian folktales. For more detail, see Toolan (2005, 167),
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The methodological approach known as thematology is an
attempt to create tools which overcome these shortcomings of

the concept of the motif.

3.2. Thematology: The Concepts

Thematology is a branch of the study of literature whose founda-
tions were laid by scholars such as Trousson (1965) and Weis-
stein (1988).%® The basis for the thematological study of Jewish
literature, together with a new methodology, was proposed by
Elstein and Lipsker (2004). Its central accomplishment is the
multi-volume Encyclopedia of the Jewish Story, which presents en-
tries on Jewish ‘themes’ (see §3.2.1 below).

At the core of the thematological study of Jewish narratives
stands a system of concepts developed by Elstein and Lipsker.
These concepts differ from the parallel concepts used in general
thematology and the study of folklore, and aim to meet the re-
quirements that the special characteristics of Jewish literature
pose.? Some of the concepts were introduced specifically for the-
matology of Jewish narratives to accommodate their unique fea-
tures—in particular, the tendency of Jewish narratives to be told

and retold in numerous versions over long periods of time and

where he writes that “reactions to the Morphology [of the Folktale] pro-
vide striking parallels to some of the critical reception given to trans-
formational-generative grammar in the 1960s.”.

2 In the context of Jewish culture, see also the numerous studies of
Christoph Daxelmiiller referred to in Elstein, Lipsker, and Kushelevsky
(2004, 20-21).

% On the problem of terminology, see Elstein amd Lipsker (2004, 34).
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wide geographical and cultural spaces, and to leave written doc-
umentation of many of these versions over these vast time and
space scopes. For example, we find about forty distinct written
versions of the famous story of Honi the Circle Maker who prayed
for rain,* and these are almost evenly distributed over a period
of thirteen centuries (Tohar 2013). These different versions,
though showing immense variation, all tell the same story: they
are constructed on the same structural skeleton, the same chain
of motifemes (the same ‘constant’, see §3.2.2 below). To describe
this phenomenon of a series of varied versions of the same nar-
rative, which unfolds over a long period of time and wide geo-
graphical areas, the term ‘homogenous series’ was coined. In
what follows, a description of the fundamental concepts of the
methodology of thematology of Jewish narratives is given (based
on Elstein, Lipsker, and Kushelevsky 2004, 9-21 and Elstein and
Lipsker 2004).

3.2.1. The Homogenous Series

As mentioned, a striking feature of the literature of the Jews,
which sets it apart from other literatures, is the tendency of Jew-
ish narratives, often first found in the Hebrew Bible or in other
classical Jewish sources, to be told and retold over and over again
in varying versions, many of which have come down to us in
written form. A single story may exhibit several dozens of ver-
sions, each of which differs from the rest, but all nevertheless

telling the same recognisable story. Each individual version of

30 The most famous of which is in the Mishna, tractate Ta‘anit 3.8.
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the series may originate from anywhere across a vast geograph-
ical and cultural space—from anywhere inhabited by Jews. It
may be told in any of the Jewish languages and come from any
period of Jewish history.

In the thematological methodology, it is the series itself—
rather than any single version of the story—that becomes the ob-
ject of investigation. Trends in the development of the series as a
whole are discovered, and its trajectory may be contextualised in
extra-textual observations. The homogenous series, also some-
times simply referred to as a ‘theme’, is the central object of study
in the methodology proposed by Elstein and Lipsker. It is differ-
ent from what is in many instances the object of other themato-
logical studies, the heterogeneous series, where texts are grouped
and studied together based on a looser resemblance, for instance,

the use of the same set of motifs.

3.2.2. Levels of Text

In the methodology proposed by Elstein and Lipsker, six levels of
text are analysed. The levels are hierarchical: each level contains
the previous. In addition, each level is paired with a correspond-
ing concept that describes the elements of which that layer is

composed.

1. The level of material (Stoff)—the concept of motif: the
motif (see §3.1 above) is a small unit of narrative syntax. It
belongs to the level of the textual material. A motif may be
a narrative element, such as a ring, a wedding, rain, or a
dance. The motif, when treated as an independent unit, is

an abstraction detached from context, and is not sufficient



190 The Neo-Aramaic Oral Heritage of the Jews of Zakho

for the study of its original literary environment. In reality,
motifs always appear within given textual contexts, and
therefore they perform a function, or participate in
performing a function, of narrative syntax. Only when it is
looked upon as an organic part of its original context can a
motif lend itself to hermeneutic deciphering.

2. The level of function—the concept of motifeme: the
motifeme® is the smallest functional unit of a narrative. As
opposed to the motif, which is accounted for outside of the
texts it originated from, the motifeme cannot be considered
an abstraction detached from its place in the narrative—it
is always a part of that context. Its functional value is
manifested in that it is the binding principle of motifs. The
motifeme is the element that forms meaningful connections
between individual, abstract, meaningless motifs and
anchors them in a meaningful narrative sequence.
Therefore, it is the prime unit of the narrative. It constitutes
the link between the units of the material and their role in
the text and gives meaning to both—to the motifs and to
the textual sequence. It is the central building block in
thematological methodology, and is what replaces the
motif (which was given this fundamental role in some other
schools of folkloristics and literary study) as the smallest
meaningful—that is, meaning-carrying—unit of the text. In

a narrative sequence, the motifeme may be either an

31 The term was coined by Pike (1954, 75). Elstein and Lipsker (2004,
38) and Elstein, Lipsker, and Kushelevsky (2004, 11) erroneously as-
cribe its coining to Dundes (1962).



Enriched Biblical Narratives 191

element of the storyline or an element of poetic function
(introduction, epilogue, scenery, description of the non-
storyline elements, and so on).

3. The level of structure—the concept of constant: the
constant is the chain of motifemes which recur in all
versions of a particular narrative. It is formed by the
homogenous series, and is what is common to all of its
incarnations. Different versions may give more or less
emphasis to particular motifemes of the constant. The
variation in emphasis given to each motifeme in a
particular token of the constant enables the researcher to
infer conclusions about the telos (see below). The variety
in the ways in which a constant materialises in different
versions of a narrative raises the question of the borders of
the homogenous series: a version which omits one or two
of the motifemes will normally be considered a member of
the series, but what about more remote versions on the
spectrum of change? Here, the judgement of the researcher
plays a role.

4. The level of ideas—the concept of telos: the telos
represents the quality related to ideals and values of the
homogenous series as a whole, as well as of each individual
instantiation of it. Each change from one version to another
in the chain of versions, each particular emphasis or unique
expression of a motifeme in a version, may be linked to a
value or ideal prevalent in the intellectual and social
atmosphere in which that version was created. The concept

of telos links literary development and literary entities to
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social, non-literary, realities. Thus the analysis of a
complete homogenous series can point to long-term trends
of change in the extra-literary reality of the community to
which that series belongs.

5. The two mediatory levels: in addition to these four main
levels of the text, there are two mediatory levels, which
Elstein and Lipsker call ‘teleological mediators’. These are
the ‘configuration’, which mediates between the motif and
the motifeme, and the ‘substructure’, which meditates
between the constant and the telos.

a. The configuration: a configuration is a set of motifs that
show a tendency to appear together in the same alignment.
Examples of this from familiar tales would be a dragon
which guards gold or a wolf which is in a forest. As such,
the configuration is still detached from the textual
connectivity which would give it meaning, and still does
not lend itself to hermeneutic deciphering. It is a mediatory
stage which organises the motifs before the motifeme
grants them their narrative meaning.

b. The substructure: the substructure is similar to the telos,
in that it is an extra-literary reality which gives form to the
literary object. The substructure is, however, not a formal,
well-structured, system of ideas, beliefs, or moral values
which are consciously retained by a society, but rather an
unconscious, implicit, state of mind which is prevalent in

society at the period when a story version originates.>> The

32 The examples of substructure given by Elstein and Lipsker (2004, 46—

47) are the implicit norms of the courtly love of the Middle Ages as the
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substructure is thus a mediatory stage between the constant

and the telos.

4.0. Transposed Motifemes

As we have seen, Elstein and Lipsker propose a methodology
which has a fixed sequence of motifemes, the constant, at its cen-
tre. It emphasises the structural similarity between the many ver-
sions of each narrative, seen collectively as a set—the homoge-
nous series. This methodological approach relies on a shared
structural thread of motifemes, on the homogeneity of the series:
its principal object of study is not the narrative itself nor an indi-
vidual version of it, but rather the homogenous series as a whole,
the development of the narrative over time. This approach is par-
ticularly fruitful when applied to Jewish literature and folk-liter-
ature due to their striking tendency to tell and retell narratives,
and to leave traces, i.e., written attestations, of many of the retold
versions over very long periods.

What I would like to suggest here is an approach that con-
siders the matter through an equally important feature of Jewish
literary folk-traditions, and indeed Jewish literature as a whole,
a feature which is very much present in the oral heritage of the
Jews of Kurdistan. This is a feature that represents the opposite
impulse from the retention of the same motifemic structure that
produces the homogeneity of the homogenous series. It is the ten-
dency to mix into a story narrative elements taken from various

historical periods and cultural realms in a way which bypasses

platform of the medieval romance and the Heavenly City as portrayed
in the writings of the 18th century.
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the chronological development of the series. A reiteration of a
narrative may unexpectedly contain a motifeme ‘foreign’ to the
constant of the series, or more accurately what has been the con-
stant up to this point. In many cases, this newly planted motifeme
is taken from another, entirely different, and sometimes tracea-
ble, narrative. It is, so to speak, transposed from its ‘original’ lo-
cus and incorporated into a new one by the teller or the commu-
nity that creates the narrative. I call this phenomenon the ‘trans-

posed motifeme’.

4.1. Manners of Transposition

What is interesting in tracing the origin of transposed motifemes
is that there seem to be few constraints on what these origins may
be: motifemes may be borrowed intra-culturally from narratives
originating in the same culture, but of completely different gen-
res, periods, and content, or they may also be borrowed extra-
culturally. What is offered here is an analysis that follows the life
of the motifeme: its migration from one series to the other and
the changes it undergoes.

There are several ways in which a motifeme may be trans-
posed. Here these will be exemplified using the motifemes which
will be discussed in more detail in the following section.

A motifeme may be taken from an entirely different narra-
tive or non-narrative text. This other text may be a Jewish one—
for example, the motifeme in §5.9, that of the merging of the
stones, is taken from a non-narrative portion of a Jewish text, the
Zohar, which may itself have derived the idea from the appear-

ance of a motifeme of merging stones in relation to the stones of
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Jacob, attested in many places in classical rabbinic literature. Al-
ternatively, the originating text might be one of another cul-
ture—for example, the in motifeme §5.10, that of splitting one’s
opponent into two without him realising this, is taken from the
Assyrian folk-epic, Qatine.

A motifeme can also be taken from the very same narrative,
but transposed into a new location in it. This may be a result of
a structural change, or a result of mere stylistic choice of the sto-
ryteller. Examples of this can be seen with the motifemes in
885.17 and 5.18, where in the biblical narrative the episode of
Saul and David in the cave appears before the episode of Abigail,
whereas in Samra’s story the order is reversed. Another example
is the motifeme §5.5, where speaking to the crowd at a funeral is
transposed from Boaz’s wife’s funeral to Boaz’s own funeral.

A special case of transposition within a narrative is a mo-
tifeme which retains its previous location in the narrative se-
quence, but where the causality structure is altered: the causality
nexuses linking the motifeme to previous or subsequent events
(motifemes) in the narrative are different from those in earlier
versions of the narrative. This is a very subtle transposition. An
example of this can be seen in the motifeme in §5.12, where king
Saul’s illness is explained as resulting from his anger and his re-
alisation that David will become king instead of him. In the bib-
lical text, Saul is not said to have an illness, and the explanation
given for his behaviour is “an evil spirit from God” (1 Sam.
16.14).

Naturally, when motifemes are transposed from different

sources and fused together in the new narrative, new causality
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structures appear. An example of this can be seen in the motifeme
in §5.13, where Jonathan’s recommendation of David as the one
to play music for his father king Saul is explained as resulting
from Jonathan having seen David playing for the sheep and his
compassionate care of them.

A motifeme may be split, and told in portions in non-se-
quential parts of the narration, as occurs with that in §5.8.

Two previously independent motifemes may be unified into
one. An example of this is seen in the motifeme in §5.18, where
two separate episodes of the biblical narrative, the episode of the
cave and the episode in Saul’s camp, are united into one in
Samra’s story.

The location of a motifeme, or its historical context, may
be altered. In the motifeme in §5.4, what takes place in the bib-
lical narrative at the city gate instead takes place in Samra’s story
at the synagogue; and in the motifeme in §5.8, the biblical loca-
tion of the Elah Valley is now Jerusalem. Similarly, when it
comes to the motifeme in §5.17, in the Bible the episode takes
place in biblical Ma‘on and Carmel, and in Samra’s story it takes
place near the modern city of Haifa. The modern neighbourhood
of Gilo in Jerusalem is also mentioned.

Another type of manipulation of the motifemic structure,
which is not a transposition in the strict sense but nonetheless
may be considered in the same category, is what the scholar

James Kugel termed “narrative expansion” (Kugel 1994, 3-5,
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276).* This is the elaboration of a previously existing motifeme
in the narrative sequence. This elaboration can be so expansive
that, in the new narrative, what was previously one short mo-
tifeme has grown into a whole episode, which in and of itself
contains several subordinate motifemes. An example is the mo-
tifeme in §5.1, where Naomi’s righteousness—in itself a mo-
tifeme transposed into the narrative from classical rabbinic liter-
ature—is described at length, and includes her cooking the Jew-
ish-Kurdish xamusta soup and giving some to her poor neigh-

bours.?*

5.0. Motifemes in Samra’s Story

In what follows 19 of the motifemes contained in Samra’s story
are listed. Each subsection begins with a description of the mo-
tifeme®® as told in Samra’s story, and continues with a discussion
of the sources of the motifeme. The intention is to demonstrate

the varied histories and transposition processes of the motifemes.

5.1. Naomi and Elimelech’s Wealth, the Charity of
Naomi (14)-(35)

Naomi and Elimelech are rich.

3 Kugel (1994, 4), however, defines the narrative expansion as an exe-
getical device which is “based on something that is in the [original]
text” (original emphasis).

3 For further discussion of types of motifeme transposition, see §6.0
below.

% Some of the subsections deal with groups of interconnected mo-
tifemes, rather than a single one.
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(19) Hasirim® wélu,' *aswd-lu sade,”™ *aswd-lu... xatte,' *aswd-lu...
‘They were rich, they had a field, they had... wheat, they
had...’

Naomi is a charitable woman, taking care of her needy neigh-
bours and giving them some of the produce that God has given
her. For example, whenever she cooks xamusta®® soup, she makes
sure her needy neighbours have some, too.

(23) Hsaxenim! didi latlu?!' ‘a[w]on-ile!' (24) g-darydwa xdpca

' mad-’stla,' xa qdr’a,' ha’' uzlu,'

gorsa,' g-darydwa xdpca...
kutéle ta-yaliinke didax,' ld Soqdtte bésax spiqa.'

‘““My neighbours do not have [any]?! It’s a sin!” She would
put some cracked wheat, would put some... whatever she
had [lit. has], a zucchini, “Here,” [she says to the neigh-
bour,] “make [=cook] [with] these some dumplings* for

your children, don’t leave your home empty [of food].”

36 A sour soup made with meat-filled dumplings. See following footnote.
% The dish kutéle ‘meat-filled dumplings’ is very popular in Jewish-
Kurdish cuisine, particularly in a sour green vegetable soup called xa-
musta; see Shilo (1986, 80-81, 139, 142-43). The kutéle will appear
again in the narrative: when they return to Bethlehem, Naomi sends
Ruth to glean ears of grain. Naomi says she would make dumplings with
whatever Ruth brings: (49) u->6z $abbélim bdsru,' mése,'’ deqannu
garsannu g-ozannu,' b-6zax kutele' b-axlax.' ‘Make ears of grain behind
them [=the harvesters, i.e., glean], bring [here what you have
gleaned], I will crack [lit. knock (in a mortar)], grind them, prepare
them, we shall make dumplings, we shall eat.’
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Her husband, Elimelech, is angry with her for giving away their
property. In order to prevent her from giving away any more he
decides to move to the city of Me’ohav (in the Bible, Moab).

(33) krable ménna,' g-érra la g-Sogénnax go-bet-lehem.' g-ydwat

raba...' killa dawslti b-ya[waJtta.' (34) wadlox' g-zéda
dwisltox!' la-g-nagsa!' *dlla d-hille hiille tali' ydwan ta-geri $i!'
la-g-gabalwa.' (35) gqgam-nabilla' qam-nabdlla I-...bdZor
ma’ohav,’

‘He got angry with her, he tells her, “I will not let you stay
[lit. leave you] in Bethlehem. You give a lot... you will give
[away] all of my property.” “Look now, your property will
increase! It will not lessen! God, who gave, gave to me [in
order that] I should give to others [lit. my other=other
than me] also.” He didn’t accept. He took her. He took her

to... the city of Me’ohav.’

In the Bible, the reason that Naomi and Elimelech and their
two sons Mahlon and Chilion leave the Judahite city of Bethle-
hem and move to Moab is famine: “And it came to pass in the
days when the judges judged, that there was a famine in the land.
And a certain man of Bethlehem in Judah went to sojourn in the
field of Moab, he, and his wife, and his two sons” (Ruth 1.1).%8
There is no direct indication of their wealth in the biblical text,

nor for Naomi carrying out charitable actions.

38 All translations of biblical verses into English in this chapter are based
on JPS (1917) and JPS (1999), with some modifications.
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Many rabbinic sources describe Elimelech’s family as mem-
bers of the aristocracy.®*® Targum Ruth translates the phrase
orn% man onnar (Ruth 1.2), otherwise rendered ‘Ephrathites of
Bethlehem’, as ‘leaders of Bethlehem’, and mentions that
Elimelech’s family became ‘royal adjutants’ upon arriving in
Moab (Levine 1973, 46—47).

One source of Naomi’s description as a good, charitable
woman is Midrash Ruth Rabbah 2.5 (Lerner edition): “‘And the
name of his wife Naomi’ since her deeds were worthy (na’im) and
pleasant (naimim).” (my translation)

A source for Elimelech’s stinginess as the reason of leaving
Bethlehem is Midrash Ruth Zuta 1 (Buber edition 1925, 40):
“Thus he said: ‘Tomorrow the poor gather and I cannot reside

27

among them’” (my translation; see also Yalqut Sim‘oni Ruth 598).
The following passage of the same Midrash states, however, that
stinginess was common to all the members of the family: “Why
did scripture mention his wife and his sons? Since they held each
other back, out of miserliness that they all had. When the hus-
band wants [to give charity] the wife does not want, or the wife
wants but the sons do not want” (Midrash Ruth Zuta 2, Buber

edition 1925, 40).%

%9 BT Bava Batra 91a; Midrash Tanhuma Shemini 9; Midrash Tanhuma
BeHar 3; Seder ‘Olam Rabbah 12, Ratner edition (1897, 53-54); Mid-
rash Ruth Rabbah 1.9; 2.5; Yalqut Sim‘oni Ruth 598.

%0 This Aggadah appears also in Yalqut Sim‘oni Ruth 599, and in Rabbi
Tobiah Ben Eli‘ezer, Midrash Leqah Tov on Ruth 1.2, Bamberger edition
(1887, 9).
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The Jewish ‘Amidya NENA translation of Ruth 1.1 adds
‘rich man’ (Sabar 2006, 59).*! The ‘Ephrathites’ in Ruth 1.2 men-
tioned above are translated as ‘great’ or ‘heroes’ (Sabar 2006, 59,
fn. 3). A recorded performance by Hakham Habib ‘Alwan of the
Jewish Zakho NENA translation of Ruth translates ‘Ephrathites’
as ma‘aqule ‘noblemen, aristocrats’ (‘Alwan 1974). The Jewish
Urmi NENA translation of the same verse states that they became
‘high officials’ in Moab, similar to Targum Ruth (Sabar 2006, 59,
fn. 6).

