Tedros Abraha

Notes on the Ethiopian andomta commentaries on Genesis

1 - On the new edition of the commentary of Genesis

The present article has been prompted by the publication of a new edition of the
andamta commentary on Genesis: Mersha Alehegne, The Ethiopian Commen-
tary on the Book of Genesis: critical edition and franslation, Aethiopistische For-
schungen 73, Wiesbaden, 2011. xix, 722 pp. Mersha Alehegne’s (sig/um: MA) vo-
lume, a doctoral thesis, follows an earlier publication' of the commentary of Ge-
nesis: @RAG- 1 AALT Bk Ad 1 Rovrdl 0 ke L HEPEAT (HALT) @

kol'ettu allu ommuntu Orit zi-fatrdt (zi-ladéit) Orit zd-sd’at andomta torg"ame
“Two books of the Old [Testament], they are Genesis and Exodus with [their]
andamta commentary’], Addis Ababa, 1999 A. M.?

MA’s volume makes its entrance in the context of a recent widespread editorial
activism which among other items includes the re-edition and fresh publication of
many andomia texts. The commentaries of the whole of the New Testament
commentaries have been re-edited more than once and for the first time in
Tografina as well’. The whole of the canonical books of the Old Testament com-
mentaries have been published. While the andamta to Enoch has been published’,

1 The name of the editor is not given.

The other three books of the Pentateuch were published in the same year: P& %1 © A e

D Bk s Atk RovFl 0 AST 0 HAP@-£F 0 Rt L AP 1 RET  HEIP u

Orit zd-Lewawayan, Orit zi-h"lag" Orit zd-dagom andamta torg"ame “Three books of the Old
[Testament], they are Leviticus, Numbers and Deuteronomy [their] andomta commentary™, Ad--
dis Ababa, 1999 A. M. Under the title “the andomta texts and their current state of publication”

(pp. 18-19), MA provides a list of published and unpublished material. The “Historical Books”

registered (numbers 6-13) as unpublished, have been indeed published in the year 2000 A. M.:

Joshua, Judges and Ruth in a volume, and in another one 1.2 Samuel and 1.2 Kings, under the

title (of the Septuagint): four books of the Kings. Enoch (n. 19) has been published in 2003

(A. M.). Ben Sira (Book of Sirak) was re-published as Msahafti Silomon wé-Sirak in 1988

A. M., pp. 229-350. The first print with the same title goes back to 1917 A. M. The andamta of

Jeremiah appeared in 1997 A. M.

3 For details cf. Tedros Abraha, “Una versione Tigrina (popolare?) degli andomta sui quattro Van-
geli: un altro passo nelle edizioni degli andomta nell’ultimo ventennio”, Orientalia Christiana Pe-
riodica 73 (2007), pp. 61-96. ;

4 @Fhé. : LTh # COAPOA 1 WCAPL @ 0-ChiA AR NPHT 0 RORFTT
oCE @ APLL @ PHPOA 0 @ PRTLYC D ¢ FCHYL # A%0 AN ARE : 9.9°. =
[Mishatid Henok. “Wildmawa‘al ar’ayédnni Ur‘el médlak™ kitont abbatoccacan siwérd siwarrad yi-

OrChr 96 (2012)
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the Apocalypse of Esdra, Maccabees and especially Kufale “Jubilees”, one of the
most important books of the Ethiopian canon are still in the waiting list.

MA’s work consists of four parts: introduction (pp. 1-41); text-critical edition of
the andamta of Genesis based on five manuscripts copied in contemporary times
(pp. 43-382); “English translation of the text with commentaries made on con-
cepts and terminologies in the footnote” (pp. 383-659); list of archaic terms, of
manuscripts containing andomta, general bibliography (pp. 661-722). There are
several instances of imprecision of various kinds. Iyasu II reigned in the Gondéri-
ne kingdom from 1730 to 1755 and not from 1723-1755 (p. 8)°. The metropolites
during the tenure of Iyasu II are Kristodoulos (F 1735) and Yohannas III (T 1761),
thus the coupling of emperor Iyasu Il with abund Marqos (sic, p. 9), which would
be Mark IV (f 1716), seems to be inaccurate. At any rate, the definition of exege-
tical disciplines took place at the behest of Tyasu I (1682-1706)°. MA’s work is a
doctoral dissertation which would have been presentable if his team of promoters
had included or at least consulted experts of biblical sciences and of Ethiopian
traditional exegesis. Unfortunately this was not the case, to the detriment of the
Aethiopistische Forschungen series. As a result the part of the book which has
some relevance for scientific purposes is the collated text only’. It is only on it that
the present article will focus®. The English translations of the passages quoted in
this article are my own.

téqibbélniw yi-andamta torg”ame “The book of Henok. ‘And for days he showed me the angel
Urael. The andamta commentary we received in the way it was handed down from our fathers
from of old”], Addis Ababa, 2003 A. M.

5 MA’s date is the same as the one dealing with the entry Iyasu II in the EA 3, pp. 251-252.

Ya-Ityoppaya, p. 187.

7  While MA’s decision to collate some variants of the five witnesses has chosen is very welcome,
andamta insiders know very well that the disparity of wording between the manuscripts is so wide
that it is extremely difficult to set up a critical apparatus that hosts every variant that would enable
to trace back the text of each witness. The contents of a group of manuscripts can be identical but
the way they are transmitted, orality, divides them inexorably. It is like asking twenty pupils to re-
fer the lessons they have heard during their academic classes. No doubt that there will be twenty
formulations of the same material. Through which critical apparatus is it possible to retrieve the
words of the master?