5.2. Ruth and Orta are the Daughters of Me’ohav (40)

Elimelech marries his two sons to Ruth and Orta (in the Bible,

Orpah), the daughters of Me’ohav (in the Bible, Moab):

(40) ma’ohdy $i *stle tré bndsa:' rut,' u->orta.' gam-talblu ta-kiitru
bnéne dide.'
‘Me’ohav also has two daughters, Ruth and Orta. He
[ =Elimelech] asked for them [=for their hand] for both

his sons.’

The book of Ruth does not mention any family relationship
between Ruth and Orpah and the king of Moab. Nor does it indi-
cate they are sisters. From the biblical text, it seems that
Elimelech and Naomi’s two sons, Mahlon and Chilion, were mar-
ried only after the death of Elimelech (Ruth 1.3-4).

In classical rabbinic literature there is an old, well-estab-

lished exegetical tradition that Ruth was the daughter, or the

1 Sabar states that this may be taken from Rashi’s commentary on v. 1.
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granddaughter, of Eglon king of Moab, who was himself, accord-
ing to the same tradition, the grandson of Balak king of Moab (BT
Horayot 10b; BT Nazir 23b; BT Sotah 47a; BT Sanhedrin 105b;
see Levine 1973, 48, fn. 6). A later source, Midrash Ruth Rabbah
2.9 (Lerner edition), states that Orpah is a daughter of Eglon as

well, and therefore Ruth’s sister.

5.3. Naomi’s House Remains as She Left It (48)

When Naomi returns with Ruth to her house in Bethlehem, all of
her wheat-grinding implements are still there, just as she left
them.

(48) psixla ddrgat bet-lehém' tila.' ...°5tla sdtta' u-garista' u-...'
miix gamde' bésa wéla mdlya >awde.'
‘She opened the door of [her house in] Bethlehem, she sat
[down].... She has a stone mortar and a hand mill and...

like [it was] before, her house was full of things.’**

This motifeme does not appear in previous sources. Both
the Bible and the classical rabbinic literature describe Naomi’s
return to Bethlehem in a way that may be interpreted as quite
the opposite: in Ruth 1.21, Naomi says to the people of Bethle-
hem, “I went out full, and the Lord has brought me back home
empty.” Midrash Ruth Rabbah on v. 19 gives the following
speech said by the people of Bethlehem:

Is it she, whose deeds were good and worthy? Once she
wore her colourful and woollen clothes and now she is

*2 These specific grinding implements reflect the realia in Kurdistan.
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wearing rags, once her face was red from eating and drink-

ing and now her face is green from hunger, once she went

by sedan chair and now she is walking barefoot.*
The association of Ruth and Naomi’s return with grinding imple-
ments may be explained by the end of Ruth 1.22, “they came to
Bethlehem at the beginning of barley harvest,” and by the fact
that the entire narrative from that point onwards is set within the

period of harvest.

5.4. At the Synagogue (56)-(62)

After Ruth, heeding the advice of Naomi, spends the night at the
foot of Boaz’s bed, she asks him to marry her in levirate marriage
(yibbum), since Boaz’s father and Elimelech’s father were broth-
ers. Boaz tells Ruth to come with Naomi to the synagogue on the

following day, where they will resolve the matter.

(56) g-érra sé l-bésa,' "mahd[r]" bdnne m-bsnoke sdloxun °al-
knasta,' masydlax na‘omi,' u->dna-Sik p-dwan go-knista,' u-
kniSta mlisa jama‘a,' b-6zaxni "psara.™
‘He tells her, “Go home, tomorrow morning come to the
synagogue, Naomi will bring you, and I will also be in the
synagogue, and the synagogue is full of people, we shall

make a compromise.”’

43 Midrash Ruth Rabbah 3 (Lerner edition); my translation. Original He-
brew: 92pwH 2oRYn ORI TWYA PAw R0 (1] 008 Ay nRm ankm|
A aYWH ,Po10Inoa 'oann R Pwapt ,nw R apag v1iaa noann o
A AYWH Ay non mpTe e Pwapt ,nwm A90RA non MR 0
.Aam nabnnn K0 rwayt [nSw] mrooapora nabnn
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On the following day, Boaz brings his 89-year-old elder brother
to the synagogue, and asks him to perform the yibbum and to take

Ruth as wife. The brother replies:

(58) ’axoni' talta-’sdr yaliinke *3tli,' u-"dna "mavugdr” 1ébi mahkan,’'
lébi *ammed-baxti mdhkan,' (59) $qulla talox' héya brixta
%llox," wéla Fna‘al” didi lisla,' ...(61) si-mbarax-la.'

‘“My brother, I have thirteen children, and I am old, I can-
not speak, I cannot [even] speak with my wife. Take her
[=Ruth] for you, may she be blessed upon you. Here is my

shoe,* wear it. ...Go wed [lit. bless] her.”

The congregation agrees. On the following day, Boaz and Ruth
are married in the synagogue by performing the ceremony of the
seven blessings.

In the Bible, the yibbum scene is recounted in Ruth 4.1-12.
It does not take place in the synagogue, but rather at the city

gate. Ruth and Naomi are not mentioned as being present. The

* Handing over one’s shoe is associated with levirate marriage. In Deut.
25.5-10, it is stated that if a man does not wish to perform levirate
marriage with his brother’s widow, the ceremony of halisa ‘loosening of
the shoe’ must be performed: “Then shall his brother’s wife go up to
him in the presence of the elders, and loose his shoe from off his foot,
and spit in his face; and she shall answer and say: ‘So shall it be done
unto the man that does not build up his brother’s house.”” (Deut. 25.9).
In Ruth 4.7-8, it is stated: “Now this was the custom in former times in
Israel concerning redeeming and concerning exchanging, to confirm all
things: a man drew off his shoe, and gave it to his neighbour; and this
was the attestation in Israel. So the near kinsman said unto Boaz: ‘Ac-
quire for yourself,” and he drew off his shoe.” See also BT Gittin 34b-
37b.
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legal procedure described in the biblical text is defined (in vv. 4
and 7) as ge’ula, the re-appropriation of agricultural land by a
kinsman, and not yibbum, levirate marriage, as it is in Samra’s
narrative. Indeed, the ge’ula procedure as described in Ruth is not
identical to the one formulated in Lev. 25.25-34, since the latter
describes only re-appropriation of property and does not mention
marriage. The inclusion of marriage to Ruth in the legal proce-
dure creates a strong association with the yibbum procedure. In
addition, one procedural component taken from yibbum (or, more
accurately, from the renouncement of the yibbum obligation),
namely halisa—taking off the shoe of one party and giving it to
the other party—does appear in the biblical text. In both the bib-
lical and Samra’s texts, the refusal of the more closely related
go’el, or redeemer, is explained by his reluctance to marry an ad-
ditional wife, Ruth, though in the biblical narrative, he initially
agrees to acquire the land and withdraws his agreement only
when he hears of his obligation to marry Ruth as well. The Bible
does not reveal the familial relation between Boaz and the closer
go’el, nor does it give any other identifying details, such as his
name, age, or the number of his children. Boaz’s taking Ruth as
a wife is discussed in Ruth 4.13, but there is no mention of a
ceremony of the seven blessings.

When it comes to the locale, Targum Ruth 4.1 translates
the ‘gate’ as ‘the gate of the court of the Sanhedrin’ (see Levine
1973, 98).%> Several classical rabbinic literary sources identify the

closer redeemer as one of Boaz’s paternal uncles and as a brother

*> Targum Ruth translates Ruth 3.11 similarly. The Sanhedrin was the
supreme rabbinical court.
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of Elimelech (e.g., BT Bava Batra 91a; Midrash Tanhuma BeHar
3). However, one source maintains that the go’el, whose name is
Tob, is indeed Boaz’s elder brother (Midrash Ruth Rabbah 6.6
Lerner edition).* Boaz is said to have been 80 years old at the
time of the marriage (Midrash Ruth Rabbah 6.4 Lerner edition;
Yalqut Sim‘oni Ruth 606), thus an elder brother aged 89 is plau-
sible.

Both the recorded performance by Hakham Habib ‘Alwan
for the Jewish Zakho NENA translation of Ruth (‘Alwan 1974)
and the Jewish ‘Amidya NENA translation of Ruth 4.1 (Sabar
2006, 74) name the go’el as Tob, but do not provide details about
his age, family relationship, or number of children. The recorded
performance renders the ‘gate’ of Ruth 4.1 as bes din ‘court of law’
(‘Alwan 1974). The ‘Amidya translation renders it as darga d-san-
hedrin ‘the gate of the Sanhedrin’ (Sabar 2006, 74).

5.5. Boaz’s Death and Elishay’s Birth (64)-(83)

Boaz dies the day after marrying Ruth. Many people come to the
funeral and Naomi, being a resourceful woman, publicly declares
that the marriage took place, that Ruth spent one night with
Boaz, and that if Ruth is pregnant, the child is Boaz’s:
(77) ‘ild[ha] sdhaz u-ndse sdahzi!' kiillo mérru Hbaséder.' ’ild[ha]
hiille' smaxla,' mdni séle-la?' k-"itun mdni?'
““God shall [bear] witness and people shall [bear] witness!”

Everyone said, “Okay”. God gave, she became pregnant,

6 According to this and other sources, the name of the closer redeemer
was Tob; this is derived from an interpretation of Ruth 3.13.
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who came to her [=who was the child]? Do you know

who?’

Ruth gives birth to Elishay.

The biblical text does not say how long Boaz lived after
marrying Ruth. The name of their child was Obed, who was the
father of Jesse (Hebrew Yishay), and Jesse was the father of David
(Ruth 4.17-22).

Only one source in classical rabbinic literature mentions
Boaz’s death immediately after his marriage to Ruth, Midrash
Ruth Zuta:*” “They said, in the same night that he came unto her
he died” (Midrash Ruth Zuta on Ruth 4.13, Buber edition 1925,
49; my translation). The motifeme appears in two later rabbinic
sources: Yalqut Sim‘oni (Ruth 608) and Midrash Leqah Tov
(Rabbi Tobiah Ben Eli‘ezer, Midrash Leqah Tov on Ruth 4.17,
Bamberger edition 1887, 44).* The latter contains a description
of the actions which Ruth takes to prevent suspicion with regard
to her fidelity:

When Boaz came to Ruth, on that same night he died. And

Ruth held him upon her belly the entire night so that they

should not say that she was disloyal to him with another

man. And when all came in the morning, they found him

dead on her belly and therefore they named him [=the
child] after Naomi [since she adopted him]. (Rabbi Tobiah

% On the problem of dating Ruth Zuta, see Shoshani (2008). Midrash
Ruth Zuta was first published by Buber in 1894.

8 Midrash Legah Tov is a Midrashic collection for the Pentateuch and
the Megillot composed by Rabbi Tobiah Ben Eli‘ezer in Macedonia dur-
ing the 11th century. It contains both material derived from ancient
sources and original material by the author.
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Ben Eli‘ezer, Midrash Leqah Tov on Ruth 4.17, Bamberger

edition 1887, 44; my translation)*

While the strategy to prevent suspicion described in this source
is not the same as the one in Samra’s story, Naomi plays a role in
both.

The motifeme of speaking to the crowd gathered for Boaz’s
funeral found in Samra’s story may have originated from the Mid-
rashic description of the funeral for Boaz’s wife:

And some say that the wife of Boaz died on that day, and

[the people of] all of the towns congregated in order to pay

an act of kindness [ =participate in the funeral]. Ruth en-

tered with Naomi, and it came to pass that she [ =Boaz’s

wife] was taken out and she [ =Ruth] entered [at the same

time]. And all the city was astir concerning them. (Midrash

Ruth Rabbah 3.5-6 Lerner edition; my translation)*

In both texts, the gathering of a congregation for a funeral is ex-
ploited to serve as an event of interaction with the public. How-
ever, the two similar motifemes are positioned and integrated at
two different points of the narrative sequence; this is an example
of the transposition of a motifeme from one point to another
within the same narrative.

The Jewish ‘Amidya NENA translation of Ruth 4.14 associ-
ates the night of Boaz and Ruth’s marriage with the death of

49 Original Hebrew: 1mixa mn 5% a3 8awd Tn5n p1ad 891 mpid 3 75 R"7
IRAWDT AR WIRA PAND 10T KR 8OW 059 95 mava by nnwam nn non
2P ow HY 1mRIp 72°8%1 1302 HY nn imken 9p1aa Yan

%0 Original Hebrew: 52 101501 ,070 1MK3 10N 12 W WK 0N WM
ARRY T AN, AP O N 10123 ,TON MY A 1Y 52 T3, 700 MY i maryn
by wn 52 oian ,noiam
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Boaz’s previous wife: gam do lele matla bax-bo‘az u-mosele °aya,
moan-’ilaha ‘On that night the wife of Boaz died and he brought
this one [i.e., he took Ruth], [it was] from God’ (Sabar 2006, 76;
my translation). This association between the two events may
have opened the door for the transposition of the motifeme of the
funeral for purposes of providing an opportunity for interaction
with the public.

5.6. Elishay Suspects His Wife of Unfaithfulness (85)-
(89)

Elishay (in the Bible, Jesse), the father of David, is angry with his
wife. He chases her out of the house. She stays at her father’s

house for one month while pregnant with David.

(85) krabwale' mon-dé bdxta' dammoad-wéla smdxta bad-ddvid ha-
mélex.' ...(86) gam-karddwala' xd yarxa z3lla be-baba.'
‘He got angry with this woman [i.e., his wife], while she
was pregnant with king David.... He chased her out, for one

month she went to her father’s house.’
When she returns, Elishay does not believe that the child is his.

(86) séla' g-amrd-le' gam-kardstti' u-hanna' u->dna bdxta smaxta.'
g-ér la' la!' léwat smaxta!'
‘She came, she says to him, “You chased me out, and this
and I am a pregnant woman.” He says, “No, no! You are

'777

not pregnant

The wife calls God as a witness that she had not been touched by

other men.
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(88) rabboné Sel-‘olam' sdhoz ’lla ’e-baxta,' bdni bdsar léwa
nhigta,' ydla didox hile.'
‘““Master of the Universe, bear witness to this woman, she

has not been touched by humans, it is your child.”

God is angry with Elishay for casting doubts upon the morality
of his righteous wife and his paternity of the child.

(89) rabboné Sel-‘olam,' k%sle °dlle.' g-er-ydla didox hile,' md
g-amratta?!' baxta,' Pnakiya,' u-sadikd,™ mani b-ndhaq *5lla?!'
‘The Master of the Universe got angry with him. He says,
“It is your child, what are you saying to her?! [She is a]

clean, and righteous, woman, who would touch her?!”’

This motifeme has no trace in the biblical text. In classical
rabbinic literature, the prominent trend is to portray Jesse as a
person of impeccable behaviour and moral stature. He is men-
tioned as one of four people who never sinned (BT Shabbat 65b;
Targum Ruth 4.22 [=Levine 1973, 41]; Rabbi Menahem Ben
Rabbi Shelomo, Midrash Sekhel Tov on Exod. 6.20, Buber edition
1901, II:35). It is hard to see how this view is compatible with
the motifeme in Samra’s story.

There is, however, a source in which this motifeme does
appear. Curiously, it is a work that did not have as wide a distri-
bution in the Jewish world as other late Midrashic works: Yalqut
ha-Makhiri. This is a compilation of earlier Midrashic material
that was composed by Rabbi Makhir Ben Abba Mari, apparently
in 14th-century Spain or Provence. In Yalqut ha-Makhiri on Ps.

118, we read the following story:
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Jesse was the head of the Sanhedrin®... He had sixty
grown sons, and he became celibate with his wife for three
years. After three years, he had a beautiful female slave
and he desired her. He told her, “My daughter, prepare
yourself tonight in order to come to me in exchange for a
release document.” The slave went and said to her mis-
tress, “Save yourself and myself and the soul of my master
from hell.” She said to her, “What is the reason for that?”
She told her everything. She said to her, “My daughter,
what can I do? For he has not touched me for three years
now.” She said to her, “I will give you some advice, go
prepare yourself and so will I, and this evening when he
says ‘shut the door’ you shall enter and I shall go out.” And
thus she did. In the evening, the slave stood and extin-
guished the candle, she came to shut the door, her mistress
entered and she went out. She spent the entire night with
him and was impregnated with David. And out of his love
for that slave, David turned out redder than his brothers...
after nine months, her sons wanted to kill her and her son
David, since they saw he was red. Jesse told them, “Let
him be and he will be enslaved to us and a shepherd.” This
was concealed for 28 years, until God said to Samuel, “Go,
I will send you to the house of Jesse the Bethlehemite.”
(Rabbi Makhir Ben Abba Mari, Buber edition 1899,
11:214)%

! The supreme rabbinical court.

52 Original Hebrew: "1 n2R 12 T 9K 71 ,82I903 RNHAKR 0 727350,
ROR DIIN KRRV 70 R0 PTAI0Y WRI WY TR LN ARUW 12 TIT RR TM
AT W 73 INRY 0w 73 INWRA WY 099173 0°33 /0 1 11, K137 '03 RDVIIRG
,MW 033 9K pIaNW T2 AYhn TRy Ipn na YR LAY ANRN AR Anaw 1
AN ,0Po AN SR LDIMIN TR Wwan Tary *Hrn annaid nankl anawn nadn
1PN Y ,ARY TYINR 5K ;2 a1 R 0w 3 OPAW AWK 0 na 5" 50 R 1D
2795 .ANWY 721,738 KRR IR DIIN 09T M0 TARWI 2991, T IR 81 THRY
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Yalqut ha-Makhiri remained in manuscript form until it was pub-
lished in six volumes by five scholars over four decades, starting
in 1893. The volume that contains this passage was published by
Shelomo Buber in 1899. Rabbi Makhir lists his source for each of
the passages of his book, but the source given for this particular
passage is simply “a Midrash.” It is not to be found in any earlier
extant rabbinic work.>® However, the story does appear, in a dif-
ferent formulation, in another work from the same period and
region, Torat ha-Mminha, by the 14th-century Spanish Rabbi
Ya‘aqov Ben Hanan’el Sikili (or, of Sicily), which remained in
manuscript form until 1991 (Sikili 1991, homily no. 23; referred
to by Azulay 1957, 72). The story is then mentioned in several
later sources, each giving a different formulation as well as dif-
ferent reasoning for Jesse’s actions, and citing different biblical
verses as support. It appears in Keli Yaqar (Laniado 1992, 416,

on 1 Sam. 16.11),>* a commentary on the books of the prophets,

AOWY LR AR ANN33 10123 NYTA DR T0Y DR300 DR D201 Anawn ARy
JOTIR PAN DITR TIT KR L,ANOW MK 5P IN2AKR TN ,TTA 71ayn 1hn 5 ny
man 19 RTW APWA INWKR TAD TN IRy vwph DTR TR DM 1K RN
DAY AR ,DITR RIAW IRIW (172,717 733 ORI 73909 72 wpa owTn oY nbvavn
SR 2 ,MIw 1" TP PRV 2T M LIRE YT Tapwn wh b aman wr
..onnhn e A HR TRdwR 75 HRinwh n"apn. On the tension between David
and his siblings in the Bible and in classical rabbinic literature, see
Grossman (1995).

%3 Though, as Ginzberg (1909-1938, VI:247, fn. 13) states, BT Pesahim
119a gives a dialogue between David, Jesse, David’s brothers, and Sam-
uel, composed of the verses of Ps. 118.21-28. Three of these verses ap-
pear in the dialogue between David’s mother and brothers in the pas-
sage in Yalqut Ha-Makhiri.

54 This is referred to by Ginzberg (1909-1938, VI:246, fn. 11).
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by Rabbi Shemu’el Ben Avraham Laniado (16th-17th century,
Aleppo). Rabbi Menahem Azariah da Fano (1548-1620, Man-
tova, Italy) gives a long version of the story, considerably differ-
ent from the Yalqut ha-Makhiri version and containing Kabbalistic
interpretation, in his Ma’amar Hiqqur ha-Din (printed in 1597).%°
This passage by Fano is quoted in a responsum (printed in 1723)
by Rabbi Ya‘aqov Alfandari (17th century), which deals with a
Halakhic question concerning the possibility of marriage be-
tween someone who may perhaps be a mamzer® and a released
slave.”” Rabbi Hayyim Yosef David Azulay (the Hida, 1724-1806)
has the story in his Sefer Midbar Qedemot (Azulay 1957, 72) and
in several other places in his writings.>® Rabbi Eliyahu of Vilna
(known as the Vilna Gaon, 1720-1797) gives a commentary on
Rabbi Yosef Caro’s Yore De‘a 157:24 (Ginzberg 1909-1938,
VI:246, fn. 11), where he simply adds the comment ke-‘uvda de-
yiSay ‘as the deed of Yishay’ to a decree of Rabbi Moshe Isserles

(the Rema) dealing with a disguised wife.

> Part 3, ch. 10. Ma’amar Hiqqur ha-Ddin was printed as part of Fano’s
Sefer ‘Asara Ma’amarot (Fano 1649, 60a), referred to by Azulay (1957,
72).

% A child born from forbidden relations between a married woman and
a man who is not her husband.

> Responsum 68 in Part A of Sefer Musal me-’ES, a collection of
Alfandari’s writings that survived a fire; see Alfandari (1998, 95). This
responsum was referred to by Azulay (1957, 72).

%8 For the various other places the story appears in Azulay’s writings,
see fn. 5 there. Azulay’s version of the story is referred to by Ginzberg
(1909-1938, VI:246, fn. 11).
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Shinan (1996) notes that the Yalqut ha-Makhiri passage
deals with but one case of a series of women in king David’s an-
cestry who disguised themselves in an intimate situation: Leah
and Jacob (Gen. 29), Tamar and Judah (Gen. 38), Ruth and Boaz
(Ruth 3), and the daughters of Lot (Gen. 19). Shinan (1996) also
claims that although the purposes of this tradition are not en-
tirely clear, it must have a connection to Ps. 51. 7: “Behold, I was
brought forth in iniquity, and in sin did my mother conceive me.”

Curiously, a similar story is told by Josephus in his Antig-
uities of the Jews (book 12, ch. 4.6; referred to by Ginzberg
1909-1938, VI:246, fn. 11); in this case the story is about Joseph
the son of Tobias who had a son, Hyrcanus, with his niece, who
had been disguised by her father as an actress and with whom
Joseph fell in love.

The fact that Elishay’s wife stays at her father’s house for a
month in Samra’s story represents the realia of marital life in
Kurdistan. It was common for a woman, who would be living
with her husband’s extended family,*® to take shelter at her par-
ents’ house for a period of time after a quarrel with her husband
or her mother-in-law—there is a verb to describe this,

moxsamla.%°

%% On the patrilocal pattern of marriage in the Jewish communities of
Kurdistan, see Aloni (2014a, 85-101); also Feitelson (1959, 207); Starr
Sered (1992, 13).

60 See Sabar (2002a, 201) on x-§-m: “(K[urdish]/P[ersian]) to feel alien-
ated (daughter-in-law who after a quarrel goes back to live temporarily
with her parents).”
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5.7. David’s Anointment (90)-(119)

God sends the prophet Samuel to anoint a son of Elishay as king.
Elishay has six sons, and he presents them to Samuel by age. God
had told Samuel to anoint the son that had a pillar of fire, the
Shekhinah ‘divine presence’, upon his head. But Samuel does not

see the pillar of fire upon any of the sons’ heads.

(109) maséle >aw-xat' stiin niira ld xazydale.' (110) $§mit’al hannavi,'

mérrele robboné $el-‘olam' ddmmoad hmdlla,' $axina b-rése,'
>0ha-le!'
‘He brought the other one, he didn’t see the pillar of fire.
Samuel the prophet, the Master of the Universe [had] told
him, “When the Shekhinah stood [ =dwells] upon his head,
this is he.”

Samuel asks Elishay:

(111) ’stléx xd brona x5t?'

‘Do you have another son?’
Elishay says that he has one more son, who is seven years old.

(111) wéle go-fsade™ >smmoad 3rba,'
‘He is in the field with the sheep.’

Samuel tells him to fetch that son. He comes from the field wear-

ing a do§dasa ‘ankle-length robe’ and a white hat.

(113)g-ér hmdl ‘dxxa,' mondxle bad-rabbéno Sel-‘olam' Saxind
hmalla.'
‘He [=Samuel the prophet] says, “Stand here,” he looked
towards the Master of the Universe, the Shekhinah stood
[i.e., dwelt upon the head of that son, David].’
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The prophet Samuel anoints David as king of Israel, using oil
from the Temple.

The anointment of king David by Samuel is told in 1 Sam.
16. There God tells Samuel to anoint the son that he points out
(16.3), Jesse brings forth his sons in order (16.7-10), and Samuel
asks whether there are more sons and then instructs Jesse to fetch
David from the field where he was tending the sheep (16.11).

The anointment is referred to, or retold, in numerous rab-
binic sources, ranging from early Tannaitic works (e.g., Sifre De-
varim 17; Midrash Tannaim on Deut. 1.17) to the late Midra-
shim.®

The motifs of the pillar of fire and Shekhinah are well-
known from other places in Jewish literature, but both are absent
from all sources that recount David’s anointment. The biblical
text states that “the spirit of the Lord came mightily upon David
from that day forward” (1 Sam. 16.13), immediately after the
anointment, but not before.5?

David’s age at the time of his anointment is not mentioned
in the Bible. He is said to be 28 in Seder ‘Olam Rabbah (Ratner
edition 1897, 57, ch. 13),%® an early rabbinic work from the Tan-
naitic period, as well as in Yalqut ha-Makhiri (see §5.6 above) and
in Torat ha-Minha (see §5.6 above).

®1 For a list of further references, see Ginzberg (1909-1939, VI:247-49,
fns 13-23).

62 Midrash Tannaim on Deut. 1.17 does, however, state that David
prophesied as a young child that he would destroy the cities of the Phil-
istines, kill Goliath, and build the Temple.

8 Ratner notes that although the printed version is ‘29’, the correct ver-
sion according to manuscripts is ‘28’.
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5.8. Guri Kunzari (128)—-(131), (179)-(181)

King Saul had Guri Kunzari,** a suit of armour. Only the one cho-
sen to be king, David, would be able to wear it. The suit is de-

scribed as an object able to test the capability to fight Goliath.

(128)mdd ’iz,' yaliinkad yerusalayim,' sréxle "rdmkol" °dse,' hakéme
g-3be qatdlle golias.' g-emer-’dwd law3sla *¢ bddla' ’ibe qatslle.'
‘All of [lit. whatever there is] the children [i.e., boys] of
Jerusalem, a loudspeaker called out that they should come,
[since] the king wished to kill Goliath. He says, whoever

wears this outfit, he is able to kill him.’

But it does not fit anyone. Only one boy has not tried the suit on,
a seven-year-old boy who was left in the fields. King Saul orders

him to be fetched.

7 v

(131) gam-malusila *3lle,' br $o°d $3nne,' yistabbdh Semo' rwéle gam-
maléla!'
‘They dressed him with it [lit. it on him], [only] seven years
old [i.e., therefore small], may His name be praised, he
[ =David] grew and filled it!

When king Saul sees this, he is angry, since he feels that this boy,
David, will become king instead of him. Later in the story, David
refuses to wear the suit of armour, and insists on wearing his own

dasdasa ‘ankle-length robe’.

%4 From Kurdish zirih ‘coat of mail’ and kum ‘helmet’; see Sabar (2002a,
161), where he also refers to occurrences of the word in Rivlin (1959,
233, 241).
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(180) gololololo léwa bds tali!' 1dssi gazla!' Plo 16 10!"" makusinna
manni' °dna bad-da$ddsa didi b-azéna!'
‘Galalalals it [ =the suit] is not good for me! My body has
been burnt. No no no! I'll take it off me, I shall go in my

ankle-length robe!’

His reason for doing so is that he noticed Saul’s anger, and he

does not want to draw his animosity.

(181) g-émer *éne ld-hoya *3lli,'
‘He says [ =his reasoning was], “His [ =Saul’s] eye should

not be upon me.”’®

The basis for this motifeme is to be found in 1 Sam. 17.38-
39, immediately after king Saul agrees to send David to fight Go-
liath:

And Saul clad David with his apparel, and he put a helmet
of brass upon his head, and he clad him with a coat of mail.
And David girded his sword upon his apparel, and he es-
sayed to go[, but could not]; for he had not tried it. And
David said unto Saul: “I cannot go with these; for I have
not tried them.” And David put them off him.%®

% Interestingly, the Hebrew word ‘oyen ‘hostile’ in 1 Sam. 18.9 is de-
rived from the same root as ‘ayin ‘eye’. The (1917) JPS translation for
the verse is “And Saul eyed David from that day and forward.”

 One more exchange of clothes by David which occurs in the biblical
narrative is in: “And Jonathan stripped himself of the robe that was
upon him, and gave it to David, and his apparel, even to his sword, and
to his bow, and to his girdle” (1 Sam. 18.4). The robe in this verse may

\v ¢

be the source for the dasddsa ‘ankle-length robe’.
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This motifeme appears in several rabbinic sources (BT Ye-
vamot 76b; Midrash Leviticus Rabbah 26.9; Midrash Tanhuma
Emor, 4; Midrash Shemu’el 21, Buber edition 1925, 64).5 In all
these sources, the suit which Saul gives to David miraculously fits
his size, Saul’s dissatisfaction is visible, and David refuses to wear
the suit for the battle, saying “I cannot go with these; for I have
not tried them” (1 Sam. 17.39). In some of these sources, the
miraculous fitting on David of clothing that belongs to Saul, who
was previously described as being “from his shoulders and up-
ward... taller than any of the people” (1 Sam. 9.2), is presented
as a sign of David’s future kingship:°® for example, “even if a per-
son is short, once he is appointed king he becomes tall” (Midrash
Leviticus Rabbah 26.9; my translation) and “that is proof that
David, may peace be upon him, was worthy for kingship” (Mid-
rash Aggadah on Lev. 21.15, Buber edition 1894, 54; my transla-
tion). Nonetheless, in none of the sources is the suit presented as
a test object, as in Samra’s formulation.

Saul giving his coat of mail, helmet, and sword to David is
mentioned in the epic song by Hakham Eliyahu Avraham Dahoki
Mizrahi of Dohok published by Rivlin (Rivlin 1930, 114; 1959,
241), but there is no mention of a miraculous change in size in

the song.

%7 Subsequent references to this tradition include: Midrash Aggadah on
Lev. 21.15, Buber edition 1894, 53-54); Rashi on 1 Sam. 17.38; Abra-
vanel on 1 Sam. 17.55.

8 Cf. motif H36.2 “Garment fits only true king” in Thompson (1955-
1958).
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5.9. The Seven Stones (147)-(150), (162)-(164)

On his way to the battlefield, David collects seven stones to use
with his bardaqaniyye ‘slingshot’. As he picks up the stones, he

proclaims:

(148) bazxtit *avraham,' [bazxtit] yitshdk,' [bazxiit] ya‘aqov'
‘““For the merit of Abraham, [For the merit of] Isaac, [For

the merit of] Jacob”

He continues in this manner to name five patriarchal figures. He
puts the stones in his pocket. Before using these stones in battle,
David again says:

| vz

(162)yd ’ilahi," bazxtit kiid xd u-xd,' $6°a ndse,’'
“‘O my God, for the merit of each and every one [of those]

seven [sic] men””...
He then puts his hand in his pocket and discovers that the seven
stones he collected have become one stone.

The biblical source of this motifeme is 1 Sam. 17.40:
And he took his staff in his hand, and chose him five
smooth stones out of the brook, and put them in the shep-

herd’s bag which he had, even in his scrip; and his sling
was in his hand; and he drew near to the Philistine.

The following extract appears in Midrash Shemu’el:®°

“And he took his staff in his hand, and chose for himself
five smooth stones out of the brook,” one for the name

% Qriginal Hebrew: Tnx ,5n3n 13 072K *pon nwnn 15 9nan 7173 9pn npn
90K 09PN MR DWHWH nwHwI AR Hwnwh iR R0 T3 wTpn S nwd
a7n 7185 85 a"apn [nr] (B"R) unn yaanbh by oTn DRIx R IR KD AR
.30 yaans hy aTR
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[=sake] of the Holy One blessed be He, and one for the
name [ =sake] of Aaron, and three for the three patriarchs.
Said Aaron, “Is it not me who is the blood-avenger? I must
take vengeance on him [=Goliath]!” Said the Holy One
blessed be He, “But it is before me that he had taunted and
cursed! I must take vengeance on him!” (Midrash Shemuw’el
21, Buber edition 1925, 64; my translation)

Here, there is no mention of the separate stones becoming one.
The merging of the stones is reminiscent, though, of a famous
Aggadah about the stones collected by Jacob, which appears in
various formulations in several places in classical rabbinic litera-
ture, for example:

It is written: “And he took of the stones of the place” (Gen.

28.11); but it is also written: “And he took the stone” (Gen.

28.18)! Said Rabbi Yitzhak: “That teaches us that all of

these stones gathered to one place, while each one of them

says, ‘Upon me shall this righteous man rest his head,” a

Tanna taught: “They were all merged into one.” (BT Hullin

91b, my translation)”®
The application of the motifeme of the merger of the stones to
the stones of David appears in the Zohar in several places (Zohar
III:272a; Tiquney Zohar 62a; Zohar Hadash 66b), for example:

70 Original Hebrew: °37 a8 1jaxn nR npM 2021 ,01pR0 M3a8A NP 20
2 hy oIk ONRY NNR 521,708 01pnb 0UaR R 53 wapniw Tnbn pny
TARD WHAI (91D :RIN WK 7 prIe. Also in: Midrash Genesis Rabbah 68;
Midrash Tanhuma VaYese 1; Midrash Yelammdennu Genesis 128; Mid-
rash Tehillim 91.6; Rabbi Tobiah Ben Eli‘ezer, Midrash Leqah Tov on
Gen. 28.11, Buber edition (1880, 140-41); Midrash Genesis Rabbati
28.11; Rabbi Menahem Ben Rabbi Shelomo, Midrash Sekhel Tov on
Gen. 30.13, Buber edition (1900, 1:140-42); Yalqut Sim‘oni VaYese 118.
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“They were made one, all of the five” (Zohar II1:272a; my trans-
lation).

In the epic songs published by Rivlin (1959, 246), the mo-
tifeme of the merger of the stones appears only in the epic song
by Hakham Eliyahu Avraham Dahoki Mizrahi of Dohok.

5.10. The Battle against Goliath (151)-(166)

David goes to fight Goliath. Goliath is surprised to see a child
standing in front of him, and disparages him. In the battle, blows

will be struck in turn. Goliath says:

(152) mxi darbadox [ = ddrba didox],'
‘“Strike your blow.”’

David replies that Goliath should strike first, since he is the one

wearing armour and since David does not know how to strike.

(152) mxti ddrba didox' xdzax ma $3kal-hile.'
“Strike your blow [and] we’ll see what sort [of a blow] it
is.”’
Goliath strikes his blow and destroys half a mountain. He causes
David to go flying. God saves David, cushioning his landing.
When David returns to the battlefield, Goliath is surprised that

he is still alive.

(156) g-er-md-wat sax?! md?' g-er won-six' “hamdu-l-la.*' bés

’ild[ha] *mira."*

71 See above, ch. 1, §14.0, proverb no. (79).
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‘He [=Goliath] says, “What, you’re alive?! What?” He
[ =David] says, “I'm alive, thank God. The house of God is

built”! [ =everything is well].”’
Now it is David’s turn. First he proclaims:
(162)yd °ilahi," bazxtit kiid xd u-xd,' $6°a ndse,'
““O my God, for the merit of each and every [of those]

seven men’’

Then, using his bardaqaniyye ‘slingshot’, he shoots the single

stone into Goliath’s forehead.

(164)tzla gar-gar-gar-gor-gar gam-"ozdle tré gst’e.
‘It made gor-gor-gor-gor-gar [and] it made him two pieces

[i.e., sliced him].’

Goliath, not being aware that he has been split in two, asks con-
temptuously ‘Is this your blow?’, to which David replies by asking

Goliath to wiggle a bit.

(166) $55le gyane' xd qst’s mpslle manne'

‘He wiggled himself, one piece fell off him.’

The battle between David and Goliath is described in 1
Sam. 17.41-50. Taking turns in striking is not mentioned there,
or anywhere in classical rabbinic literature. The sources do not
mention Goliath having a chance to strike—indeed, some of the
sources state that upon seeing David, Goliath was rooted to the
ground, unable to move (Midrash Leviticus Rabbah 21.2; Mid-
rash Shemu’el 21, Buber edition 1925, 65.

However, such a motifeme of taking turns in battle appears
in the well-known folk-epic ‘Qatine’. This folk-epic describes the

adventures of the Assyrian national hero, Qatine. The various
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folk-traditions comprising this tale were shaped into the national
Assyrian epic song Zmirta D’Qatine by the 20th-century poet Wil-
liam Daniel, and published it in three volumes containing some
6000 verses (see Warda and Odisho 2000; Donabed 2007;
Lamassu 2014). One version of the folk-traditions of this epic,
known to the Jews of Zakho and told in prose, is attested in Shilo
(2014, 148-65). In one episode in Shilo’s version, Qatine fights
against the hero of Armenia. In this episode, like in that recount-
ing the battle of David and Goliath in Samra’s story, the motifs
of taking turns and cutting the opponent into two without him
realising are both present. When Qatine’s turn to strike comes, he
cuts the hero of Armenia, head to toe, with his recently sharpened
dagger. The hero is not aware that he has been cut and laughs at
Qatine. Qatine asks him to dance a little before he strikes his
third blow. When the hero does, he falls into two pieces.

Taking turns and cutting one’s adversary into two also ap-
pear in the episode of the David and Goliath battle in the epic
song recorded by Rivlin from Hakham Eliyahu Avraham Dahoki
Mizrahi of Dohok (Rivlin 1930, 116; 1959, 245-47).

5.11. Goliath’s Sword and ’Eliya Hatté and His
Condition (167)-(178)

King Saul has ordered that Goliath’s head must be cut off and
placed before him, so that he knows that Goliath has indeed been
killed; no sword but Goliath’s own can cut off his head. David
asks ’Eliya Hatte (in the Bible, Uriah the Hittite), the bearer of
Goliath’s armour, to give him Goliath’s sword, so that he can cut

off Goliath’s head and carry it to king Saul.
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(172) g-er-ld-g-yanne-lox [=la-g-yawanne-lox]' *5tli $art >smmox'
hdkan yawstti xa-brat-yasra’el,' b-yawanne-lox.'
‘He says, “I will not give it to you. I have a condition for
[lit. with] you: if you give me a daughter of Israel [i.e., a

girl of Israel to marry], I will give it to you.”

David hesitates, but eventually agrees. As a result, God becomes
angry with David:

(175) g-er-lébox ydwat ¢u brdt yasra’él tale' *slla brdt,' °dy d-hila
Hpa[t]-zz1ig" didox bat-$éva‘ man-"Samdyim” kstita talox, dya
b-yawstta ta-’eliyd hotte.'

‘He says, “You cannot give any daughter of Israel to him
but the daughter, the one that is your spouse, Bathsheba,
[which is] written [i.e., destined] for you from heaven, you

will give her to ’Eliya Hoatte.””

David cuts off Goliath’s head, and takes it and places it in front
of king Saul. The Israelites are freed from Goliath and the Philis-

tines.

(178) z3lla,' *trra,' ®ra*-’dfe, mon-yasra’el,' ’ild[ha] b-yd[wa]l Ftov?
ta->asra’él,' pssla Sahyana,'
‘That trouble went [away and] passed from Israel. God will

give good to Israel, there was a celebration.’

David appoints ’Eliya Hatté the head of his army.