8  The rest of the book is riddled with many (too many) shortcomings and the English version has
little to do with the original (e. g. chapter 30: the English versification and contents is totally dif-
ferent from the Ga‘az). Taking into account the quantity of the material MA had to deal with, it
can be conceded that spelling mistakes in the Ethiopic part are not as many as could have hap-
pened. Nonetheless it is true that there are several orthographic errors, such as @A-$7£
A : ha “you shall not serve me like” for @AFF41€ @ A-F @ (10 “you shall not serve me
without pay” in 29:15 (MA, p. 246); “7C 9° “Mary” for “1C 77 “sorcerers” in 47:22 (p. 361). MA
has produced an inadequate and often abusive English translation from start to finish. Writing
down a full list of the mistranslations would mean rewriting the work from scratch. I will give only
a couple of examples: In 2:11.14 the names of the first and of the third rivers are héo(17 and
4-CCN, in the text and in their andomtas. They become inexplicably Pison and Assyria (p. 406).
&Co (2:12) is not Syria (p. 406) but Greece (cf. KWKDict, p. 668). Jacob of Sarug in the text
(p. 196) becomes “Jacob of Severus” in the translation (p. 514); 7:20 OG-t : @ 101
Pht o TA0A : dPNOA 00 7] L “the water rose above them fifteen hundred”. MA writes:

=)}
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2 — The Go‘oz text of Genesis in the andamtas

Generally, what we have in the andamtas is the fextus receptus, namely the Ga'az

text which reflects in broad lines the LXX tradition’. There are several elements

that lead to this fundamental conclusion, first of all, the classification of the Old

Testament books, which does not follow the Hebrew Bible, namely the collection

into three scrolls, the first being the Pentateuch (five books), but the Greek one

(more ut apud Graecos), 09° 7k Aldude héF “the eight parts of the Torah”, na-

mely Octateuch, ranging from Genesis to Judges. The additions and omissions,

mistranslations and misunderstanding of the Hebrew featuring in the LXX that
have flowed into the Go‘z'"” are other reasons that place the Ga‘az Bible within
the fold of the LXX. Judges 5:16 is perhaps one of the most impressive examples
of the kinship between the two textual traditions. It reads: Tva Tt pot kadmoot
avo uécov v pooeodony, rendered literally: A% : A @ A10C : “TADA ¢

PoAA9°" . “Why do you sit for me in the midst of Mosopetdam?”. The TM says:

o ipwRT 172 -P2wr ek “Why are you sitting down among the two saddle bags

(fireplaces/ash heaps)?”. The issue at stake in this case is the entry 'mau¥mn, a

common masculine dual noun which occurs in Gen 49:14. It means: saddle bags,

ash heaps (the entry). In texts subsequent to Dillmann’s edition we have h5%C

“lips” corresponding to 009Y, which looks like a “correction” of 'NDWnI “lips”.

The andomtas retrieve the older version and read: @A9*71 : Ah : +70C

o0t 2 @O0 HIe : hov o FRI°0 : hov . LT4AR D RA LYk Do

Lk o hov ;. LAd- @ a0l 0 HEOLA 7 “and why do you sit yourself inside

Maisofetam in order to listen that they wistle those who take to pass into what is
“the water rose more than twenty feet above the mountains”. This is the same translation of the
Good New Bible, a popular version, which is notoriously useless for scientific research because of
its brazen infidelity to the original versions. 33:18 reads: @(1&ch : POH-Al : w0 @ QLAY :
V1 AT AFE : vaoT L et L R4 W19 D RPN D oPR A L APPATAT
D HOCY @ o0& A ATARL ¢ UIC “and Jacob reached Selom city of Sagimon which is in the
land of Canaan after he returned from the rivers of Syria and reached in front of the city”. This is
close to LXXs: ko iAdev lokop eig SoAnu oA Sikipmv 1 éoty v yfi Xavooey dte RAdev ek
fic Mecomotopiog Zupiog kol napevéBodey kotd tpocmnov tig ndhenc. MA’s English “trans-
lation”: And Jacob came to Shalom, a city of Shechem, which is in the land of Canaan, when he-
came from Padan-aram, and pitched his tent before the city (p. 575). No Gaaz manuscript has the
Hebrew toponym Padan-aram (cf. O. J. Boyd, The Octateuch in Ethiopic. According to the text of
the Paris Codex, with the variants of five other manuscripts, Part I, Genesis, Leyden 1909, p. 101);
49:13 M-A°7 © ARG LU1LC : hov . ovCh o Ach™IC (MA, p. 373) “let Zabulon dwell in
poverty like a haven for the boats”. MA’s version: Zebulon shall dwell at the haven of sea; and he
shall be for a haven of ships (p. 651).

9 The LXX though is far from being the exclusive matrix of the Ethiopic Old Testament, at least
during its historical evolution.

10 Passages of the Go‘az Bible that have affinities with the LXX have been registered in A. E.
Brooke and N. McLean (eds.), The Old Testament in Greek : according fo the text of Codex Vati-
canus, supplemented from other uncial manuscripts, with a critical apparatus containing the vari-
ants of the chief ancient authorities for the text of the Septuagint, 3 vols., Cambridge 1906-1940.

The first volume of this monumental work, hosts the Octateuch.
11 Dillmann, Octateuchus aethiopicus, p. 441.
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in order to listen that they wistle those who take to pass into what is Ruben’s”.
The obscurity of the text is worsened by the interpreters, who resort to an onoma-
topoeic “solution” to cut the Gordian knot: #°404 A4 (L1 A7 Ta-A (0T
Tt WL A7 PLU? LA 142 Fa- PULavat APT NCLA 0N 00T AAAS-L
ATL9° 18 A TICHhe ARS O7L4 07T H7L A9°F +407 “why do you stay
at home like a woman that sews stays at home all the day long? When victorious
men pass through the lot of Ruben as they return. Andom: Why did you stay back
to listen to men bellowing and bragging as they returned after they killed and
brought captives with them”"?. @o(1é.-1"9° has been unduly related to the verb fe.f
“to sew”, and its substantive @204, “needle”.

i. The LXX

There are proper nouns in Genesis translated literally in imitation of the LXX
which translated Hebrew names instead of transcribing them. The following are
token examples.