David’s decapitation of Goliath is recounted in 1 Sam.
17.51:

And David ran, and stood over the Philistine, and took his
sword, and drew it out of the sheath thereof, and slew him,
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and cut off his head therewith. And when the Philistines

saw that their mighty man was dead, they fled.

In v. 54, it is told that David brought Goliath’s head to Jerusalem:
“And David took the head of the Philistine, and brought it to Je-
rusalem; but he put his armour in his tent.” The condition im-
posed by °Eliya Hotteé regarding an Israelite woman alludes to the
story of David and Bathsheba, told in 2 Sam. 11.

The idea that Bathsheba was David’s destined wife appears
in the Talmud: “Bathsheba the daughter of Eliam was destined
for David from the six days of creation, but she came to him with
pain” (BT Sanhedrin 107a). However, the Aggadah that identifies
Uriah the Hittite as Goliath’s armour-bearer, that says he is given
an Israelite woman by David, and that indicates that God pun-
ishes David by making this woman David’s destined wife Bath-
sheba, is quoted only by later sources. The earliest attestation
thereto is an allusion in a commentary on Chronicles ascribed to
a disciple of Saadia Gaon (10th century CE): “And the one who
says that Uriah the Hittite was the military servant of Goliath, is
wrong” (Kirchhiem 1874, 10; commentary on 1 Chron. 2.17;
quoted by Lewin 1940, 189). The two earliest sources in which
our Aggadah explicitly appears are Rabbi Shemu’el Ben Avraham
Laniado’s Keli Yagar (Laniado 1603, 293a, commentary on 2
Sam. 11.3) and Rabbi Moshe Alsheikh’s Mar’ot Ha-Tzov’ot
(Alsheikh 1603-1607, 45a, commentary on 2 Sam. 12.1), which
cites it as being from “a Midrash of our rabbis which became
known though I have not seen it written [ =a copy of it].” Though
there is insufficient information to determine the exact years that
Rabbi Laniado spent in the city of Safed, it is possible that the

two rabbis lived there concurrently, during the latter half of the
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16th century CE; it is certainly the case that their two books were
printed in the same year and by the same publisher in Venice.
Subsequent sources are Petah Ha-°Ohel, an alphabetical collection
of homilies and Aggadot by Rabbi Avraham Ben Yehudah Leb of
Przemysl (1691, 15a); Pney Yehoshua‘, a Talmudic commentary
by Rabbi Ya‘akov Yehoshua“ Falk (Falk 1739, commentary on BT
Qiddushin 76b); and Homat °Anakh, a biblical commentary by
Rabbi Hayyim Yosef David Azulay (Azulay 1803, 20b, commen-
tary on Ps. 38.19). Lewin, who lists the two early sources by Lan-
iado and Alsheikh and the later source by Leb (as well as addi-
tional sources which state that Bathsheba was indeed predestined
for David, but do not relate specifically our Aggadah) in his *Otzr
Ha-Ge’onim (Lewin 1940, 189-90), writes in the introduction to
the volume that these relatively late sources do not seem to be
the original source of this Aggadah (Lewin 1940, viii).

Our Aggadah does appear in the epic songs by Hakham Eli-
yahu Avraham Dahoki Mizrahi of Dohok (Rivlin 1930, 116-17;
1959, 248), by Rabbi Hayyim Shalom son of Rabbi Avraham son
of Rabbi ‘Ovadya of Nerwa and ‘Amidya (Rivlin 1959, 253), and
by Hakham Yishay of Urmia (Rivlin 1959, 299), all recorded by
Rivlin. In the first song, David asks for Goliath’s sword, in the
second he asks for a key for Goliath’s armour which was hidden
in Goliath’s beard, and in the third he asks Uriah to open the
armour around Goliath’s neck. In Samra’s version both the sword
and the key are mentioned. Rivlin writes about this Aggadah:

As for the use of Aggadah by the authors of the [epic]

songs, we should keep in mind that the Jews of Kurdistan

also had a tradition and Aggadah, which may originate in
lost Midrashim. We should not assume that all Aggadot in
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these songs originate with the author. Such is the case with
the Aggadah about Uriah the Hittite and Bathsheba in
these songs, which is not to be found in the Midrashim, but
a source for it was found” in the writings of the Geonim.
(Rivlin 1959, 104; my translation)

5.12. Saul’s Illness (183)-(184)

Realising that David will take his place as king, king Saul be-
comes angry and ill.
(183)p3sle raba Pholé.™ (184) diigle rése,' rdhqa man-’asra’él,
madr’a,' la-g-batal!'
‘He became very sick. A pain, may it be far from Israel,

caught his head, it does not stop!’

The Bible several times links Saul’s “evil spirit from God” and
David’s success. Saul’s condition is never described as an illness,
let alone a headache. The first mention of the evil spirit occurs
immediately after David’s anointment by Samuel, as a conse-
quence of it:

Then Samuel took the horn of o0il, and anointed him in the

midst of his brethren; and the spirit of the Lord came

mightily upon David from that day forward. So Samuel

rose up, and went to Ramah. Now the spirit of the Lord

had departed from Saul, and an evil spirit from the Lord

terrified him. (1 Sam. 16.13-14)
It is the remedy to this evil spirit, the music of the harp, that

brings David into the house of Saul for the first time:

72 The source, the aforementioned commentary on Chronicles, was lo-
cated by Lewin (Lewin 1940, 189; my footnote).
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Let our lord command your servants, that are before you,
to seek out a man who is a skilful player on the harp; and
it shall be, when the evil spirit from God comes upon you,
that he shall play with his hand, and you will be well. (1
Sam. 16.16)

The second mention is after the battle against Goliath, when Saul

witnesses the public support for David resulting from the battle:

And Saul eyed David from that day and forward. And it
came to pass on the next day, that an evil spirit from God
came mightily upon Saul, and he raved in the house; and
David played with his hand, as he did day by day; and Saul
had his spear in his hand, and Saul threw the spear, think-
ing to pin David to the wall. But David eluded him twice.
(1 Sam. 18.9-11; see §5.14 below as well)

One more time is again immediately after another of David’s vic-

tories over the Philistines:

And there was war again; and David went out, and fought
with the Philistines, and slew them with a great slaughter;
and they fled before him. And an evil spirit from the Lord
was upon Saul, as he sat in his house with his spear in his
hand; and David was playing with his hand. (1 Sam. 19.8-
9)

It appears that the first time Saul’s condition was ‘diagnosed’ as
an illness is quite late. Rabbi Yitzhak Abravanel writes in the 15th

century:

After the spirit of the Lord departed from him, he did not
remain as the rest of men, but rather apprehensions and
bad thoughts surrounded him, and his mind was always
occupied with his punishment and with how the Lord had
rent the kingdom of Israel from him, and how his good
spirit departed from him, and due to that his blood burnt
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and the illness of melancholia developed in him, which is

developed in men due to the burning of the blood and the

burnt red humour, and the physicians have already written

that this illness causes the loss of imagination and the fac-

ulty of judgement. (Abravanel’s commentary to 1 Sam.

16.14; my translation)”®
This notion that Saul has some kind of mental disorder recurs
only very rarely in the history of traditional Jewish biblical exe-
gesis. The passage by Abravanel is cited by Rabbi Meir Leibush
Ben Yehiel Michel Wisser (the Malbim) in his 19th-century com-
mentary on the same verse. Similarly, Rabbi Naftali Zvi Yehudah
Berlin (the Natziv) writes in his commentary on Lev. 2.2 about
“an illness of black humour which had come upon Saul” (my
translation). Despite the few occurrences of this idea in tradi-
tional exegesis, reading a mental disorder into the character of
Saul has become very common among modern readers of the text,
in both academic and popular culture. However, I have not found
any previous source that identifies the illness of king Saul as a
‘headache’.

5.13. Jonathan’s Friendship with David (185)-(190)

David and Jonathan, Saul’s son and heir to the throne, are very

good friends.

(185) xa rohdya-lu' xa nasdma-lu' xa-gil-ilu.'

73 Original Hebrew: ,0"WiRn 2na 9Rw3 &Y 90137 DWA M7 1300 770w ™MINX...
DWA PP TR WIPA POYNN WPAT TAN T ,MYT Mawnn mMnba imaao bar
HI 12 MANN T 59w 7T 70, HYR 90 2100 1M TR POYR HRIW madn nx
D'ROTIN 1AND 7321 ,WA ARTTRM DT NA™MWA DTRI MANRa RYp7IRD AN
. AWANRN N2 AT 70 M HInaw
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‘They are one spirit, they are one soul, they are the same

’

age.

Jonathan goes to visit David in the field. He sees that when David
plays his jezuke,’* all the sheep gather around him, bow their

heads, and listen.

(185) k-xdze dammad-g-mdxe jezitke,' kiille *érba k-ésé,' k-hamal.'
‘He sees that when he plays his jezuke all the sheep come,

stand.’

Jonathan finds another good quality in David: he treats with com-
passion the ewes that have given birth. He pets them, washes
them, and feeds them with fresh green grass.
(186)dare...' go-’ize...' glla' yaruga' yaruqa,' ra’iza' ra’iza
g-maxalla.'
‘He puts... in his hand... green green [and] fresh fresh

grass, [and] feeds her.’

It is Jonathan’s friendship with David, and his seeing David play-
ing music for the sheep, that causes him to recommend David’s
playing to his father Saul, as a cure for his headache.

In the biblical text, David and Jonathan’s friendship ap-
pears in various places, for example:

The soul of Jonathan was knit with the soul of David, and

Jonathan loved him as his own soul.... Then Jonathan

made a covenant with David, because he loved him as his
own soul. (1 Sam. 18.1-3)

74 A musical instrument. See fn. 131, below, and also ch. 3, fn. 56.
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And Saul spoke to Jonathan his son, and to all his servants,
that they should slay David; but Jonathan Saul’s son de-
lighted much in David. (1 Sam. 19.1)

David arose out of a place toward the South, and fell on
his face to the ground, and bowed down three times; and
they kissed one another, and wept one with another, until
David exceeded. And Jonathan said to David: Go in peace,
forasmuch as we have sworn both of us in the name of the
Lord, saying: The Lord shall be between me and you, and
between my seed and your seed, for ever. (1 Sam. 20.41-
42)

And Jonathan Saul’s son arose, and went to David into the

wood, and strengthened his hand in God. And he said unto

him: Fear not; for the hand of Saul my father shall not find

you; and you will be king over Israel, and I shall be second

to you; and even my father Saul knows this is so. (1 Sam.

23.16-17)

However, the biblical narrative talks about David playing music
for Saul before it mentions David and Jonathan meeting: “David
took the harp, and played with his hand; so Saul found relief, and
it was well with him, and the evil spirit departed from him” (1
Sam. 16.23). David’s playing is thus not presented as a result of
Jonathan’s friendship.

The motifeme of Jonathan’s friendship subsumes, in
Samra’s story, two additional motifemes: David playing music for
the sheep and David feeding the ewes. Both are given as reasons
for Jonathan’s acknowledgement of David’s worth.

A Midrashic tradition about taking care of sheep by giving
them soft grass appears in three places in classical rabbinic liter-
ature: Midrash Tehillim 78 (edited prior to the 8th century CE in
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the Land of Israel); Midrash Exodus Rabbah 2.2 (probably edited
in the 10th century CE; Shinan 1984); and Yalqut Sim‘oni Psalms
823 (edited in the 12th or 13th century CE). In these sources,
unlike in Samra’s story, David gives the soft grass to the newborn
lambs, not to their mothers: “[David] would bring out the small
ones to graze first so that they should graze on the soft [grass]”
(Midrash Exodus Rabbah 2.2 Vilna edition; my translation). Fur-
thermore, the focus in these sources seems to be David’s ability
to provide for each of his sheep in accordance with its needs:

...and then he would bring out the old [sheep] so that they

would graze on the medium grass, and after that he would

bring out the youths so that they would graze on the hard

grass. The Holy One blessed be He said, whoever knows

how to shepherd each sheep according to its strength

should come and shepherd my people. (Midrash Exodus

Rabbah 2.2 Vilna edition; my translation)”

This contrasts with Samra’s story, where the focus is David’s com-
passion towards the newborn lambs and their mothers.

In these sources, the fact that David takes care of the sheep
is not said to be witnessed by Jonathan, nor is it connected to
David’s appointment as a musician for king Saul. Rather, it forms
part of a tradition of stories about leaders being tested by God
for their leadership skills, based on their performance as shep-

herds. God’s response to David’s action is to correlate the ability

75 Original Hebrew: ,0wsn 8527 12 8% m&Ha01 1007 188 mybann nnpn
TNRY TN AWY WIW T Myah 0U0Ppa RN 71 DI0PA 390 091TAA pan AN
WY PHMIR P DINAN RN AR, INNAN 2WY WP T DIPT RN T
T"A0 YA avan K20 100 b wer Rea myah yTr Rinw n A"apn e ,nwpn
ARy apy a myh IRan mHy InRn
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to shepherd sheep with the ability to care for people—a tradition
that is also recounted in connection to other leaders, such as Mo-
ses. Samra indicates that David’s behaviour is the reason for Jon-
athan’s esteem towards him, although she does follow this with

an element of the divine thereafter:

(187)tle "lév tov" u-[q]urbdne °ild[ha] k-i’e.' Hgaluy-yadiia®-ile,'
k-re' hadxa-le,' k-’e go-15bbad ndse ma-’is.'
‘He has a good heart and God [may I be] His sacrifice
knows. It is well known [to Him] [lit. revealed (and)
known], He knows it is so, He knows what [there] is inside
the heart[s] of people.’

I have not found any attestation of the motifeme of David

playing for the sheep in earlier sources.

5.14. King Saul’s Sword and the Angel (191)-(193)

After a few days of David playing to king Saul in order to relieve
his pain, Saul attacks David with his sword. An angel diverts the

sword and causes it to hit the wall above David. Jonathan says:
(193) qay,' résox k-taras' *az-qdy q-qatlitte?'
“Why? Your head heals [when he plays for you] so why do
you kill him?”’
King Saul replies:
(193) p-qatldnne.'
“I shall kill him.””

Two episodes are found in the Bible where king Saul at-
tempts to smite David with his spear, 1 Sam. 18.10-11 and 19.9-

10. Miraculous deliverance by an angel is not described there,
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nor anywhere else in the exegetical tradition. The only reference
that I have found to there being something miraculous about Da-
vid’s evasion of the attack is in the commentary by Rabbi Levi
Ben Gershon (the Ralbag, Gersonides) on 1 Sam. 19.10, where he
states that David’s being able to evade the strike was a miracle,
since his attention was focused on playing properly at the same

time.

5.15. King Saul’s Promise (194)

King Saul makes a promise that whoever kills Goliath will receive

half of the kingdom and marry his daughter Michal.

(194)...palgst dawslta p-pdya tdle,' u-brati' mixal' tdle "matand.™
“...half of the wealth [or: kingdom] will be his, and my
daughter Michal—a gift for him.””

This motifeme originates from 1 Sam. 17.25: “And it shall
be, that the man who kills him, the king will enrich him with
great riches, and will give him his daughter, and make his father’s
house free in Israel.”

The promise to give half of the kingdom echoes Est. 5.3:
““What troubles you, Queen Esther?’ the king asked her. ‘And
what is your request? Even to half the kingdom, it shall be

granted you’” (see also Est. 5.6; 7.2).

5.16. The Cave of Elijah the Prophet (195)-(200)

David escapes from king Saul and hides in the Cave of Elijah the
Prophet in Haifa. He has with him eight hundred men.
The Cave of Elijah the Prophet is a well-known pilgrimage

site, located on Mount Carmel in the city of Haifa. The Bible
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states, one chapter before the episode with Abigail (see the fol-
lowing subsection) that while being pursued by king Saul, David
and his men stayed in a cave in the desert of En-Gedi (1 Sam.
24.1-2). The episode with Abigail, in ch. 25, is said to take place
in the area of Ma‘on and Carmel, two biblical Israelite settlements
located in Judah to the south of Hebron. The association of the
cave of David and his men with the Cave of Elijah the Prophet on
Mount Carmel in Haifa in Samra’s story is due to the coinci-
dentally identical names of the biblical settlement and the moun-
tain. In the biblical narrative, the En-Gedi cave is not a part of
the Abigail episode, and it is in the desert of Judah, not in the
region of Hebron. The cave is incorporated into Samra’s story be-
cause it appears immediately before the Abigail episode in the
biblical text.

5.17. Gila of Haifa (201)-(231)

The festival of Rosh Hashana is approaching, and David needs
sustenance for his men. A very rich man, Elimelech, lives in
Haifa; he owns flour-mills. His wife, Gila, is also very rich, and
she owns the neighbourhood of Gilo (in Jerusalem), which her
father had named after her. David sends two soldiers to ask for
sustenance for Rosh Hashana, but Elimelech refuses. He replies
to Gila’s protests:
(206)1d g-ya[wa]nne ¢u-mandi.' férat' yatwat' ha-’dsqad $i la-
g-ya[ws]nne.'
““I will not give him anything. You [can] fly [or] sit, even

this much I will not give him.”’
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Gila goes after the soldiers and gives them a written document

permitting them to take anything they might need.

(210) xamst kasydsa gamxa,' man-tahtinat gamxa.' xamsi bakbuke,'
>smmd bakbiike Psémon™ mon-tdh-' "Semon' didi.'... (212)
sd’un -"5rba,' >ammd réSe srba mesun,' “tizule ta-"rés-ha-
Sana.™
‘“Fifty bags of flour, from the flour-mill. Fifty bottles, a
hundred bottles of oil from my mi[ll], oil.... Come to the
sheep, bring one hundred heads of sheep, prepare them [lit.
it] for Rosh Hashana.”

When Gila tells her husband she has given David’s men all of that,
he dies.

(218) ’6ha matle,' pgé’le I-ditke,' matle I-diike!'
‘This one [=the husband] died, he exploded [i.e., died
from anger] on the spot [lit. his place], he died on the spot
[lit. his place]!’

After the mourning period for her husband, Gila invites David to
visit. He thanks her for the food she sent, and she proposes giving
him all of her property if he marries her. David agrees and mar-
ries her.

This episode is told in 1 Sam. 25.2-43. However, Samra’s
version differs from that one on several points.

The names of the couple in the Bible are Nabal and Abigail.

Samra uses Elimelech, the same as the name of the husband of
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Naomi at the beginning of Samra’s narrative,”® and Gila, after
whom Gilo was said to be named by her rich father. The modern-
day neighbourhood of Gilo in Jerusalem is located near the Pal-
estinian town of Beit Jala, thought to be the site of biblical Gilo,””
which appears later in the biblical narrative: it is the home of
Ahitophel the Gilonite (2 Sam. 15.12), David’s counsellor and the
grandfather of Bathsheba (2 Sam. 11.3; 23.34; cf. 1 Chron. 3.5).
I have found no previous source presenting an association be-
tween Abigail and Gilo, nor any which states that Abigail was
rich in her own right.

As explained with regard to the motifeme in §5.16 above,
in Samra’s story Gila and Elimelech’s home is located in the mod-
ern city of Haifa because the biblical settlement of Carmel shares
its name with Mount Carmel near Haifa.

In the Bible, Nabal is said to be a wealthy owner of herds
of sheep and goats. In Samra’s narrative, he is the owner of flour-
mills. This is perhaps taken from the realia of Kurdistan, where
millers were among the wealthy property owners.

The Bible indicates that this episode took place when Nabal
was shearing his sheep. Although shearing, as a family celebra-
tion, did not have a fixed time, it most commonly occurs during

the spring.”® In Samra’s story, the episode takes place just before

76 A point of similarity between the two characters called Elimelech is
that they do not allow their wives to use their wealth to provide goods
to those in need.

7 Though a more probable identification is Hirbet Jala in the Hebron
area; see Luncz’s comment in Schwarz (1900, 126).

78 On shearing as a familial feast in the Bible, see Haran (1972).
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Rosh Hashana, at the beginning of autumn. This originates from
BT Rosh HaShana 18a, where Rav Nahman ascribes to Rabba Bar
Abbuha the opinion that the ten days of Nabal’s sickness (1 Sam.
25.38) were the ten days between Rosh Hashana and Yom Kippur
(see also Yalqut Sim‘oni Samuel 134; Rashi on 1 Sam. 25.38). The
notion that David needed sustenance for his men for the feast of
the eve of Rosh Hashana comes from Rashi’s commentary on 1
Sam. 25.8.

In the Bible, it is David who “sent and spoke concerning
Abigail, to take her to him to wife” (1 Sam. 25.39), whereas in
Samra’s story the initiative comes from her. This is possibly due
to the interpretation of 1 Sam. 25.31 by the rabbis—after con-
vincing David not to punish Nabal, and referring to his future as
king of Israel, Abigail says to David, “then remember your hand-
maid.” The rabbis understood this as a hint for David to marry
her after the death of Nabal (BT Bava Qamma 92b; BT Megilla
14b; JT Sanhedrin 2.3;”° and many other subsequent commenta-
tors). Samra’s version is also reflective of the independence and
assertiveness of the Jewish women of Kurdistan in matters per-
taining to marriage.®° Abigail’s independence and assertiveness
are also stressed in Samra’s story when she issues a written doc-

ument permitting David’s soldiers to take abundant goods from

7% JT = Jerusalem Talmud, Vilna edition.

80 See Sabar (1982c¢, xv): “Kurdish women in general enjoy more free-
dom and a wider participation in public life than do Arab, Persian, and
Turkish women. They are also freer in their behavior towards males and
rarely wear the veil.” On the life of Jewish women in Kurdistan, see
Brauer (1947, 147-57; 1993, 175-89).
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her and her husband’s property, and by emphasising that she was

wealthy in her own right and not only due to her husband.

5.18. David Finds King Saul Asleep (233)-(234)

David finds king Saul asleep. He cuts a piece of his coat, takes a
bite of his apple, and drinks from his water, but he does not hurt
him.
(234) kstile tale,' °dna la' g-qatldnnox,' *ahat' g-3bat qatlstti' *dna ld-
g qatldnnox,' *dhat "mélex yasra’el”-wit.'
‘He wrote to him, “I shall not kill you, you want to kill me,

I shall not kill you, you are the king of Israel.””

This draws from two separate biblical episodes. The first is
in 1 Sam. 24, where, when Saul enters the caves in which David
and his men are hiding, David cuts off a corner of Saul’s cloak
without him noticing. The second is in 1 Sam. 26, in which David
and Abishai enter the camp of king Saul while the king and his
men are asleep. David does not hurt the king, but rather takes his
spear and flask of water. In both cases, the objects taken are used
as proof of David’s good intentions and reverence for the king of
Israel. It is probably this similarity between the two episodes that
led to their unification in Samra’s story.

The unification of the two biblical episodes also appears in
the epic song published by Rivin (1959, 257), where it says that
David “ate a little from his plate, drank some water from his jar,
cut [a piece] off from Saul’s coat.”

It seems that the three objects that are taken in Samra’s
story and in the epic song, instead of the one object in the episode
in 1 Sam. 24, or the two objects in the episode in 1 Sam. 26, align
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better with a general tendency of folktales to use typological

numbers.® I have found no source referring to king Saul’s apple.

5.19. King Saul and Rahela the Fortune-teller (235)-
(242)

King Saul goes to Rahela the fortune-teller.

(236) bdxta pasxdwa bad-fala,' k-i>’dwa md-’iz go-"‘olam™ md [és.'
‘A woman that used to open in fortunes [i.e., she was a for-
tune-teller], she knew what there is in the world [and]

what there is not.’

He asks her to tell his fortune. She refuses, because she swore to
king Saul three months ago that she would not tell anyone’s for-
tune. Saul does not reveal himself, but promises her that he will
ensure that the king exempts her from her oath. In the process of

telling Saul’s fortune, the prophet Samuel appears. He says:

(241)3a’ul,’ tid[ha] yéme °tlox piSe,' *ahat u-kiid tld[ha] bnéne
didox dsat gtdla.'
“Saul, you have three days [lit. three days you have re-
mained], you and your three sons will be killed [lit. come
to killing].””

81 That is, numbers that bear special symbolic meaning for a particular
culture and tend to recur in many of its texts and art forms. For example,
Law no. 14, “the law of three and the law of repetition,” in Olrik’s in-
fluential “Epic laws of folk narrative” (Olrik 1965 [1908]) describes the
many repetitions of the number three in European folktales (Olrik’s
study was of folktales of European origin). In the Hebrew Bible, the
numbers seven, ten, twelve, and forty often recur.
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King Saul gets sick, and Rahela takes care of him for three days.

(242) ’tzlale "marakim™ $orba' mdyat ksésa,' gam-maxlale,' gam-
mastyale,'
‘She made for him soups, thick [rice] soup, chicken soup

[lit. chicken water], she fed him, she gave him to drink.’

The story of the diviner of Endor is told in 1 Sam. 28,5
although her name is not specified in the biblical text. Yalqut
Sim‘oni gives the name Zephaniah, and states that she was the
mother of Abner (Yalqut Sim‘oni Samuel 140).8* Rahela’s reluc-
tance to tell fortunes is rooted in vv. 3 and 9 of 1 Sam. 28:

And Saul had put away those that divined by a ghost or a

familiar spirit out of the land.... And the woman said unto

him: “Behold, you know what Saul has done, how he has

cut off those that divine by a ghost or a familiar spirit out

of the land; So why are you laying a trap for me, to get me

killed?”

The period of three months is not mentioned in the biblical text,
nor is her oath not to tell fortunes. In the tragic message given to
king Saul by Samuel, Samra’s narrative specifies three days, a
further period of three, where the biblical text gives only one day
(1 Sam. 28.19). The fortune-teller’s compassionate care towards
Saul after he receives the tragic message is recounted in the Bible
in vv. 21-25. However, Samra tells of thick rice soup and chicken
soup—known folk remedies—as Rahela’s offerings, in lieu of the

biblical fatted calf and unleavened bread.

8 For a literary analysis of the biblical narrative, see Simon (1992).
85 Another source claims that she was the wife of Zephaniah: Pirgey De-
Rabbi Eli‘ezer 32, Higger edition (1944-1948).
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6.0. Conclusion

We have seen that various motifemes in Samra’s story draw from
different historical layers of Jewish literature, as well as from
other traditions. The way in which the motifemes are amalga-
mated into a new cohesive narrative ‘bypasses’ the consecutive
historical development of the homogenous series of Elstein and
Lipsker’s thematology of Jewish narratives, since motifemes are
drawn from sources of various periods, and various cultural
spaces, regardless of their historical consecutiveness.®* This pro-
cess in fact disrupts the homogeneity of the homogenous series.
It is this non-linear borrowing of motifemes that I refer to as mo-
tifeme transposition.

It should be noted again that in addition to straightforward
transposition of motifemes from one source to another there are

several other mechanisms of motifeme manipulation:

e altered causality: keeping the motifeme structure of

previous versions of the narrative, but tying them

8 This criticism of Elstein and Lipsker’s notion of the historical devel-
opment of the homogenous series resembles Moshe Idel’s criticism of
Gershom Scholem’s historical picture, expressed, for instance, in Scho-
lem (1941). Idel (1990, xxiii) states: “Thus I am hesitant to conceive the
history of Kabbalah as it appears in the written documents as a ‘pro-
gressive’ evolution alone. It seems that alongside this category we shall
better be aware of the possibility that later strata of Kabbalistic litera-
ture may contain also older elements or structures, not so visible in the
earlier bodies of literature. In other words, I allow a greater role to the
subterranean transmission than Scholem and his followers did.” See also
Idel (1988, 20-22).
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together with a new causal nexus (e.g., the motifeme in
§5.12);

¢ unification: combining previously separate motifemes
into one unified motifeme (e.g., the motifeme in §5.18);

e reorganisation of narrative time: the relocation of a
motifeme in the narrative time sequence (e.g., the case
of the motifeme in §5.5);

e subsuming: one motifeme subsumes under it several
other motifemes in a hierarchical structure (e.g., the
motifemes in §5.13);

e temporal transposition: the re-setting of a motifeme in
a new historical period, or milder forms of anachronism
(e.g., the motifeme in §5.16; the use of a ‘loudspeaker’

in the motifeme in §5.8).

7.0. The NENA Text and Its Translation

The text was recorded at the home of Samra Zagen on 19 April

2012. Present at the recording session were Samra Zaqen (SZ),
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Batia Aloni (BA), and myself (OA). The recording ID is
SZ120419T1 9:30-37:29.%

€Y

(2)

(3
4)
)

(6)

(7)
®
9)

(10)

BA: k-taxrdt mdrrax b-saprdttan

e..

BA: Do you remember you said
you will tell us eh...

SZ: he hé,' "sappur'™ dod hénna® SZ: Yes yes, do you want [to

g-abétun...'
BA: mdd g-abat.'
SZ:...dad na‘omi?'

"Dayal? mdd

BA: na‘émi u-rut.
g-dbat mahke.' hakan-g-3bat gér-
mondi' gér-mandi.'

SZ: Hlo-xasuv™ *dita wa‘du-hile.'

séle "zman.™

BA: fnaxon.™

SZ: séle 'zman."'

BA: séle wa‘du,' "'naxon.”'

SZ:...hé, g-emérwa—"ildha

187

nata'®...mandxle' *axoni' go-

gan-‘ézen.'

hear] the story of this...%

BA: Whatever you want.
SZ: ...of Naomi?

BA: Naomi and Ruth. But tell
[us] whatever you want. If you
want [ = prefer] something else
[then tell] something else.

SZ: Never mind, now it is its
[ =this story’s] time. The time
has arrived.

BA: Right.
SZ: Time has arrived.

BA: Their time has arrived,
correct.

SZ:... Yes, he used to say—
may God sa[ve]¥... give rest
unto him, my brother, in
heaven.

% The recording is available for listening on the North-Eastern Neo-Ar-

amaic Database Project site at https://nena.ames.cam.ac.uk/dia-
lects/78/.
8 See note on hénna in Introduction, §5.0.

87 Samra started the word natdrre of the expression ’ildha natdrre ‘may

God protect him’, but changed it to the expression ’ildha mansxle ‘may

God grant him rest’.
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(11

(12)
(13)
14

(15)
(16)
17)

(18)
(19)

(20)
(21

(22)
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g-emdrwa na‘omi..." u- e...
$smmed gore hanna wéle'

cH!

Hrgga®'... *elimélex!'

BA: ’elimeléx.'

SZ: *élimeléx.'

skine-welu go-bet-léhem.' *3swa-
lu "bdyit gadol,' parnasa téva,'
hdya-lahem sade' ve-hatta...™
BA: wéalu "asirim.”

SZ: mdhkax Fovrit' °67 kurdi?'

la k-Pan,’

BA: "kardit!™

SZ: *a,' >aswd-lu,' "asirim™ wélu,'

H 5swd-1u. ..

’aswd-lu Bsade,
xatte,' *aswd-lu...'

BA: zangin wéalu' raba.'

SZ: he.'

Mgzt >dya *3swa-la tré bnéne.'
HJazH_)aya H)igd,l 2t _tOVle

| Hxx

wéla.' isa' Gim-1év' pattah.™

g-3ba yawa.'

He used to say [ =tell] Na-
omi... and eh... the name of
her husband was this, [wait a]
moment... Elimelech!

BA: Elimelech.
SZ: Elimelech.

They lived in Bethlehem. They
had a large house, good liveli-
hood,

they had a field, and wheat...
BA: They were rich.

SZ: Shall we speak Hebrew or
Kurdish [ =Neo-Aramaic]? I
don’t know

BA: Kurdish [ =Neo-Aramaic]!

SZ: OK, they had, they were
rich, they had a field, they
had... wheat, they had...

BA: They were very rich.
SZ: Yes.

So she had two sons. So she
was a very good [lit. the best]
woman. A woman with an
open heart. She wants to give.
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(24)

(25)

(26)

(27)
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’orota-la.' >dna mbdslan

'8 Heyxenim didi

Xxamiista,
latlu?!' ‘a[w]on-ile!'

g-darydwa xdpca girsa,'
g-darydwa xdpéa...' mad-’stla,'
xa gdr’a,' ha’ tzlu,' kutéle® ta-
yaliinke didax,' ld Soqdtte bésax

spiqga.'

ta-dé' b-nabla' xdpéa sayihe,'
’liglu mabose®® ta-yaliinke
didax.' la-Soqdtte qaniinax

spiqa.' g-ozawa.'

awa' Plof‘amim™ k-eséwa'

"ot weéla nabole,'

k-xazéwa,
Mo wéla b-isaya,' méka kasyat?'

k-karabwa' raba.'

walox,' la-karbat,' *dlla g-ydwal

talu' ydwal tali,' ydwan ta-xa-

247

It’s Friday. “Shall I cook xa-
musta,®® [while] my neigh-
bours do not have [any]?! It’s
asin!”

She would put some cracked
wheat, would put some...
whatever she had [lit. has], a
zucchini, “Here,” [she says to
the neighbour,] “make

[ =cook] [with] these some
dumplings® for your children,
don’t leave your home empty
[of food].”

To this [woman] she takes
some crushed wheat, “Make

[ = cook] mabose®® [with] these
for your children. Don’t leave
your stove empty.” She [that
woman] would do [so =cook
the crushed wheat].

He [Naomi’s husband
Elimelech] would sometimes
come [and] see her, either
while she was taking [produce
to her neighbours] or while
she was coming [back],
“Where are you coming from?”
He would get very angry.

“Look now, don’t get angry,
God gives to them, [He] gives
to me, I shall give to someone

8 A sour soup made with meat-filled dumplings. See fns 36 and 37 ear-

lier in this chapter.

8 See previous footnote.
% Sabar (2002a, 210) on mabose: “(< n--1)... Sabbath-food cooked
overnight.” Sabar (2002a: 110) on b-y-t: “n-*-1... to spend the night...
to cook overnight... to keep overnight.”
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(28)

(29)

(30)

(3D

(32)
(33)

(34)
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xat." *3tli,' g-5be yawan!' xer-
’alla!' la qabdlwa.' k-karsbwa

ménna.'

kullu gorgidt hat' [ =grdsat
xat[te] ?]. >aswd-la danga.'
>aswd-la stta.' g-deqdwa
mnosa.'

g-deqdwa xtte,' *aswd-la
garasta.' g-garsdwa garsa,'
garsdwa kaskari.' kiille geb-
g-ozdwa.'

na‘omi,' kiillu geb-gozdwa,' u-
g-yawawa.' [ga-m]pal’awa ta-

ndse $i.' g-3ba dxla u-maxla.'

BA: brdt haldl.

SZ: he.'

Bzt 2eha wéla.' krable ménna,'
g-érra la g-Sogsnnax go-bet-
lehem.' g-ydwat raba..." kiilla

dawilti b-ya[wa]tta.'

walox' g-zéda dwiltox!' la-
g-ndgsa!' °dlla d-hille hiille tali'

ydwan ta-géri $i!' la-q-qabalwa.'

else! I have, [therefore] I
should give! [It’s the] benevo-
lence of God! [i.e., it is not
ours]” He did not accept that.
He would get angry with her.

All of the grinding [imple-
ments] of wheat. She had a
wooden mallet. She had a
stone mortar. She would grind
[lit. knock] by herself.

She would grind wheat, she
had [manual] millstones. She
would mill groats. She would
mill semolina. She would do
all of the things.

Naomi, she does all of the
things, and she gives. She
would also give away [lit. di-
vide, distribute] to people. She
wants to eat and to feed [as
well].

BA: A worthy woman [lit.
daughter of kosher].

SZ: Yes.

So that’s what’s happened [lit.
so this (FS) was]. He got angry
with her, he tells her, “I will
not let you stay [lit. leave you]
in Bethlehem. You give a lot...
you will give [away] all of my
property.”

“Look now, your property will
increase! It will not lessen!
God who gave, gave to me [in
order that] I shall give to oth-
ers [lit. my other =other than
me] also.” He didn’t accept.
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(37)

(38)
(39)
(40)

(41)

(42)
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gam-nabslla' gam-nabdlla I-...'
ma’o...' bdZer ma’ohadv,' *éka
wéla' bdZar ma’ohay?'

BA: go-maSalmane,'

SZ: gam-nabdlla.' ma’ohdv
k-iatule mani-le? k-"3tule mdni-
le' mekale?' Fmakdrt dide,'
k->3tule "'mdkor™ dide

mekale?...'

OA: fp,™

BA: Hp,™

SZ:... ma’ohav?...’az e...'
g-émer nabldnnax bdZar
ma’ohav,' *dna *3tli, g-bare
ménni.' ma’ohdy $i *stle tré
bnasa:' rut,' u->orta.' gam-talblu
ta-kiitru bndne dide.'
gam-nabslla,' z3lla *>>mme,' “tzlu
Hhatond™ qam-gorilu kiitru
bndsa dide.' rahqa m-bdt[at]

Yasra’el' >dwwa matle,' gora.'

BA: ’elimelex,’

°! In the Bible: Moab.
°2 In the Bible: Orpah.
% An expression said when mentioning a bad event.
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He took her. He took her to...
Meo... the city of Me’ohav.*!
Where was the city of
Me’ohav?

BA: In [the country of] the
Muslims,

He took her. Me’ohav, do you
know who he is? Do you know
who he is, where he is from?
His source, do you know
where his source is from?...

OA: No,
BA: No,

SZ:... Me’ohav?... So eh... he
says, “I'll take you to the city
of Me’ohav, I have [means], I
can afford it.” Me’ohav also
has two daughters, Ruth and
Orta.’?> He asked for them

[ =for their hand] for both his
sons.

He took her [ =Naomi], she
went with him, they made a
wedding, they married both of
his daughters. [May it be] far
from the houses of Israel,*® he
died, her husband.

BA: Elimelech.
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(43)

(44)

(45)

(46)

(47)
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SZ: he,' *elimélex matle.' Z5lla
xa-$dta go-palga,'

’dz e,' Z3lla xdpca x3t go-palga,'
u-ktitru bnone-$i mstlu,' mani

piSen?' tld[ha] baxtasa.'

g-3mra brati,' ld-g-samxan
mdsyan bnéne magurannax,'
sa@’un' gorun' mésun yaliinke,'
’dna zallu xBslu,' *anya-tre

wélu.'

rut' g-omra,' meésat' mesan,' péSat
pésan,' "hayim $lli' ‘al-hayim
Sallax.' *ani 16 *a‘azév *otdx' ba-
§tim *ofen!" hayim $5llf v-
Salldx'—’ehad!™ *d[h]at mésat
>dna mésan,' °d[h]at *dxlat' *dna
b-axlan,' °d[h]at...' g-5mra

Bpaseder. %4

>0rta g-omrd-la' sé -be-babax.'
23lla,' z5lla "beraxa” [or:

b-’urxal.' rit séla >>mma.’

% See Ruth 1.16-18.

SZ: Yes, Elimelech died. One
year had passed [lit. one year
went in the middle (i.e., in the
midst of the story)],

So eh, some more time passed
[lit. some more went in the
middle], and both sons also
died, who remained [alive]?
The three women.

She [ =Naomi] says, “My
daughter, I will not become
pregnant [and] bear [lit.
bring] sons that will marry
you. Go [PL] get married [and]
have [lit. bring] children, I,
they’ve gone, they’re finished

[ =for my part, I will not bear
any more children], there were
[only] these two [lit. these two
were].”

Ruth says, “[If] you die, I die,
[if] you live, I live [lit. you re-
main, I remain], my life is on
[ =for] your life. I will not
leave you under any circum-
stances! My life and yours—
are one. [If] you die, I die, [if]
you eat, I eat, [if] you...” She
[ =Naomi] says, “Fine.”**

Orta, she tells her, “Go [back]
to your father’s house.” She
went [away, may a] blessing
[be with her] [or: she went her
way]. Ruth came with her

[ =with Naomi].