4:16 L4 04L& 1 WTRL 0 WA9° “in the land of Fayd, opposite to Edom”.
This matches almost perfectly with the LXX: év yfj Noud xotévavtt Edep “in the
land of Naid opposite to Edem”; rather than: 773™NNTp T17PR2 “in the land of
Nod, east of ‘Eden”. Among MA’s witnesses, there is no alternative to 4-££& which
is very likely a representation of the Geek Noud. The letters 4- and § have been
misread by copyists or changed purposely.

4:18 reads .2 £.£.£:, identical with LXX: Toitdad, whereas the Hebrew has 773,

35:18 @AL : 20CE Y10 0d0vng “son of my pain”.

46:1 hH¥T : @hd epéap 0D Opxov “the well of swearing”. In the Hebrew Bible
it is Y2Y 7R3 “the well of the seven”. Manuscript C in MA (p. 352), as well as
translations into spoken languages read (LCAMLh.

46:28 #ECAHN kot Hpoov, for Hebrew 193.

46:34 98¢ BOI° : WHE 1 9N év vy Tecep Apafia “in the land of Gesem, that
is, Arabia.

48:7 heopamge £ : HOCE év Mecopotouiog thg Tuplog, for Hebrew 772.

50:11 A : B TIévdog Alyvmtov “mourning of Egypt”, for 07730 728,

ii. — Hebrew variants in the andamia to Genesis

31:25 oNe-2ne At 17 @z : °0n : A1Re : Hha : &hew : @ &A1 TG
£Ah “the Hebrew variant says: ‘But Laba with his brothers pitched his tent in
mount Galaad” (MA, p. 261). This reading corresponds to the Hebrew text only
partially.

12 oRAGT L ANALT L WANE AN D A0TE D R PO R L St 2 AAO AN
0% 2000 9.9°. = [ Mésahoftid boluyat silistu ollu ommuntu Iyyasu Mésafont Rut “Three books
of the Old [Testament], they are Joshua, Judges, Rut’], Addis Ababa, Sine [June] 2000 A. M., p.
27
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32:2 av'hig £.9° LAA ONe-eam- & wiPAd TInT o @ “the Hebrew says
Mikinaym which means two armies” (manuscript C, in MA, p. 266). The topo-
nym 0771, has been transcribed into Ga‘oz almost perfectly and the Hebrew
dual has rendered correctly.

35:7 eoflé-LNm AT R LFA LAA = PRI°AN “1R68 APCAR AN
mé-a+ hh = “the Hebrew variant says E/ Betel. He named it: the dwelling place
of God, God” (manuscripts BC, in MA, p. 285). kA (LA reproduces faithfully
YR~n*32 YR It is worth mentioning that this variant does not feature even in Boyd’s
apparatus.

35:11 060 LOTP A7 F AT @ @Ak @ AIANAKC @ ADE WA 0 9049° “in
the Hebrew variant: ‘T am the Lord holder of the whole world’ ” (manuscript C, in
MA, p. 285). The Hebrew text reads *7¢ 78 "% 0778“I am God ‘the almighty’ ”.
The gap between the two readings is plain to see. In this case not even the Septua-
gint is of help to trace back the origin of the Ga‘oz. It reads: £yd 6 ¥e6¢ “I am your
God”.

41:5 oFa : @f10v ;. hhoe = dNELAm AT TY 1P ha (024
®&9av : Fav ;. @hhav ;AN Adthhae L& 4-A = “and he slept and repeated
dreaming. Nevertheless the Hebrew variant, after saying ‘he woke up’, writes cor-
rectly ‘and again he slept and dreamt’ ” (manuscripts CD, in MA, p. 316). The
Hebrew text reads: )@ o901 101 “and he slept and dreamt for the second
time”. The Hebrew is the same as the LXX: kol évunvidodn to devtepov “and
he dreamt for the second time”.

iii. Complexity of the Go'oz text

The composite nature of the Ga‘az text is displayed in the presence of Hebrew
and Greek readings, either side by side in the same passage, or in manuscript atte-
stations of the same passage which report either version. Occasionally, the Ga'az
has texts which cannot be referred to either versions.

47:31 @018 : ANd-hA  AdA 1 CAO @ %4k “and Israel bowed upon the head
of his bed” (MA, p. 363), identical to: TRRIT YRT™YY Y877 WAYN “and Israel
bowed down upon the head of his staff”. The LXX reads: kol mpooekovnoey -
IopamA émi 10 dkpov thic paBdov ovtod “and Israel worshiped over the topmost
of his staff”, which the Gaaz has taken over almost unanimously: @012 : A0é-hA
A0 : 7 @ (115 “and Israel bowed upon the head of his staff"™®.

492 @tk : @Rk Lbd 1 ALOLA 1 @ LA L ATOOP 1 (IO
AAlhov- “and the children of Jacob came and he told them: ‘Listen, listen to your
father”. This reading, which runs throughout the whole of the Ga‘oz textual tradi-
tion', differs from the Hebrew: 02738 YR -8 mnwh 2Py 713 1907 W37

13 Cf. Dillmann, Octateuchus aethiopicus, p. 90.
14 With slight differences, like: @ 2A- : @@&h- : Lk @ ALOSA : @L MO NT°OP
: AA-hee- Dillmann, Octateuchus aethiopicus, p. 92.
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“come together and listen sons of Jacob and hear to Israel your father”. The LXX:
adpotointe kol axovcote viol lokeP axovcate IopomA 10V moTpoOg LUDY
“Come together and listen sons of Jacob and hear to Israel your father”.