(48)

(49)

(50)

Enriched Biblical Narratives

sela,' séla,' pséxla ddrgat bet-
lehém' tila.' fyés 16" xotte' u-
5tla e... xatte ldt-la,' *tla stta'
u-garusta' u-..."' miix gamae'

bésa wéla malya awde."'

g-dmra brati,' sé,' bo‘az' g-mdpaq
xatte,' s&,' u-"6z Sabbolim*®
basru,' mése,' deqannu
garsannu®® g-ozannu,' b-6zax
kiitele' b-axlax.' b-6zax qdmxa
b-axlax,' b-6zax girsa b-axlax!'

k-Pax *6zax.'

zalla,' xa yéma' tré' tlaha,' Z3lla
basru,' séle,' bo‘az,' xd yoma
gam-xazéla' marre-le way!' "éze”

bdxta fyafa™ mato k-$dgla...?'
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She came, she came, she
opened the door of [her house
in] Bethlehem, she sat [down].
She has wheat and she has
eh... wheat she doesn’t have,
she has a stone mortar and a
hand mill and... like [it was]
before, her house was full of
things.

She says “My daughter, go,
Boaz brings out [ =harvests?]
wheat, go, and make ears of
grain®® behind them [ =the
harvesters, i.e., glean],” bring
[here what you have gleaned],
I will crack [lit. knock (in a
mortar)] them, grind them,*
prepare them, we shall make
dumplings, we shall eat. We
shall make flour [and] eat. We
shall make groats [and] eat!
We know [how] to make
[them].”

She [ =Ruth] went, one day,
two, three, she went behind
them [ =the harvesters]. He
came, Boaz saw her one day,
he said to himself [or: to his
harvester], “Way! What a
beautiful woman, how [is it
possible that] she

takes... [ =collects ears]?”

% From Hebrew $ibbolim ‘ears of grain’ (borrowed before contact with
Modern Hebrew).
% Two separate stages of the grinding process.

7 The Jewish law of léget (Lev. 19.9; 23.22) states that harvesters must
not collect the ears of grain that fall to the ground during the process

of harvesting. They should leave them for the poor to glean.
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mandu-la,' méancalun®® [or:
méaméumun®] tdla.' "én-
davdr.' ’im"-séla' *é-baxta
Byafa™ u-' ma‘qul' °6za

$abbolot,'** hallu-la.'

zdlla mérra ta-xmdsa' g-mra
k-’at' mdrre bé‘az hddxa, gam-
bagrdnnu mani-le' mérru bo‘az
hile.'

g-5mra *awa...' mpsllax

101 30le." g-amra-la' tov,'

yabim
se,' xop,' u-msé' [or: u-mse],' sé

dmox' gam-aqle.'

zdlla dméxla gam-’agle,' séle'
gam-xazéla stohta gam-...

Amita™ dide.'

%8 See Ruth 2.16.
% From ¢-m-¢-m ‘have bleary eyes’ (Sabar 2002a, 132), to avoid embar-

[He said to his harvesters:]
“Throw to her [some extra
ears], tear [some ears]®® for
her [or: pretend you don’t see
for her sake®]. [There’s] no
harm [lit. thing] [in that]. If
[such] a beautiful and noble
woman came to glean [lit.
make ear'®], give [or: let]
her.”

She went and told her mother-
in-law, she says, “You know,
Boaz said so-and-so. I asked
them who he is, they said, ‘It is
Boaz.”

She [ =Naomi] says, “He...
you fell yibbum'®' on him.” She
says to her, “Good, come,
bathe, and wash your clothes
[or: dab yourself (maybe with
perfume, etc.)], go sleep near
his feet.”

She went [and] slept near his
feet, he came [and] saw her ly-
ing down near... his bed.

rassing her. This would parallel the biblical “...and you shall not put
her to shame” (Ruth 2.15).
1% From Hebrew Sibbolet ‘ear of grain’ (borrowed before contact with
Modern Hebrew).
101 That is, he is obliged to fulfil yibbum (levirate marriage) with you.

See §5.4 and fn. 44 earlier in this chapter.
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g-er-qay' brati,' "lama,"" g-5mra,'
xmdsi marra,' g-ndplan *3llox,'
hadxa wéla hakkosa' matle
brona u-...," #ze naxon,* bdbe u-

bdbe ’axwdsa-lu.'

g-érra sé l-bésa,' "'mahd[r]"”
binne m-banoke sdloxun *al-
knasta,' masydlax na‘omi,' u-
>dna-$ik p-dwan go-knasta,' u-
knasta mlisa jamad‘a,' b-6zaxni
Hpsara.' pséder.™"

Hle-mohrat™ z3llu -kndsta,' z5llu

102 m_aséle *axone,' “stle

l-knasta,
’axéna bss riwwa maonne,' bor-
tmdne u-’5¢a $onne-le.' g-3'mérre
>axoni,' g-ndpla *3llox,' *é

bdxta.'%®

hadaxa-la hdl u-gésta.' g-ér
>dxoni' taolta-’sdr yaliinke *3tli," u-
>dna "moavugdr” 1ébi mahkan,'

lébi >ammed-baxti mdhkan,'
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He says, “Why, my daughter,
why?” She says, “I fall on you
[yibbum].” The story was like
that [ =she told him the whole
matter], her [ =Naomi’s] son
died and..., that [ =the story]
is true, his [ =Boaz’s] father
and his [ =Elimelech’s] father
are brothers.

He tells her, “Go home, tomor-
row morning come to the syn-
agogue, Naomi will bring you,
and I will also be in the syna-
gogue, and the synagogue is
full of people, we shall make a
compromise.” Fine.

The following day they went
to the synagogue, they went to
the synagogue,'®® he brought
his brother, he has a brother
older than he, 89 years old. He
says, “My brother, she falls on
you,'®® this woman.

This [lit. thus] is the situation
and the story.” He [ =the
brother] says, “My brother, I
have thirteen children, and I
am old, I cannot speak, I can-
not [even] speak with my
wife.

192 This repetition of a word or phrase with this intonation is a typical
stylistic feature of Jewish Zakho NENA narration. It usually appears at
the beginning of an episode in the narrative. See also ch. 3, fn. 29.

103 That is, you are obliged to perform levirate marriage (or halisa). See
fn. 101 above.
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Sqiilla talox' héya bréxta *3llox,"

wéla "na‘al” didi lisla,''**
BA: he...'
SZ: si-mbdrax-la.'

105 ' g-ér

jamd‘a kiillu maskumlu
Hmahar' taxini...™ bane'
mdxan'® gyanax,' 103,' u-"dna
b-165an' b-dx *sl-knasta,' b-ozdx

HSéva‘ braxot!®'*%”

Hle-mahrdt” sélu °tzlu "séva‘
braxot,™ gam-gawarra.'
Hlyi]$tabdh $omo!™' *dwwa

>ammet' "téra Selé ~ammet.™

Hle-mohordt >omrim ba-bdker hu-
mét.' bé‘az mét!™
BA: e bo‘az?' ’aa...!"

OA: Fkén?!t

194 See Ruth 4.7-8.
195 The Modern Hebrew root skm is used here with NENA morphology.

Take her [ =Ruth] for you,
may she be blessed upon you

[ =be blessed together, mazal
tov!]. Here is my shoe, wear it.

BA: Yes...
SZ: Go wed [lit. bless] her.”

The congregation all agreed....
He says, “Tomorrow, pre-
pare... tomorrow prepare
yourself [ = get ready], wear
[wedding garments] and I will
wear [wedding garments], we
shall go to the synagogue,
[and] we shall do [ =perform
the ceremony of the] seven
blessings!”'%

The following day they came
[and] did [ =performed the
ceremony of the] seven bless-
ings, he married her. May His
name be praised! He [ =God]
is true [=lit. truth], [and] His
Torah is true [ =1it. truth].

The following day, they say,
he died, Boaz died!

BA: Boaz? Oh...!

OA: Really [lit. yes]?!

19 The Modern Hebrew root kwn is used here with NENA morphology.
The equivalent NENA root is hzr.
197" A ceremony marking the giddusin, the second and final stage of a

Jewish wedding, in which seven benedictions are said.
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SZ: fb6‘az met!,' ldyla ’exad
na$’dr ’ita.™"
BA: wil...'

OA: 4 kén?!' 2é 16 yadati.™

BA: papptike!...
SZ: fb6‘az mét..."

zdlle xdbra 3llil' b6‘az matle,'

bé‘az matle,' xmdsa' Satar-ila.'

sélu jm3‘lu nase' kiilla ‘alam

jmé‘la Mla-lovaya.™

hmbdlla u-sraxla,' g-amrd rabbéno
Sel-‘olam,' xzawun,' kiilloxon
sahzetun,' tdmmal *tzle

Hhatan a’HI

’¢ bdxta'*® kalsa hila,' °é bdxta

gam-barxdla *3lle,' ldl-xal wal-
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SZ: Boaz died! He stayed with
her [only] one night.

BA: wil

OA: Really [lit. yes]?! I didn’t
know that.

BA: Poor man!...
SZ: Boaz died...

The word went to them

[ =they were informed, they
learned the news that] Boaz
died, Boaz died. Her

[ =Ruth’s] mother-in-law is [a]
resourceful [woman].

People came and gathered, the
entire world [ =many people,
the entire community] gath-
ered, for the funeral.

She [ =Naomi] stood up and
cried out, “[In the name of
the] Master of the Universe,
see, all of you, testify, yester-
day he made the wedding,”

this woman'® is her daughter-
in-law, this woman [ =Ruth],
she [ =Naomi] blessed her to
him [ =married her off to

19 Samra switches here to third person. Switching from first to third

person within direct speech is a common feature of Samra’s narration,

especially in instances where the narrator does not wish to take upon

herself an utterance which is perceived as negative. In relation to that,

see Kasher (2000, 74, feature B) where one of the features he mentions

as indicative of Targum liturgical use is switches from second to third

person in order to avoid giving offence to the audience.
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dmbéxle kisla,' *akdn sméxla #2o"

bréna ®o" brdta dad-bo‘az-ilu.'

BA: Pnaxon.”

SZ: ’ild[ha] sdhaz u-ndse sahzi!'
kiillo mdrru Pbaséder.?" °ild[ha]
haille' smdxla,' mdni séle-la?'

k-’itun mdni?'

BA: [@°.'
SZ: bréna mani,' md-yle $émme?'

bor-ruti?'

BA: la-k-iyan.'

SZ: elisay!'

BA: °a!' ’elisdy.'

SZ: hwéle-la ’elisay!..." hwéle-la
Yelisay,''*° na‘émi gam-ta’anale,'
gam-’ozdbe-xudani,' *elisay,'
’ild[ha] hillle-le' $o°d bnone,' u-
xd brata.' rut,' "sdfta” dide hila.'
rut' hés wéla pasta,'

BA: he,'

SZ:°az e,' xa yoma,' honna,'
>elisay,' krabwale' moan-dé bdxta'

dammoad-wéla smdxta bad-ddvid

109 See fn. 102 above.

Boaz], last night he indeed
slept with [lit. at] her. If she
got pregnant, a son or a
daughter, they are of Boaz.

BA: Correct.

SZ: “God shall [bear] witness
and people shall [bear] wit-
ness!” Everyone said, “Okay.”
God gave, she became preg-
nant, who came to her [ =who
was the child]? Do you know
who?

BA: No.

SZ: Her son, who [is he], what
is his name? The son of
Ruthie?

BA: I don’t know.
SZ: Elishay!
BA: Ah! Elishay!

SZ: She gave birth to Elishay
[1lit. Elishay was born to her]!
She gave birth to Elishay [lit.
Elishay was born to her],'*
Naomi reared him, she took
care of him. Elishay, God gave
him seven sons, and one
daughter. Ruth was his grand-
mother. Ruth was still alive,

BA: Yes,

SZ: So eh, one day, this,
Elishay, he got angry with this
woman [i.e., his wife], while
she was pregnant with king



(86)

(87)
(88)

(89)

(90)

Enriched Biblical Narratives

ha-meélex.' ¥

aharon® sé[le]'
Hyéled Sevii™.'
’dz e...' gam-karddwala' xd

yarxa zslla be-bdba.' séla’

g-amra-le' qam-kardtti' u-hdnna
u->dna bdxta smaxta.' g-ér ld' la!'
léwat smaxta!'

BA: léwe manni,'

SZ: léwe ménni!' g-érra,' g-amra-
le,' rabbond $el-‘olam' sdhaz *slla
>e-baxta,'''° bdni bdsar léwa
nhiqta,' ydla didox hile.' sméxta

2alla.'"1°

HtovH!' Id-wele Pkol-kdx
meruse,™ rabboné Sel-‘olam,’'
k%Gsle''* *3lle.' g-er-ydla didox
hile,' md g-amrstta?!' baxta,'
Hnakiya,' u-sadikd,™ mani
b-ndhaq *slla?!'

g-émer ta-Samit’el ha-nnavi,'
g-émer si mbdrax xd ydla dad-

’elisay,' pdes hakémad yisra’él!'

110 See fn. 108 above.

11 The Modern Hebrew root ks is used here with NENA morphology.
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David. He came last, the sev-
enth child.

So eh, he chased her out, for
one month she went to her fa-
ther’s house. She came, she
says to him, “You chased me
out, and this and I am a preg-
nant woman.” He says, “No
no! You are not pregnant!”

BA: “It is not from me,”

SZ: “It is not from me!” She
says, she tells him, “Master of
the Universe, bear witness to
this woman,!*° she has not
been touched by humans, it is
your child. She''® went preg-
nant [ =she was pregnant
when she left].”

Good! He [ =Elishay] was not
so satisfied. The Master of the
Universe got angry with him.
He says, “It is your child, what
are you saying to her?! [She is
a] clean, and righteous,
woman, who would touch
her?!”

He says to Samuel the prophet,
“Go bless [i.e., anoint] one
child of Elishay, so that he
shall become the king of Is-
rael!”
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zalle' ddmmoad zdlle' Smil’el
hanndvi $draf *al-killu bdtad

yisra’él *al-dé bésa u->alloxun!'

BA: ameén!

SZ: ’ild[ha] ya[w3]lox ®éSet
hdyil,Hl

OA: *amen!'

BA: >amén!',

SZ: u-bdnat bésa go-rusaldyim
xazydlu yalénke didox,'

OA: ’amén ’amén *amén!'

BA: amén,' >amén, >amén!',

SZ: u-’in-$d’-’alla muxwasi

fdrhat *3bbu

(100) BA: ’amén, ’amén,' amen!'

(101) OA: >amén' >amen!'

(102) SZ: ’dna kma kéfi séle!' ’ilaha

k-e!'

(103) BA: amen!'

(104) SZ:’az e,...' "ha-’emét' e' ba™

g-érre broni' riwwa' dalala,'

mosélu bréne riwwa,' Samii’el

hannavi monaxle' la hmjlla stiin. ..

He went, when he went, Sam-
uel the prophet, may [his
blessing] shine on [or: may he
watch over] all the houses of
Israel [and] on this house and
on you!

BA: Amen!

SZ: May God give you [ =0A]
a woman of valour

OA: Amen!
BA: Amen!,

SZ: and build a house in Jeru-
salem, may she [ =BA] see
your children,

OA: Amen amen amen!
BA: Amen, amen, amen!,

SZ: and God willing you
[=BA] will be happy with
them like myself [i.e., like I
am happy with my own grand-
children]

BA: Amen, amen, amen!
OA: Amen amen!

SZ: Me, I am so happy [lit.
how much my joy came]! God
knows!

BA: Amen!

SZ: So uh,... The truth, uh, he

[ =Samuel the prophet] came, he
[Elishay] says to him, “My son,
the eldest, [my] dear one,” they
brought his eldest son, Samuel
the prophet looked, the pillar [of
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>az-¢,' g-emdrre léwe °6 brona,'—
>atta' ma' g-3ban' Fyotér
madday™ g-mdhkiyan 5vrit™
kiille wd‘ada lisdni g-éza
Bayrit,® g-abdnna Pavrit raba,'
BA: Pkén' naxon' naxon™

SZ: he,'

BA: °az-ld gam-$aqgslle *aw-brona,’
SZ: g-emédrre "1o,' 10 ra’tiy.™
maséle >aw-x3t g-ér 10,™ moséle

aw-xat' stin nira ld xazydle.'

Smil’sl hannavi,' mérrele rabboné
Sel-‘olam' ddmmoad hmélla,'

Saxina b-rése,' >oha-le!'

g-er-18''? >6ha' g-er-1¢"'? *6ha,’
kuid °a8td hmallu' g-ér "lo!™'
*atléx xd brona x5t?' g-ér *atli
xa-bréna x3t' Pavdl” bér So’a
$énne-le.' wéle go-“sadé™
mmoad 3rba,' g-érre ma-g-ot...,

>dni mxalpi-le' meséle.'

12 Contraction of léwe.
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fire] did not stand... [ =was not
upon the eldest son]

So, he says, “It is not this
son”—now, what, I like to
speak Hebrew too much, I
speak Hebrew, all the time my
tongue goes [to] Hebrew, I
love Hebrew very much,

BA: Yes, right, right,
SZ: Yes.
BA: So he didn’t take that son,

SZ: He says to him, “No, [he
is] not worthy.” He brought
the second one, he says “No,”
he brought the other one, he
didn’t see the pillar of fire.

Samuel the prophet, the Mas-
ter of the Universe [had] told
him, “When the Shekhinah
stood [ =dwells] upon his
head, this is he [i.e., that is the
son who will be king].”

He [ =Samuel the prophet]
says, “It’s not him,” he says,
“It’s not him,” all of the six
stood [in front of him], he
says, “No!” “Do you have an-
other son?” He says, “I have
one more son, but he is [only]
seven years old. He is in the
field with the sheep.” He says,
“What are you doing... [ =why
are you making an issue out of
it?], they [ =the other sons]
will substitute for him [lit.
switch him] [and] will bring
him.”



260 The Neo-Aramaic Oral Heritage of the Jews of Zakho

(112) séle mad-xa-dasdasa''® xa-
kusisa xwarta b-rése.' g-emér

>0ha-le' g-ér °oha-le.'

(113) hmodlle' g-ér hmdl *dxxa,'
mondxle bad-rabbéno Sel-‘olam'

Saxind hmdlla.'

(114) g-er->0ha bronox' mayle $smme?'
dawid-hile' g-er->6 p-pa[yJas’
Hdavid meélex yasra’el!™ °o
bronox!'

(115) hawéle "masha™ did moaséle
Hgémen™ mon-bét maqdas,' gam-
dahdnle' u-gam-' *afwa]zle' u-dl'
kdffod-ize' u-lobbe' u-xase' u-
’dgle' u-’agar-"aqle,

(116) g-ér alohim yismor otxd,™
diik$at *azat,' hdwat "barl.™ kiille
yaltinkat yasra’él.'

(117) BA: ’amen.’

(118) OA: ’amen.'

(119) SZ: gqam-, xadlas,' p3sle bar...'

gam-masdhle.""**

He came with [i.e., wearing]
an ankle-length robe,''® a
white hat on his head. He

[ =Samuel the prophet] says,
“This is he?” he [Elishay] says,
“This is he.”

He [David] stood, he [ =Sam-
uel the prophet] says, “Stand
here,” he looked towards the
Master of the Universe, the
Shekhinah stood [i.e., dwelt
upon David].

He says, “This son of yours,
what is his name?” “It is Da-
vid.” He says, “This [one] will
be David, the king of Israel!
This son of yours!”

Here is the ointment that he
had brought, oil from the Tem-
ple, he anointed him, and
made [i.e., applied it] towards
[lit. the side of] his palms and
his heart and his back and his
legs and his feet,

he says, “May God protect you,
[every] place that you go, may
you be healthy.” [And] all the
children of Israel [as well].

BA: Amen.
OA: Amen.

That’s it, he became, the son
of..., he anointed him.

13 Translation of daSdasa according to Sabar (2002a, 145).
114 The Hebrew root msh is used here with NENA morphology.
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(120) bdsar ’0to,' xaraye,...' *$d’ul ha-
mmeélex” srxle..." e...' f'gdm-
ken" $d@’ul ha-mmélex' séle
golyas palostaya,' a g-3be ndse
ammed-yasra’el.’

(121) mdni m$adri' mdni la-msadri?'
$d@’ul ha-mélex *3tle,' xd Phalifa™
zigtiri kunzdri,"® ixxa lébe'
lawssla,' rdk" ta-ddvid ha-
mélex hila-"zta.' bds mélex,'
>aw-dad-pdya$ mélex...'

(122) BA: mdyla kiiri kungari?'

(123) SZ: guri kunzsri-le $5mma.'

(124) BA: °d giiri kunzari,' "yafe™,'

(125) SZ: guri kunzsri bad-kirdi,' bad-
hdnna' ld-kyan bad-"avrit” may-

le,

(126) BA: dyal” *3tla "perus™?'
yd‘ane may-la giri kunzsri,'
$omma?'

(127) SZ: é $5mma,' Phalifd”
dad®mélex® hila,' kulla >smmad

Hbarzalim™ u->smmad é' sané’ta

After that, later on... king Saul
called... eh... also king Saul,
Goliath the Philistine, eh he
wants to fight with Israel.

Whom shall they [ =Israel]
send [and] whom shall they
not send? King Saul has, one
suit, Ziguri Kunzari,''® no one
can wear it, it is made only for
king David. Only a king, the
one who will become king...

BA: What is Kuri Kungari?
SZ: Its name is Guri Kungori.
BA: Oh Guri Kunzari, nice,

SZ: Guri Kungoari in Kurdish

[ =Neo-Aramaic], in this I
don’t know, in Hebrew, what
it is.

BA: But does it have a mean-
ing [lit. interpretation]? Mean-
ing, what is Guri Kunzari, its
name?

SZ: Uh, its name, it is the suit
of the king, all of it with irons
[i.e., made out of pieces of
iron], and with uh, it is made
by craftsmanship, not just a
simple thing. It’s valuable [lit.

15 Sabar (2002a, 161): “ziri(-kunziri) coat of mail (=H[ebrew] xnn
B[ible] T[ranslations]), armour.” In Rivlin (1959, 233, 241): “ziri ukum
ziri.” Sabar (2002a, 161) explains: “kum = helmet, K[urdish].”
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it has value]. No one is able to
wear it.

HI >y

ugta' ld Bstam.®' *3tla..." *stla

Hegrex!™ Sixxa lébe lawssla.'

(128) mdd ’iz," yalinkad yerusalayim,' All of [lit. whatever there is]
the children [i.e., boys] of Je-
rusalem, a loudspeaker'®
g-3be qatdlle golias.' g-emer->dwd called out that they should
come, [since] the king wished
to kill Goliath. He says, who-
ever wears this outfit, he is
able to kill him.

sraxle rdmkol® dse,' hakéma

law3sla *¢ bddla' ’ibe qatslle.'

(129) ...1a..." xd d-lawasla' xd rabsa-la -.. not... whoever [lit. one
who] wears it, for one it’s

27 1 - N _ ) | 7.2 Y .
tdle' xd zurta-la tdle,’ ld g-6ra [too] large, for one it’s [too]

gdme u-xa...' small, it doesn’t fit him [lit. it
doesn’t enter in front of him],
and one...
(130) g-3mri ’iz xa pisa,' bér $o’a They say, there’s one [boy]

left, he is seven years old, he is
in the field, only this man is
gora-le pisa!' qu-s@’un mésu-le.' left [i.e., only he did not try
the suit yet]! “Go fetch him.”

$énne-le' wéle gé "sade,”™ >aw-

(131) gam-malusila *3lle,' bér s0°d They dressed him with it [lit.
it on him], [only] seven years
old [i.e., therefore small], may
gam-maleéla!' His name be praised, he

[ =David] grew and filled it!

$dnne,' yistabbdh Semd' rwéle

(132) $d’ul ha-mélex krble,' g-er-’5..." King Saul got angry, he says
[to himself] “This one... will
be instead of me, he will take
it... [i.e., the kingship]”

p-pdyas $wini,' p-Sagalla..."

(133) Htov,"" g-dbe *dzat qatlstte goliyas “Good, you need to go and kill
Goliath the Philistine,” he

[ =David] says, “Very well, no
be‘ayd.”" lisle' dasdasa dide,' problem.” He wore his ankle-

p , o ., , length robe, his hat is on his
Hkéva® dide b-rése,' kafiya dide, heagd, his keffiyeh, and he has,

palistaya,' g-émer Ftov,' >éyn

116 Clearly, an anachronism.
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u-[’3]tle,' *5tle hdnna,' *dy-dad

e..

(134) BA: tfakke,'

(135) SZ: la," dad-g-maxe' képa' *>bba’

traq,' hdnna,' ld-k-yan $$mme

mdy-le b-kurdi,' e...'

(136) BA: e wil' 20to' he,'

(137) SZ: ld tfakke,' e...' "hevel™...'

(138) BA: "hevel™ *jto'

(139) SZ: u-hdnna,' g-e[ws]z tsraq!'
hdnna,' $5mma may-le?'

(140) BA: "héts va-keset™

(141) SZ: hé Fhéts va-hets,' héts va-
késet. ™

(142) BA: "héts va-késet."™ u-bad-
Hidirdit! may-la?'

(143) SZ: ’a?'

(144) BA: bad-Pkurdit?™

(145) SZ: bad-kurdi?' $3mma nséli'
g-amrdnnax,' $Smma nseli.'
Som[ma] dt[ta]-tdxr[an]

b-amrannax.''”

(146) BA: Htov.t"

he has this, that [thing] which
uh...

BA: a gun,

SZ: No, [the thing] that you
throw a stone with, traq! this, I
don’t know what its name is in
Kurdish [ =Neo-Aramaic],
uh...

BA: Uh wi! Like that, yes,
SZ: Not a gun, uh... a rope...
BA: A rope, like that...

SZ: And this, it does tsraq! this,
what is its name?

BA: An arrow and a bow,

SZ: Yes, an arrow and an ar-
row, an arrow and a bow.

BA: An arrow and a bow, and
in Kurdish [ =Neo-Aramaic]
what is it?

SZ: Eh?

BA: In Kurdish [ =Neo-Ara-
maic]?

SZ: In Kurdish [ =Neo-Ara-
maic]? I forgot its name, I tell
you, I forgot its name. I'll re-
member its name now and tell
y0u.117

BA: Good.

7 Samra will remember the word bardaganiye ‘slingshot’ in (164).
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(147) SZ: °6ha z3lle,' gam-Saqslla

>smme u-gdlle. z3lle r3s-..." qriile

1118 ¥4

*al-hanna,'*® $qjlle xa-képa,'

(148) g-ér [declaiming:] bazxit' ’av-
raham,' $qslle xa-képa xat g-ér'
bazxiit ya‘aqov,' bazxtit *av-
raham,' yitshdk,' ya‘aqov' hay-
tlaha.'

(149) sqdlle tré képe-xat' g-3r bagxut'
mose' ve-haron.' kiid xdmsa

dréle go-jébe,' z3lle.'

(150) gam-darélu go-hdnna dide,’'
naseli' $5mma bassima-le bad-
kirdi.""®

(151) gdlle g-émer' mani séle' qat3lli?'
keélu,' posiilkan' mosulkat?'*°
g-émri..." k-xaze' xa-yala-le,'
hmila,"*!

(152) g-ér mxi darbadox [ =ddrba

didox],"** g-ér ana maz...'

The Neo-Aramaic Oral Heritage of the Jews of Zakho

SZ: This one [ =David] went
[away], he took it with him
and went. He went to [lit.
upon]... he came close to the
this,'*® he took a stone,

he says, “For the merit of
Abraham,” he took another
stone, he says, “For the merit
of Jacob, for the merit of Abra-
ham, Isaac, Jacob.” Here this
is three [of them].

He took two more stones, he
says, “For the merit of Moses
and Aaron.” The five of them
he put in his pocket, [and] he
went [away].

He put them in his this, I for-
got, its name is [very] pleasing
[ =beautiful] in Kurdish
[=Neo-Aramaic].'*®

He [ =Goliath] went [and] he
says “Who [is it that] came to
kill me? Where are the
posilkan mosilkat?”*?° They
say... He sees it is a child,
standing.'*

He says “Strike your blow,”"??

he [ =David] says, “What I...?
You are wearing clothes of

18 Maybe to a river, to collect pebbles, or to the battlefield. See 1 Sam.
17.40.

19 See fn. 117 above.

120 Unclear. Perhaps Goliath is mocking Hebrew names?

121 Gee 1 Sam. 17.42.

122 David and Goliath take turns in striking. See §5.10 above.
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(S|

>ahat' lwisa' jillat kiide kunzari,'
’tbox mdxat darbe,' >dna md-
k-i’an mdxan.' mxi ddrba didox'
xdzax ma $skal-hile.'

(153) mxéle xd hanna,' x& palgdd,'
e...' ’dy ditka," xrula.' hdnna,'

Hhar.?

(154) BA: he,'

(155) SZ: kuille "har kusle,' bad-dé
bad-h3nna dide.'

(156) 6 farre,' gam-mafarre,' ’ild[ha]
gam-matiile,' séle hmslle xd-ga
x3t barqiile.' g-er-md-wat sax?!
md?' g-er wan-sdx' “hamdu-I-

la.*" bés ’ild[ha] ’mira.'**?

(157) g-er-de mxi darbox,' g-ér *o-
mani-le?' ehh.' hadxa °tizle,'
mordmle hdnna *3sw[a]' ’ine

[="’ene ?] dwige wélu,'

(158) BA: he,

123 See ch. 1, §14.0, proverb no. (79).

Kude Kunzari [ =armour], you
are able to strike a blow, I,
what do I know [how] to
strike. Strike your blow [and]
we’ll see what sort [of a blow]
it is.”

He struck a this. A half of uh...
that place was destroyed. This,
mountain.

BA: Yes,

SZ: The entire mountain went
down, with that with his this.

This one [ =David] flew
[away], he [Goliath] made
him fly [away], God made him
land safely [lit. sat him down],
he came [and] stood again in
front of him [ = Goliath]. He

[ =Goliath] says, “What,
you're alive?! What?” He

[ =David] says, “I'm alive,
thank God. The house of God
is built'®® [ =everything is
well].”

He [ =Goliath] says, “Well
strike your blow,” he [Goliath]
says, “Who is this [guy]?”
Uh... He did like that, he lifted
this—there was—his eyes were
held [i.e., covered],

BA: Yes,
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(159) SZ: bid-e..."' "barzel.' kéva“
barzél. ™ giiri kunzéri "barzel”
hila,' kulla.'

(160) BA: he he,

(161) SZ: kulle Pkova‘ barzél™ u-...'
hanna "barzél." morémle hddxa
>ene,' gob’ene gléle,' g-ér mxi
ddrba didox,'

(162) g-ér yd ’ilahi,' bagxtit kid xd u-
xd,' $6°a ndse,' ’ide [or: dé'**]
m[anjdeéle go-jébe,' $0°d' hdnna

Sgalle,' xa’ p3slu!' p3slu xa képa.'

(163) BA: amhom,'

(164) SZ: gam-daréle go-barda-

ganiye.""* gam-daréle go-barda-
qaniye dide'"*® *izle traq!!' *trra

go-gob’éne' *lizla gor-gar-gor-gor-
gor gam-’ozdle tré gite.

(165) BA: fyofi,' yofil™

(166) SZ: gam-"ozdle tré git’a.' *oa!'

g-emarre,' *0ha-le ddrba didox,'

SZ:... in uh... iron. Iron hel-
met. The Guri Kungzari is [made
of] iron, all of it.

BA: Yes yes,

SZ: All of it is an iron hat.
And... iron this. He lifted his
eyes like that, his forehead
was uncovered, he says,
“Strike your blow,”

he says, “O my God, for the
merit of each and every one
[of those] seven men,” he put
[lit. threw] his hand in his
pocket, he had taken seven
this, they became one! They
[all] became one stone.

BA: Hmmm,

SZ: He put it in [his] sling-
shot.'®® He put it in his sling-
shot.'?® He made traq!! It pene-
trated his [ = Goliath’s]

forehead, it made gar-gar-gor-
gar-gar [and] it made him two
pieces [i.e., sliced him].

BA: Nice, nice!

It [ =the stone] made him two
pieces. Oa! He [ =Goliath]
says [dismissively], “Is this
your blow?” He says, “Well,

12 Interjection expressing encouragement.

125 SGamra remembers the word she had forgotten, thus the strong into-

nation. See fn. 117 above.
126 See fn. 102 above.
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g-er-dé $usla gydnox.' $°55le
gydne' xd gat’a mpslle manne.'
(167) ®dyal ma™ wéle mira ta-daw,’'
ta...' ta-$d’ul ha-mélex,' ldzom
rése qaté’le matiile game,' dad-

yd’e gam-qatdlle,' laxwa...'

(168) BA: he,'
(169) SZ: la-g-bar[e],' ldt-le “brera.™

I H>

lla g-érre,' mani-le' ’ahra’i”

dide?' *eliyd hatte.' °elyd hattd.'

(170) BA: he,'

(171) SZ: ’awa' g-emdrre hallile' qzila,'
hdllile sépa dide,' ¢ii-sepa lébe
qaté’le rés' d-gélyas palastaya,'
Idh[aw]e sépa dide.'

(172) g-er-hdllile sépa dide," qat’>nne
rése' nablbnne.' g-er-ld-g-yanne-
lox'?"' >5tli $art >smmox' hdkan
yawitti xd-brat-yasra’él,’

b-yawénne-lox.'

127 Contraction of la-g-yawadnne-lox.
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wiggle yourself a little.” He
wiggled himself, one piece fell
off him.

But what [more], he had told
to that, to... to king Saul, he
needs to cut his [ =Goliath’s]
head and put it in front of him
[ =king Saull, in order that he
knows that he had killed him,
otherwise...

BA: Yes,

SZ: It [i.e., this action] cannot
be, he does not have a choice.
So he tells him... Who is his

[ =Goliath’s] responsible per-
son [i.e., his armour-bearer]?
’Eliya Hotté. *Eliya Hotta.

BA: Yes,

SZ: He tells him, “Give me the
key, give me his sword,” no
sword can cut the head of Go-
liath the Philistine, if it is not
his [own] sword.

He [=David] says, “Give me
his sword [so that] I shall cut
his head off and bring it [to
king Saul].” He says, “I will
not give it to you. I have a
condition for [lit. with] you: if
you give me a daughter of Is-
rael [i.e., a girl of Israel to
marry], I will give it to you.”
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(173) hmédlle ddwad ha-mmeélex, mdto

b-yawsénne brdt yasra’el?' u-la
g-bdrya $ik' g-abe-rése nabjlle

ta...'

(174) hmodlle xd-gar xéta' g-emdrre

Aoy b-yawdnnox xa brdt

yasra’él,' hallile,' sépa dide."'

(175) qurbdne ilaha *dy-damma,'

k%sle'* *sl dawid,' g-er-lébox
ydwat &t brdt yasra’él tale' *3lla
brdt,' >dy d-hila "ba[t]-zziig"

didox bat-$éva‘ man-'Samdyim®

King'?® David waited [and
thought], “How will I give him
a daughter of Israel?” and it is
also not possible [not to take
the head], he must carry his
head to...

He waited [and thought] once
again, he tells him, “Very well,
I will give you a daughter of
Israel, give it to me, his
sword.”

Then God [may I be] His sacri-
fice, got angry with David, He
says, “You cannot give any
daughter of Israel to him but
the daughter, the one that is
your spouse, Bathsheba,
[which is] written [i.e., des-

tined] for you from heaven,
you will give her to ’Eliya

Hatté. You cannot give any
[other] daughter of Israel.”

kstita talox,' *aya b-yawstta ta-
’eliyd hatte.' lébox ydwat' ¢ut brdt
yasra’él.'

(176) BA: "naxon.” BA: Right.

Wallah, that [happened]... He
took the sword, he cut, he put
it in a bag, he went and laid
[lit. sat] it in front of uh...
king Saul.

(177) SZ: walld,' °aya..." $qdlle sépa,'
qte’le,' dréle go-Canta' Zslle
mfo]tile gdm e...' $d’ul ha-
mmeélex.'

That trouble [i.e., Goliath or
the Philistines] went [away

(178) zdlla,' *urra,' Bra®™-dfe,*** mon-

yasra’él,' °ild[ha] b-yd[wa]l

128 At this point in the narrative, David is not yet king (though he is
already anointed).

129 The Modern Hebrew root k¢ is used here with NENA morphology.
130 Sabar (2002a, 89): “(Ar[abic]) f. ’dfe misfortune, mishap; pl.
‘afityata.”
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Hrov! ta-asra’él,' pssla Sahydna,

gam-qatlile xdlas,' *eliyd hitte st

g-5be meséle,' b-awdgle "sdr

savd” dide e-ndgla.'

’az-ddmmad gam-malisla
Hhalifa™ *3lle,' $¢’ul rdba krble,'
ddwid monéxle bad-én $a’ul,'
Yen-$a’ul' ger-Sokal-ilu,' gér-Sokal

p3sle' "partsif” dide.'

(180) galololals léwa bds tali!' 1dssi

gazla!' P16 16 16™ makusnna
mdnni' °dna bad-dasddsa didi

b-azéna!' gam-makusila ménne.'

(181) g-émer *éne ld-hoya *3lli,' pasla,'

pasla tére!'

(182) BA: hé' "beétah,™

(183) SZ: ’¢h,' Zdlle u-séle,' *az-Sa’ul,’

p3sle' "hole,”™ qhdrre,' g-amer-’6
p-pd[y]as $wini.' psle raba

Hpyolé, M
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i and] passed from Israel. God
will give good to Israel, there
was a celebration, they had
killed him, that was it. °Eliya
Hotte, he [ =David] wants to
bring him [or: it is necessary
to bring him], he will make
him his general [lit. minister
of the army] now.

So when he dressed him in the
suit [lit. dressed the suit on
him], Saul became very angry,
David looked at the eyes of
Saul, the eyes of Saul became
different [lit. are of different
colour/form], his face became
different [lit. is of different
colour/form].

Gallblols it [ =the suit] is not
good for me! My body has
burnt. No no no! I'll take it off
me, I shall go in my ankle-
length robe! They took it off
him.

He says [ =his reasoning was],
“His [ =Saul’s] eye should not
be upon me [i.e., I do not want
him to become hostile to me].”
It [ =the suit] became, it be-
came his size!

BA: Yes, sure,

SZ: Uh, he went and came
[back, from the battle against
Goliath], so Saul, became sick,
he became angry, he says,
“This one [ =David] will be
[king] instead of me.” He be-
came very sick.
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(184)

(185)

(186)

(187)
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diiqle rése,' rdhga mon->asra’el’,
mar’a,' la-g-batal!'

yonatan bréne,' rabad rdba'
Bhdver” dad-dawid-hile.' xa
rohdya-lu' xa na$dma-lu' xa-
Hoil-ilu," g-él kdsle go-"sadé™ u-
kese,' u-k...' k-xdze dammad-
g-mdxe jeziike,"" kiille érba
k-ése,' k-hamoal.' k-épi résu,’
k-$am’i jeztike dide.'

u-"stle xa-mdndi xét $i-Frov™"
ddwid ha-mmelex,' kud-g-mdsya
yala,' brona,' brata,' >éma
’iwdnta g-hawéla,' g-él k-sagalla’
u-g-masmasla' k-xayapla,'
dare...' go-’ize...' gilla' yariqa'
yaruga,' ra’iza' ra’iza'
g-maxdlla.' u-[g-Jmastela mdya.'
*stle Flév tov™" u-[qJurbdne
’ild[ha] k-’¢.' Fgaluy-yadiia®-

ile,'"** k-r’e' hadxa-le,' k-P’e go-

A pain, may it be far from Is-
rael, caught his head, it does
not stop!

His son Jonathan, he’s very
much a friend of David. They
are one spirit, they are one
soul, they are the same age, he
[ =Jonathan] goes to him

[ =David] to the field, and
he... he sees that when he
plays his jezuke'*' all the sheep
come, stand. They bow their
heads, they hear [ =listen to]
his jezuke.