50:2 A°YHP 1 @er NP NP Tkor AN T@- POT TIAT e AT
At A%m @ AQ D LROM- @ hLm : AA : ChTme 0 RAAE TCATLa AT
1ar (MA, p. 378) “they perfumed, cleaned him, it means that they composed
harmoniously the perfumes and anointed him. Andam, a variant says: ‘those who
embalm, those who mummify’. Its meaning is identical”. The root ch7en fénéti “to
mummify”, is a cognate of W7, k> . The Hebrew reads: " 72¥™NR 70T 137
TIARTNN VIT7 D'RDTNR “And Joseph commanded the physicians in his service
to embalm his father”. The LXX: xal npoceta&ev loone tolg maciv avtod Toig
EVIOQLOTOTOLG  EVIOQLACHL TOV  TOTépe  o0TOD KOl EVETOQIOGOV O
eviagrootol 1ov Ioponmi “And Joseph commanded his servants the embalmers to
embalm his father; and the embalmers embalmed Israel”. The verb évriaguam
means “to prepare for burial, bury” (Mt 26:12).

50:10 0@-£ : AhA : HAMI" “floor of food threshing of Atata” for TuRT 173
“threshing floor of Haatad”; LXX oAmv Atad “threshing floor of Atad”. The
form of the place name does not match with either the LXX or the TM.

Conclusion

As the examples above show, andomta commentators do make appeal to Greek,
Hebrew, Syriac and Arabic as possible sources (of variants), or terms of referen-
ce'®. It is unlikely that those Ethiopian interpreters have had easy access to all the-
se languages'’. The commentaries to Genesis do mention the Samaritan Penta-

15 Identical in Dillmann, Octateuchus aethiopicus, p. 94

16 The comment to 1:4 says that (-l fob, corresponds to Hebrew 210 “good” (MA, p. 49); 1:8
ANLP, a transcription of Arabic &, “blue” (MA, p. 392). 11:29 says “BAh TIAT 3907
AL ™AT 1o “Melka means queen, empress” (MA, p. 130). It is a correct representation of
i8Ls. The word “TCY™ horm, a foreign entry, is associated to a philosopher who built big barns. It
refers apparently to » » horm pyramid, cf. MA, apparatus of 41:49 (p. 323).

17 The level of the commentators’ familiarity with foreign languages is perceptible from some of the
random interpretations, such as the name Aa@+% 7 in 38:3, which according to the interpreter is re-
lated to vine tree (MA, p. 301), whereas the Hebrew 7218 means “vigorous”. This is obviously a
naive, onomatopoeic explanation. Likewise the bald andom connects h(C in 38:4 which in Hebrew
(7¥) means “protector”, to TR “light”. &U-% “TAT +A L 7101 @ = (MA p. 249), “Judah
means trustworthy”. In reality iT7%7? from 71777 means to praise; 79:0.9° “TA-F 017700 “70-T
1@~ (MA, cf. p. 251) “Noftalem means palm”. The root 7N indicates “twisting, being tortuous,
subtle”. The Ga'oz ending is different from the Hebrew *779] and from the Greek Negdoit.
A7 0T o043 C IAT 1 5 (MA, cf. p. 252) “Zabolon means love engendering
witcheraft”. The root 737 means “to exalt”. The comment to 38:30 says: Hé- @Pih avi\hg®
Tt ez M G4l aPAh oPANY AR PoAL ATETT HUG HIICE RSN (MA, p.
306) “Zira means pretty. Today if an Arab begets a beautiful child says: ‘Zdhara, Ziharaya' ”.
The interpretation is inaccurate, at least on two counts. First of all, searching for meaning from
Arabic for a Hebrew text is not the first avenue to go through. In reality the Hebrew name 777
means “dawning, shining”. Secondly the Arabic term 5 »; means “flower” and not “pretty”. The
last example of (scientifically) preposterous exegesis is drawn from the long comment to 1:4:
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teuch (introduced as Oritd Samrawayan), the Septuagint (Oritd Ligawont) and
the Hebrew text'®, however, it has still to be ascertained how far the ancient bibli-
cal versions, namely the Hebrew, Greek and Syriac texts were known in their ori-
ginal languages to the andamta commentators. Perhaps it is more realistic to as-
sume that the true, close or false variants evoked and the reference to foreign idi-
oms and their use has reached the masters together with the Syro-Arabic
commentaries.

3 - Hermeneutical principles of the the andomta commentaries

Especially in the case of the andomta of Genesis, which, like Matthew and John
for the New Testament, appears to be the most scrutinized text of the Old Testa-
ment, the comments are not just paraphrases of the text nor simply homiletic in
character. Among other aspects, the comments display a keen philological interest
which often yields well founded results. For instance, one of the manuscripts (C)
says that Cain means not only “wealth, belonging” but also “weapon” (MA, p. 81).
In fact in 2Sam 21:16 the Hebrew term for “spear” is Cain. The variant of 5:2 (in
manuscripts DE) says that the name Adam comes from the Hebrew “clay, pottery,
red earth, red dust”, an interpretation which is perfectly in tune with the Hebrew
textofiGen 27,

i. Treatment of the text

The andomtas follow a sound and consistent exegetical method. They first give the
Ga'oz text to be commented either fully, or, in many manuscripts only partially,
even though the remaining bits can be retrieved later on within the comment. The
text is followed by at least one Amharic translation, but very often there is more
than one rendering. The variety of Amharic translations, which at a first glance
may give the impression of being a vain tautology, in reality indicates that the in-
terpreters were aware of the difficulty of representing all the possible nuances of
the text in a single translation only. After the Ambharic translation occasionally,
there are notes of textual criticism. The fextus receptus may be accompanied by
another text meant to emend it. The variants are introduced either by the techni-
cal formula s/ nidw “it wants to say” or by the word abonnéit an Amharic word
meaning “model, pattern”. It is important to remember that even a text perceived
as liable of improvement is never dumped. It is a token of the respect and attach-

N0CEe £7R ANLAANIC 10T BEF 227 GPLE LPCE PPN AY°AR 01 Yo # “In
the language of Syria, God means the Lord that has created the twenty two creatures and rules
them?”, (MA, p. 50). No need to state that Syriac here is totally misplaced. There are exceptions
like aliqa Wildd-Ab (XVIII century), a towering Shoan andamta master, who apparently knew
Arabic language and Arabic Christian literature, cf. Tedros Abraha, “Exegesis”, EA 2, Wiesbaden
2005, p. 473.

18 Cf. the variant in MA, p. 131.
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ment to every word treasured by tradition. Having said this, it must be admitted
that for Ethiopian scholars, a sound interpretation is more important than the ma-
terial storage (integrity) of the text. This is rehearsed time and again in a well
known axiom: @& A& 9°0m.C L.nidd AFE HEN ALmiPPIT “the Book
does care about the mystery but not about the text”"”. The concern about theolo-
gical orthodoxy as well as justification of passages that can throw an embarrassing
shadow on people or words, quite often can prompt “remedies” such as hypercor-
rections. Gen 37:2 is one of such cases. The fextus receptus reads: @A X h- :
ADA PO oL AlCE 10 AQPes : Add-hA “and they brought to
their father Israel an evil calumny against Joseph”. There are two manuscripts
(BC) though with a different text: @A9°& A : P04 : @-L-F : Al 1 Ay
“and Joseph brought to his father an evil calumny” (MA, p. 294).

Interpreters are absolutely aware of the difficulties inherent in the text. They
try to address issues related to contradictions in the text. In Gen 26, the inter-
preter (attested by manuscripts A and B) is aware that the story is a doublet of
Gen 20.

ii. Interpretative pattern of andamta commentaries
The overall profile of the interpreter that emerges from the andamta commenta-
ries is that of a sharp and relentless inquisitor. No stone is left unturned, starting
rightly from philological queries. The interpreter is very keen to know the origin
of words and to explain syntactic constructions which in his judgment need to be
addressed and sorted out. Obviously, the endeavor is not always successful. Some
of the answers to the philological investigation are pure fantasy. Just an example:
1:8 A°7L Tt 2200 712 “Int (MA, p. 51) “sdmay [heaven] means ‘design of
water’ ”. This “explanation” is wonderful rhetorical exercise but based simply on
the assonance between samay and s %4 may™.

Beside Hebrew, Greek, Syriac and Arabic, local languages such as Gifatonfia®
and Togronna® are called forth. Pertinent questions are put to the biblical data,

19 Tedros, Romani, pp. 267.371. The andamta to 2Cor 3:6 affirms that the text alone can even harm,
Mihari Torfe (ligi liga¥ant) ed., P#&0 @ Aao-0en @ @& A& = 304 ;. hytCa" o =
Yiqaddus Pawlos méshal. Nobab kinnétorg"amew “The Book of Saint Paul. Text and its exege-
sis”, Addis Abiiba 1948 A.M., p. 316.

20 There is a similar explanation in the rabbinic interpretation of 0. According to the rabbis,
0 W “is a plural form of OV, there, indicating a great distance from our point of perspective”,
Berershis/ Genesis : A new translation with a commentary anthologized from Talmudic, Midrashic
and Rabbinic sources, Translation and Commentary by Rabbi Meir Zlotowitz, Mesorah Publica-
tions, New York 1977, p. 34. '

21 This language was formerly spoken in the district of Wiabdrma, south-west of Goggam. For some
more information, R. Voigt, “Gafat language”, £A 2, p. 650. Unfortunately neither Voigt nor the
authors at the end of his entry do give any hints about the andomita as a resource of Géfatonna.
The comment to 30:23 says: P24+ Q@ A%N AVA AP0 1107 AF%A (MA, p. 253)
“like a person from Gafat who says ‘gébgébani’ when he tastes fresh foodstuff”. The meaning of
1010% is unknown to me.
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like: “how did Noah measure the level of the waters?” (7:20, MA p. 106) or: “how
did Joseph’s brothers make sure that he was indeed their brother?” (44:15, MA p.
349). In the quest for answers, extra biblical and apocryphal cross references are
often the starting points to look after answers to enlighten the text. Quotations
from Church Fathers, especially from Cyril of Alexandria, John Chrysostom and
from the Haymanoti Abédw “Faith of the Fathers”, are first hand resources. The
interpreters make a profitable use of stories of the holy (foreign and local) monks
drawn from hagiographical literature as well as from the Synaxarion. In treating
the text, the interpreter behaves like a seasoned midwife™. The passionate com-
mitment to extract the secrets hidden in the book is clearly a matter of well esta-
blished principles. There is an unmistakable hermeneutic template running
throughout the andamta to Genesis. The whole of the Old Testament is an amsa/
“a figure” of the New Testament.

Whenever possible, the interpreters try to explain the biblical data with Ethio-
pian “analogies”. The results of this procedure demonstrate its efficacy in convey-
ing the message to interlocutors who lived miles away from the geographical and
historical settings of the biblical accounts. Ethiopians are also aware that ommnis
analogia claudicat “every analogy limps” and thus declare *a. : 9°44, : £-166
“every similarity is defective”.

iii. Ancestry of the andamta pattern of interpretation
a. The Bible

The terminology and the exegesis of the Early Church and of the Fathers of the
Church that wanted to lay a bridge between the ineffable divine life and its opera-
tions vis-a-vis human capacity of understanding and explaining them, though dis-
cretely, is present in the Bible itself. The biblical authors have recurred to various
terms in their effort to figure out the dialectics in the interaction between divine
revelation and its reception by humans. In the Old Testament, the LXX uses
tomog in Ex 25:40, the Israelites were supposed to build a sanctuary according to
the tOmog “model” that Moses has seen in the mountain. The term tOnog which
Paul later on took on board (e. g. Rom 5:14; 1Cor 1:10.11), has a wide range of
meanings: mark, image, statue, form, figure, pattern, mold, type, pattern, model,
design. The New Testament (1Pt 3:21) makes use of the term avtitunog as well. It
means: serving as a counterpart to, corresponding to. Speaking about the heavenly
sanctuary, Hebrews 9:24 qualifies it as avtiturno tév aAntvédv “a counter-copy
of the true one”. In the Bible the renowned technical term “allegory” is a Aapax
legomenon, it appears only in Gal 4:24, and for that matter not as a substantive
but in a verbal form: dAAnyopotueve, a present participle, passive, nominative