And he has another thing that
is good, king David: whoever
brings a child [ = gives birth],
a boy, a girl, whichever ewe
gives birth, he goes [and]
takes her, and pets her, he
washes her, he puts... in his
hand... green green [and]
fresh fresh grass, [and] feeds
her.

He has a good heart and God
[may I be] His sacrifice knows.
It is well known [to Him] [lit.
revealed (and) known],'*? He

131 Evidently Samra refers here to a musical instrument. According to

Sabar (2002a, 127), a jazunke/Cazuke is a “booklet (of religious or magic

nature).” According to another informant, Habuba Messusani, the cor-

rect name of the intended musical instrument is suzuka. Perhaps it is

the plucked string instrument saz, common in Kurdistan. See also ch. 3,

fn. 56.

132 A loan from (pre-Modern) Hebrew galily ve-yadiia‘. The connective

vay is omitted to fit the common asyndetic hendiadys pattern in NENA.
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(189)

(190)

(191)

(192)
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I5bbad ndse ma-is.' kiid-xa u-xd

k-e md-’iz go-ldbbe.'

>dud *stle tov,' °dud ldtle k-’e.'
. N I
mérre, qay' g-smri "parsdn

kéda u-kilisa-le,' k-Pe!'

’dz é,' g-emsrre babi b-dn
mesdnnox,' *tli xa' dawid e...'
g-mdxe b-jeziik'** ta->srba,' $ud-
’ase.'

zolle mxélele b-jeziike' rése
trasle.' kud-dammad' tld[ha]
sa‘e,' g-ewszle maxéle jeziike'
’dwa g-ndfy]ax.' trésle rése,'
ddmmoad g-ézel' *dwa rése
g-mare’.'

xd yoma,' tre,' >arba,' xd yoma'
g-Saqalle sépa dide,' g-3be
maxele lle,' qatdlle,' qatslle
[or: p-qatalle,' p-qatslle] ddwad.'
maldx gam-Saqgdlle sépa,' gam-

daréle moan-"él ddwad go-guda.'

133 See fn. 131 above.
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knows it is so, He knows what
[there] is inside the heart[s] of
people. Each and every one,
He knows what is in their
hearts [lit. his heart].

Whoever has good[ness] [in
his heart], whoever does not
have, He knows. He said, why
do they say, “He is the inter-
preter of the liver and the kid-
ney”? He [ =God] knows!

So uh, he [ =Jonathan] says,
“My father, I’ll go bring you, I
have one, David uh... he plays
the jezuke'*® for the sheep.”
“Let him come.”

He went [and] played the
jezuke for him, his head
healed. Every three hours he
used to do for him, to play the
jezuke for him, he [ =Saul]
would rest. His head healed,
whenever he [ =David] goes
away, his [Saul’s] head hurts.

One day, two, four, one day he
takes his sword, he wants to
strike him with it, in order to
kill him, to kill David [or: he
will kill him, he will kill Da-
vid].

An angel took the sword [and]
put it above David in the wall.
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(193) séle yonatdn' g-emdrre qay,'
réSox k-taras' *az-qdy q-qatlstte?'

g-émer p-qatldnne.'

(194) wéle mira $ine' mdni dad-qatslle
golyat,' palgst dawslta p-péya
tale,' u-brati' mixal' tdle "mat-

ana. ™'’

az->é ndq[la] hdm

p-pd[yl]as xtne' u-hdm

p-pd[yl]as..." k-sdyan manne.'
(195) sdmle manne,' *¢ wéla.' "ba-sdf
Sel-davar,...™ séla "malhama,™
’ardqle basre,' *ariqle basre''**
ddwad ha-mmélex z3lle,' Zille I-
Hma‘ardt™ elydhu navi "be-
héfa.™

(196) noballele' tmanyd >ammde

B 3mme,' tiile go-

Hbahurim,
H. ¢ s HI v s N |
ma‘ard,™ mto$éle gydane' man-
gam-$a’ul' g-’ardqla.’
(197) °ay-riit u-na‘é6mi mohkyali?'
xlsla?' rit [u-Jna‘omi,' hé.'
sélan *axxa.'

(198) BA: h¢,' hé,' he.'

134 See fn. 102 above.
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Jonathan came, he tells him,
“Why? Your head heals [when
he plays for you] so why do
you kill him?” He says, “I shall
kill him.”

He had said also, “Whoever
kills Goliath, half of the wealth
[or: kingdom] will be his, and
my daughter Michal—a gift for
him.” So now, he will also be-
come his son-in-law, and also
become... he hates him.

He hated him, that was that
[=all of that happened]. Even-
tually, war came, he chased af-
ter him, he chased after him,'*
king David went, he went to
the cave of Eliyahu the
prophet in Haifa.

He took with him eight hun-
dred men, he sat in the cave,
he hid himself from Saul, he
ran away.

The one of Ruth and Naomi
I’'ve [already] told? It’s fin-
ished? Ruth and Naomi, yes.
We came here [in the story].

BA: Yes, yes, yes.
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(199) SZ: ’az-ddwad ha-mmélex séle,'

séle,' "rés ha-Sand,™ wéle go-

Hma‘ardt™ >elydhu navi.'

(200) tmanyd >ammde "hayalim™ *3tle,'

g-be axli' g-3be Sate,' lat-le.'
mani b-ya[w3]le?' hukiima léwa
>mme,' hukiima wéla >smmod

saul.'

(201) ’isen' xa’,' ’elimélex.' wéle go-

héfa,' “asir™ dod-kulla,' kiilla
yasra’él-ile.' "gil¢™% >

dide-ila. kiilla "gilé" dide-ila.'

e Hgilb,Hl

(202) °3tle,' baxta,' *dya' bdba "‘asir"-

ile,' gil6" dida-ila,' $3mma-ile
dérya dide gila,' gilé" kiilla
wéla kstita bad-$3mma.' u-géra
Heasirt-ile,' *3tle...' *5rxe' u-"stle

tahtine' u-"stle gamxa.'

(203) msodsrre tré "hayyalim™ kasle'

g-émer séla "ros-ha-Sana™ g-abéli
»rba,' g-3be' pasar-résa'’*® g-sbe
¢l

>6-moandi °0-mondi.'
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So [with regard to] king Da-
vid, Rosh Hashana came, he
was in the cave of Eliyahu the
prophet.

He has eight hundred soldiers,
they need to eat, they need to
drink, he does not have [any-
thing to give them]. Who will
give him? [ =no one will give
him] The government [or:
reign] is not with him, the
government [or: reign] is with
Saul.

There is one, Elimelech. He
was in Haifa, a rich [person]
of all of Israel [i.e., very rich,
the richest]. Gilo,'* this Gilo,
is his. All of Gilo is his.

He has, a wife, she, her father
is rich. Gilo is hers, she was
named after it Gila [lit. her
name was put Gila; or: he put
her name Gila], all of Gilo be-
longs to her [lit. is written in
her name]. And her husband is
rich, he has... a mill and he
has a mill [Ar.], and he has
flour.

He sent two soldiers to him he
says, “Rosh Hashana came, I
need sheep, need head-flesh,'3®
need this and that.”

135 A modern neighbourhood in the south of Jerusalem, near the site of
biblical Gilo (Josh. 15.41; 2 Sam. 15.12). See §5.17 above.

136 It is a custom to eat the flesh of the head of an animal or a fish in the
festive meal of Rosh Hashana eve.
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(204) g-or-ld g-ya[ws]nne &ii-mondi.'

(205) g-arrdle gila,' mato ld
g-yawdxle?!' tmanya->amde
Hhayyalim® *3tle' tiwa go-
Hma‘ard™ bdla ’ixala,' Staya,'
rba,' gamxa,' razza,' Sakar.'

(206) g-émer ld g-ya[w3]nne -
moandi.' férat' yatwat' ha-’dsqad
§i la-g-ya[w3]nne.'

(207) g-amrd de-tii °al-ditkox.

(208) [m]p3qla bdsar "hayyalim,™
g-dmra 'bo’u,™" g-5mra sd’un
marule' mdrun ta-dawid,'
’dna,'—

(209) wal-sqiilloxun xd waraqa,'—

sd’un $qolun' *3s[ra]' tlasi'

*m[ma] a xamsi kasydsa razza,'

mon-tahtine didi.'

(210) m’0$3ri."*>” xamsi kasydsa

gamxa,' man-tahiinat gdmxa.'

xamst bakbiike,''*® >ammd
bakbiike #$émon™ mon-tdh-'

Hsemon® didi.'
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He says, “I will not give him
anything.”

Gila tells him, “How will you
not give to him?! He has eight
hundred soldiers sitting

[ =staying] in a cave with him,
without food, drink, sheep,
flour, rice, sugar.”

He says, “I will not give him
anything. You [can] fly [or]
sit, even this much I will not
give him.”

She says, “Well sit at your
place.”

She went out after the soldiers,
she says, “Come,” she says,
“Go [and] say to him, say to
David, that I—

here, take a piece of paper
[ = confirmation]—come take
ten, thirty, a hundred um fifty
bags of rice, from my mill.

I’'ve authorised [that]. Fifty
bags of flour, from the flour-
mill. Fifty bottles, a hundred
bottles of oil from my mi[ll],
oil.”

137 The Modern Hebrew root °$r is used here with NENA morphology.
138 The Modern Hebrew word bagbilq is here given a NENA plural form.
The corresponding NENA words are batle, bagbaqiyat.
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(211) halla,' mad *stla,' hiilla waraqa'
xtdmla*® *slla,' sd’un $q6lun
xolun.'

(212) sd’un lb->3rba,' >ammd rése *srba

meésun,' tizule ta-"ros-ha-sand.™

(213) tov,' ’ild[ha] md’mar bésax,''*
gild halla.'

(214) séla d’sra, wéle tdkya,' gora.'

(215) g-amra-le,' la hiillox &i-mandi,'
ta-dawid.' tmanyd' >ammdya’
Hhayylim" *stle' u-ldtle max3llu,'
séle fros-ha-sand” u-">za,'
>dxnan *axlax' *dwa la *dxal?!'

(216) g-er-ld g-yawanne,' *5tli tahiina'

u-5tli kullu-geb.'

(217) g-amrd xud-réSox' *asqad hilli'

u-’asqad' u->asqad' u->asqad' u-
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She gave, whatever she has,
she gave a piece of paper
[and] signed it, “Come take
[and] eat.

Come to the sheep, bring one
hundred heads of sheep, pre-
pare them [lit. it] for Rosh
Hashana.”

Good. May God build your
house,'* Gila gave.

She came [and] returned, he
was reclined [and relaxed],
her husband.

She says to him, “You did not
give anything, to David. Eight
hundred soldiers he has and he
does not have [anything] to
feed them, Rosh Hashana came
and the festival, we shall eat
[and] he shall not eat?!”

He says, “I shall not give him,
I have a mill and I have every-
thing.”

She says, “[By the] life of your
head, I gave this much, and
this much, and this much, and

139 The NENA root xtm ‘to seal, to end, to obscure, to overfill or to be
overfull’ (Sabar 2002a, 202) is used here with the meaning of its He-

brew cognate, ‘to sign’.
140 A blessing expressing gratitude.
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gam-xatmdnnu'** "xatima®*? 1 signed them [with] your sig-

nature, and the things have

N | < s
didox,' u-mtelu *lle >awde. [already] arrived to him.”

(218) ’6ha matle,' pqé’le I-diike,' matle This one [ = the husband] died,
he exploded [i.e., died from

L-dtike! anger] on the spot [lit. his
place], he died on the spot [lit.
his place]!

(219) BA: pgé’le!' BA: He exploded!
(220) SZ: pge’le!' g-5mra pqo” si.' SZ: He exploded! She says,

“Explode, go ahead.”

(221) bdsor xlsla man-"sav<d™1*® dide After she had finished with his

e " mSodsrra.' o-3 shivéa,'*® month,'* she sent
arxa msodarra,' g-3mra .
w v
y ? > & [word], she says, “Call David
srixule' dawid' *dse dxxa.' to come [or: he should come]
here.”

(222) séle dawid' tila *>mme,' mdrra- David came, she sat with him,
she told him, he tells her,
“Many thanks to you, you gave
talax,' hullax-lan,' u-5$lan' u- us, and we ate [lit. ate dinner],
and we ate, and we brought
and, all the good [of the earth,
i.e., an abundance of high-
quality foods].”

le,' g-emdrra raba,' "todd rabbd"”

xdllan,' u-mosélan u-,' Bkol-tov.'

141 See fn. 139 above.

42 The Modern Hebrew lexeme hatima is given NENA phonology here:
h>x, penultimate stress.

143 The mourning period of seven days.

144 The mourning period of a month.
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(223) g-3mra ménex,' xd hdl u-gssta

’¢ha-la,' °é bdxta'*® pssla

yabbum,"* >ana’ kiillu *dnya

’arxasa’ u->dnya killu kaswdnnu

b-$5mmox,'

(224) ™aval,” hwi "fer,""'* >ap-aya
ndballa'* ddmmad pésat
Amelex,™ $qulla' pésa baxtox.'

(225) g-ér go-’éni." hiille °izu d-xa-u-

xat.'

(226) BA: mdto mpdlla ydbbum *3lle,'
xold ’axén..."

(227) SZ: la ydbbum!' g-amrdle p3sla
Jarmdlsa,’

(228) BA: ’a' >armalsa,’

(229) SZ: u-ftseqirat-la,' u-’5tla mal,'
u-’stla...'

(230) °6 mdl ta-mdni b-yawanne?'

Hoil"'148 b-$ammox,' *arxawdsa
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She says, “Look, that is the sit-
uation [lit. one situation and
story is that], this woman'*
became yibbum,'*¢ and all
these mills, and all these, I will
write them in your name [i.e.,
I will make you the owner],

but be fair, take also her'*®
when you become king, take
her [and] she will be your
wife.”

He says, “In my eye [ =1 agree
completely].” They gave their
hands of each other [ =they
shook hands].

BA: How [do you mean] she
fell yibbum on him, after all [is
he] the brother of...

SZ: Not yibbum! She tells him
she became a widow,

BA: Oh, a widow,

SZ: And she is young, and she
has property [or: wealth], and
she has...

“This wealth, to whom will I
give [it]? Gilo'*® is in your
name [ =yours], the mills are

145 See fn. 108 above. The switch from first to third person here pro-

duces ‘combined speech’; see Golomb (1968).

146 Levirate marriage. See §5.4 and fns 44 and 101 earlier in this chap-
ter. Unlike Ruth, Gila did not need yibbum, and Samra corrects herself

in (227) below.

147 Borrowed into Hebrew from English ‘fair’.
148 The neighbourhood. See fn. 135 above.
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talox,' >d[ha]t "magia™ tdlox

Hha-kol™

(231) g-ér "magi‘d” >afha]t $7 tdli.'

$q3lle °iza.' zélle *aya mséla *aya’

p3sle ddwid ha-mmélex.'

(232) BA: Hyofif!'

(233) SZ: zdlle...' sd°ul téle *3lle' gam-

xazéle,' >awa,' xzéle $d’ul

dmixa,' qté’le >dsqad m-‘abdyye
dide,' 3gslle xd lagqd m-xabiisa
dide' stéle mdya dide' la nhaqle

lle.'

(234) kstile tale,' ’dna ld' g-qatldnnox,'

>ahat' g-3bat qatlitti' >dna ld g-
gatldnnox,' >dhat "mélex

yasra’el-wat.'

(235) SZ: xarde "ba-sof e' $d’ul ha-

mmélex bdsar tla[ha] yome,'
zdlle k3z e...' baxta,' e

Bkor[’]im-la” rahéla.'

(236) g-emdrra psox tali' bdxta

pasxdwa bad-fdla,' k-i’dwa md-

’iz go-Tolam™ md lés.'

(237) g-dmra-wan...' $¢’ul ha-mmelex'

wéle *3sya qdbal' tld[ha]-ydrxe

for you, you are entitled to
everything.”

He says, “I am also entitled to
you.” He took her hand. Some
time has passed [lit. this one
went this one brought], he be-
came king David.

BA: Great!

SZ: He went... Saul searched
for him. [It was] he [ =David]
[who] found him, he found
him asleep, he cut this much
of his cloak, he took a bite of
his apple, he drank his water,
[but] he did not touch him.

He wrote to him, “I shall not
kill you, you want to kill me, I
shall not kill you, you are the
king of Israel.”

SZ: After that in the end, uh,
king Saul after three days,
went to uh... a woman, uh,
her name is Rahela.

He tells her, “Open [my for-
tune] for me [ =tell me my
fortune],” a woman that used
to open fortunes [i.e., she was
a fortune-teller], she knew
what there is in the world
[and] what there is not.

She says, “I'm... king Saul
came to me three months ago,
I swore to him [lit. I am sworn



(238)

(239)

(240)

(241)

(242)

Enriched Biblical Narratives

kasli,' wan-yamisa £-’ize la
pasxdn ta-¢li-xxa.' la zé’la $d°’ul
ha-mmeélex hile.'

>dna ld g-nahqana *al-"séfer” la-
g-pdsxan,' &Skkan wan-mérta xd
xdbra ta-sd’ul ha-mmeélex *10,'
lo!™

g-ér psox,' la ks3fle gyane'
Bdyal? g-émer °ana... €'

149 $6gan patérrax

patrannax,
$d’ul ha-mmélex mdn,' mon-
momadsa didax.' psaxla,' xzéla,'
Samit’el ha-nnavi-le.

xzéla ddmmoad séle Samir’el ha-
nnavi,' k-a,' $d’ul mayss,'
xalas.' la-moahkela,' g-5mra,' sa-
xzl.' md °iz go...'

psaxla,' u-xzéle Samii’el ha-
nnavi.' Samit’el ha-nnavi g-ére,'
Sa’ul,' tldfha] yéme °5tlox pise,'
>ahat u-kid tld[ha] bnoéne didox

’dsat gtala.' z&’le.'

p3sle "holé.”™" *ay bdxta,' tizlale
Amardakim™ $orba' mdyat ksésa,'

gam-maxlale,' gam-mastyale,'
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on his hand] that I shall not
open [the fortune] for any-
one.” She did not know that it
is king Saul.

“I shall not touch the book
[and] not open, because I have
said [lit. I am said] [this] one
thing [or: word] to king Saul,
no—no!”

He says, “Open,” he did not re-
veal himself, but, he says, “I
will... exempt you, I will see
that king Saul exempts you
from your oath.” She opened,
she saw, it is Samuel the
prophet.

She saw when Samuel the
prophet came, she knows, Saul
shall die, that’s it. She did not
speak, she says, “Come see,
what there is in the...”

She opened, and he saw Sam-
uel the prophet. Samuel the
prophet tells him, “Saul, you
have three days [lit. three days
you have remained], you and
your three sons will be killed
[lit. come to killing].” He
knew.

He became sick. That woman,
she made for him soups, thick
[rice] soup, chicken soup [lit.
chicken water], she fed him,
she gave him to drink, he slept

149 The Modern Hebrew root ptr is used here with NENA morphology.
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dméxle kdsla tld[ha] yome,'
p3sla "malhama™ kiid tlahun...'

(243) xzéle kid' tidhun yaltinke dide
qtilin.' °’dwa $in psi‘a**> wele,'
dréle sépa dide,' mondéle gydne'
>dpawa z3lle.' >az-mdni pison?'
ddwid ha-mmélex p3sle "mélex
yasra’el.™
(244) BA: >omhom,’'

(245) SZ: mdd qtslle qtdlle,' u-mdd
smme ysqle' >al-"$alton,' bdrux

ha-sém,™ hkamle.
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there [lit. at hers] three days,
a war started, all three of
them...

He saw all his three children
getting killed. He [himself]
also was wounded, he put his
sword, he threw himself, he
also went [away, i.e., died]. So
who became [king] [or: who
remained (alive)]? King David
became the king of Israel.

BA: mmmm...

SZ: Whatever he killed he
killed, whatever [ =whoever]
was with him ascended to the
rule, blessed be the Lord, he
reigned.

150 The Modern Hebrew root ps¢ is used here with NENA morphology.