22 Togrofna is a language spoken in northern regions of Ethiopia and Eritrea.
23 This is why I likened the Ethiopian exegetes’ procedure to Socrates’ maieutics, cf. Tedros,
Romani, p. 660.
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neuter plural, from aAAnyopéwm “to say something and to mean otherwise, to
speak allegorically”.
b. The Alexandrian school®

No doubt that the matrix of the andamta’s hermeneutic method, displayed with a
staunch confidence, at times even with a disconcerting certainty is the Alexandri-
an school. The consistent interpretative line of the andomtas reflects the herme-
neutic platform of Clement of Alexandria and the principles of Origen who belie-
ved firmly that “the whole Scripture is the word of Christ”*. According to Origen
the Old Testament and the New Testament whom he calls respectively “the Law
and the Prophets” and “the Gospels and the Apostles” or only “the Apostles” are
both the Revelation of Christ. In such a perspective, Origen identifies the treasure
hidden in the field without distinction, either with Christ or with the Scriptures™.
In fact, Origen and the Alexandrian School did not invent anything new if we con-
sider that reading the Christ event in the light of the Old Testament is explicitly
adopted by Jesus in Lk 24:27.44 and is widely used in various ways in the whole of
the New Testament. Origen recalls the superiority of the New Testament on seve-
ral occasions, for instance, comparing the two Economies to the time of sowing
and of harvest; Moses as the pedagogue leading to Christ*’”. Origen, together with
the whole of the Alexandrian tradition (Philo, Clement) underscores repeatedly
the difficulty of seeping into the mysteries of Scripture. He is convinced that Scrip-
ture has intentionally shrouded itself with obscurity so that the interpreter may
carry out his hermeneutic duty with utmost care and in order to avoid that the
contents of Scripture, if too easily accessible, may fall into contempt. “Pearls
should not be thrown before pigs” (Mt 7:6) is the guideline. The incessant catch-
phrase in andamtas commentaries is £V9° ALLa- FRACAAN I A%AD- I°AA, Yar
“this was done for that time, [but] it was a figure for afterwards” (MA, p. 240)
along with the pair A9°AA : avC14 amsal mérgéf “likeness”. The underlying
concept of all of these formulations is that the relationship between the Old and
New Testament is that between inception and fulfillment, promise and fulfillment,
imperfection and perfection. Philo of Alexandria alongside allegory uses also the
term bmovoro.. While in an allegory the wording points to a meaning different
from the letter of the text, in the /Ayponoia the contents of a statement does not

24 For some introductory works on the Alexandrian school and on Origen in particular, cf.
J. Danielou, Origene: il Genio del Cristianesimo, Roma 1991; H. De Lubac, Esegesi medievale.
I quattro sensi della Scrittura, Milano 1986; M. Simonetti, Letfera e/o allegoria. Un contributo
alla storia dell’esegesi patristica, Studia ephemeridis augustinianum 23, Roma 1985; idem, Ori-
gene esegeta e la sua tradizione, Brescia 2004.

25 De Principiis 1, Praef. 1. Cf. Origéne, Traité des Principes, Introduction, texte critique de la ver-
sion de Rufin, traduction par Henri Crouzel et Manlio Simonetti, Sources Chrétiennes 252, Paris
1978, p. 76.

26 Cf. comment to Mt 13:44 in Patrologia Graeca 13, col. 815.

27 Cf. E. Heine (trans.), Origen. Commentary on the Gospel according to John. Books 13-32, Wash-
ington 1984, here, book 13:307-308, pp. 132-133; book 13:325, pp. 137-138.
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only differ from its literal meaning but the wording is purposely formulated in a
mysterious or hazy way. In antiquity, a wide spectrum of terms was produced to try
mediate between knowledge and ignorance of the divine: type, symbol, parable,
mystery, tropology, anagogy, enigma®’. Clement and Origen loved the notion that
religious language should formulated covertly. Behind such a position there was
the belief that the sacred texts concealed two overlapping and opposing layers of
meaning: a material and a spiritual one and that the latter was incomparably more
important™. This did never imply contempt or outright rejection of “the letter”
but the conviction that in Scripture there is progress and fulfillment. The allegori-
cal reading of the Scriptures was resented by the Antiochene school, starting from
Diodore of Tarsus (1 ca. 392), on to John Chrysostom who in his comment to Isai-
ah observes that we are not free to allegorize as much as we like but only those
passages in which Scripture presents a symbol and then its explanation®. Their
primary concern was to safeguard the historicity of the biblical records and
perhaps their dislike for the allegorical exegesis stemmed from their awareness
that it was of pagan origin.

c. Application of the allegorical interpretation in the andamta of Genesis
APCET DAVEFTFo- NYLET PATTTF AI°AA oPC16 A LLCTI® (MA, p. 44)
“the Apostles do not allegorize anything that they did not find [already allegori-
zed] in their fathers the prophets”. It is a statement that looks like a search for
apostolic and prophetic legitimacy of the method that they knew was susceptible
to criticism®. The andomta masters claim that they are a ring of the long genealo-
gical chain of mediators of the Word of God and of its interpreters. In the
andamifa of Genesis, a synchronic reading of the text from start to finish every
player is interpreted first literally (historically) and then always located in a New
Testament perspective. Thus, the Trinity, the sacrifice of the Cross, Mariology are
introduced since the first verses of Genesis. People, animate and inanimate crea-
tures, events, sayings and objects of the Old Testament are taken as amsa/ mér-
gédt/massale = typoiof the New Testament. This is such a persistent and pervasive
structural paradigm which at times appears to be embarrassingly excessive. At le-
ast in one instance (comment to 38:30), the exegete qualifies the superimposition |
of interpretation as P9°AA. #°4A. “allegory in the allegory”, namely, an escalation

28 Cf. C. Curti, J. Gribomont (et alia), La terminologia escgetica nell antichita: atti del primo semi-
nario di antichita cristiane, Bari, 25 ottobre 1984, Quaderni di “Vetera Christianorum” 20, Bari
1987. On the notion of “mystery” in Ethiopian tradition, cf. Tedros, Romani, pp. 674-679.

29 E. Heine (trans.), Origen. Gospel of John, book 10:18-20, pp. 259-260.

30 Cf. Jean Chrysostome, Commentaire sur Isaie, Introduction, texte critique et notes J. Dumortier,
traduction par A. Liefooghe, Sources Chrétiennes 304, Paris 1983, pp. 222.224,

31 The relationship of Ethiopians with exegetes and scholars in general is ambivalent Pma) A
s .. (lAS = D700 A9°A9L hav§ & -C3% “the tobacco plant never lacks verdure,
nor a heretic his interpretation”. “Who can compete in tree climbing with the brood of a monkey
and in speaking with the brood of a heretic?”, Habtimaryam Wiirqanih (Ligi Séltanat), Téntawi
Yiltyoppéya Témhért [Ancient teaching of Ethiopia], Addis Ababa, 1963 (A. M.), p. 218.
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of the allegory. The passage reads: U-a-F% 944, 9°AA, @ TAYIC PI°ukéN I
udol POAFRCOL P 900, (MA, p. 306) “the second [interpretation] is an al-
legory of the allegory. To’amar is an allegory of the Synagogue and the Synagogue
of the Church”. Allegorical interpretation is everywhere. Virtually every story is
interpreted at least in a Christological way. Often Mary and the Church too enter
the fray. Joseph leaving the jail to be conducted to the Pharaoh after the shaving
of his hair and changing his clothes in 41:14 is read Christologically. Pharaoh is li-
kened to Pilate; Joseph to Jesus; the prison to this world. Joseph is taken as a simi-
le of the flesh before the unity [of body and soul in the Son]. At the age of thirty
Joseph shaved his hair, took a bath, changed his clothes and stood before the Pha-
raoh. He is the #ypos of the Lord who, though pure of nature at thirty stood in
front of Pilate (MA, p. 318). The analogy between Joseph and Jesus is pushed
further. Both were narrated as dead: Joseph by his brethren in Canaan; Jesus by
the Jews whereas were alive and ruling (MA, p. 327).

45:8 “It is not you that have sent me, but God has sent me”. Manuscript A says
that this is a fyposindicating that the death of the Son of God was not imposed on
him by the Jews. It is rather a fypos of the death of the Son of God by his own will
and by the will of his Father. It is a fypos of his words: “Nobody snatches [my life]
from me but I offer it myself of my own accord” (Jn 10:17b-18a)™.

It is common practice in the andamtasto expand the literal meaning and weight
of the text, without repudiating the literal meaning. Having said this though, it
must be also recognized that there is an enormous influence of the “theology of
substitution” coming down from the Epistie of Pseudo-Barnaba (second century),
often aired in anti-judaic polemics, a constant feature in andomita commentary
tradition and beyond. The trap along the path of the allegorical hermeneutic pro-
cedure is the risk of subtracting the text from its original setting and of emptying it
of the purpose for which it was conceived. If initially one may be mesmerized by
the intuition and audacity of the interpreters in their effort to perform a Christian
transposition of Old Testament words and accounts, which is a legitimate operati-
on (cf. Lk 24:27; Gal 4:24), the unbridled insistence on applying this method to
every corner of the Old Testament can expose to ridicule the whole operation. For
instance, the seven days of mourning for Jacob are interpreted as the #ypos of the
fathat “absolution” at the seventh day after death (MA, p. 380). No doubt that
this far-fetched reading goes far beyond the intention of the original writer (or re-
dactor) and the comprehension of his addressees of Gen 50:10. Similar objections
can be raised to the vast array of interpretations applied to “Jacob’s ladder” in
Gen 28:12 (MA, pp. 240-241). It is worth mentioning that R.-W. Cowley, in the last
book he wrote™ before his premature death espoused the theory that “the
andamta commentary tradition stands in fundamental continuity with earlier

32  MA (p. 347 in the apparatus) refers wrongly to Jn 5:27.
33  Cowley, Hermeneutics, p. 375.
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commentaries, especially‘4 those of the ‘Anthiochene’ tradition. This statement is
followed by arguments that try to downgrade if not exclude the share of the alle-
gorical interpretation. Cowley’s latest position represents an inexplicable retreat
from his previous evaluations™. This assessment and “the question of the direct
use of Jewish sources in Ethiopian commentaries” treated with much emphasis
only to come to the conclusion that his comparisons “do not prove literary contact,
and further consideration of it must also recognize the many real differences bet-
ween the two traditions™’ represent some of the few weaknesses of Cowley’s
otherwise superb job.

d. The role of (Nestorian) Syro-Arabic commentaries in the andomta of Genesis™
This paragraph wants to draw the attention to the many similarities both in her-
meneutic outlook and in contents between the andomia and the commentary on
Genesis of 1Su‘dad of Merv (IX cent.), bishop of Hedatta and prolific writer in the
Syriac language®. Following in the footsteps of Theodore of Mopsuestia, “the
Interpreter” of the Nestorians, he sticks to the historical literal hermeneutics. He
locates the people mentioned in the Old Testament in their immediate and natu-
ral historical context. On the other hand he can be seen as an innovator in the
sense that he willingly ascribes to the prophecies of the Old Testament a messianic
meaning and more than that, to his historical explanations of his texts he adds an
allegorical reading. The Old Testament is considered as a foreshadowing of the

34 This “especially” will be dropped by Cowley’s disciple K. S. Pedersen and she will claim that the
Ethiopian traditional hermeneutics descends from the “Antiochene” exegesis. Introducing her
work she states: ... the present study ... has confirmed most of Cowley’s findings. In the matter of
the Antiochene connection, it has proven beyond any doubt that he was right in seeing the Antio-
chene exegesis as fundamental to traditional Ethiopian Bible clarification”. Cf. Traditional Ethio-
pian Exegesis of the Book of Psalms, AF 36, Wiesbaden, 1995, p. 293. This emphasis on the An-
tiochene track at the expense of the Alexandrian influence has been balanced by a good number
of subsequent studies.

35 Cf. Cowley, Apocalypse, pp. 49-50.

36 Cowley, Hermeneutics, pp. 65-93.

37 Ibidem, pp. 75-76. The association of the andamtas with rabbinic exegesis cannot be suggested
unless historically proven. In the case of Genesis there is one explicit, even though generic refer-
ence to a presumed (but clearly unlikely) Jewish interpretation. It reads: h&U-€ h7L 1A -
ATE WEE hha ATIAT PA0T LT Padr Tt Pam.C A%T4-An AA 0T
CPLT NG A0 ANMANLC A to- PG PULAT e avARhTt STe- Ao
L&A # (MA, p. 171) “The Jews, to hold to one face and person and to unsettle the mys-
tery of the Trinity and unity they interpret that the God who said: ‘Let us make’ is the Father and
the addressees of: ‘Let us make’ are the angels™.

38 R. Cowley has carried out an extensive comparative study between Goa‘az, Amharic commentaries
with several other ancient Christian and Jewish commentaries of Genesis including texts in Greek,
Syriac, Arabic. Cowley, Hermencutics, dedicates a well documented chapter (pp. 113-140) on the
issue of the sources of the theme of creation in Ethiopian literature, followed by an annotated
translation of the andamta of Gen 1:1-2:4a (pp. 144-227). Go'az texts of Gen 1:1-2:4a, are also
commented upon (pp. 228-234). Cowley concludes his with a reflection on a few selected exegeti-
cal motifs (pp. 235-263).

39 Cf. A. Baumstark, Geschichte der syrischen Literatur mit Ausschluf der christlich-
palistinensischen Texte, Bonn, 1922 (reprinted in 1968), p. 234.
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New Economy. From his commentary to Genesis, it is clear that ISu‘dad is a great
compiler who assembles his material from Syrian (e.g. Ephrem, Narsai, Babai “the
Persian™) and Greek authors such as Origen, quoted three times, Lucian of Anti-
och, Basil the composer of nine homilies on the Hexameron. ISu‘dad quotes “The
Theologian”, that is, Gregory of Nazianz. Apollinaris is quoted once in the com-
mentary to Genesis to refute his trichotomist anthropology. The commentary on
Genesis of Theodore of Mopsuestia, “the Interpreter” is quoted seventeen times.
Homer, Hesiod, Aristotle, Diodore of Sicily, Josephus (Jewish Antiguities and
Jewish War), Marcion, Mani are some of the non-Christian authors ISu‘dad has
used. I{u‘dad knows Jubilees and the Hexapla as well .

As there is consensus among scholars of Ethiopian studies that there is no hard
evidence of direct translation from Syriac into Ga‘az, at least in the case of Gene-
sis, the mediator is Abu-I-Farag ‘Abdallah ibn at-Taiyib who lived in Baghdad un-
der the Caliphs al-Qadir (991-1031) and al-Qaim (1031-1075)". There is a com-
mentary on Genesis under his name which corresponds eighty percent to ISu‘dad’s
commentary to Genesis'”. The following few passages from I§u‘dad’s commentary
are token examples which illustrate some of the similarities and differences bet-
ween the andomta commentaries and the Syro-Arabic material.

Isu‘dad’s commentary
1:2 It is the Blessed Basil | Hexaméron
II, 6 (41C-44B)] and others who have
interpreted these words as “the Holy
Spirit”, whereas “the Blessed Interpre-

Andsmta commentaries

As for that which he calls “wind of
God”, a scholar called Masafqan inter-
preted it saying: “it is the wind, which
is the life of the waters and which puri-

fies the waters”. The Torgwame Orif"
has said that it is the fypos of the riches
Holy Spirit that are given to the belie-
vers in baptism. Basil explained it say-
ing that it is the fypos of the Holy Spirit
which is given to the believers like Je-
remiah in the bosom. Severus” though

ter” and Mar Ephrem apply it to
wind.*”

40 For these data, cf. ISu‘dad, Genesss, pp. XV-XVIIL

41  The dates of his birth and of his death are unknown.

42 The information on the percentage is on p. II of the volume with the translation of Ibn at-Taiyib,
Genesis.

43 I8u'dad, Genesis, p. 19. Ibn at-Taiyib reports this text word for word, Ibn at-Taiyib, Genesis, p. 7.

44 TItis a Go'az commentary of Genesis (still unpublished) whose introduction corresponds perfectly
to Ibn at-Tayyib’s commentary of Genesis. The author is Maharka Dangal who lived in the seven-
teenth cent., cf. Cowley, Hermeneutics, pp. 114-115.

45 The manuscripts collated by MA do not specify which Severus is here. MA in the text refers the
quotation to Severus of Antioch and quotes the Haymanotéd Abiw “Faith of the Fathers” section
9 (MA, p. 49). His English version reads: Severus [of Esmunain] ... (MA, p. 389). In reality the
formula belongs to Severus of ASmanayn. It is very commonly used in the Go‘az (unfortunately,
still unpublished) version of the second and third treatises of his Kitab al-Idah “the book of the
exposition”.
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has interpreted it as the fypos of the
Holy Spirit who separated the blood of
virginity from Our Lady.

“The Blessed Interpreter” in Ga‘az, @4 §.%% méisafogan comes from the Ara-
bized form oliiis mafSogan of the Syriac <axeasn sy nasiho mpasqono,
meaning “interpreter”®. o»4 .47 instead of @& #% in the Go'az version is a
metathesis similar to that between the widespread J-#4aen for t2a10"". As
Theodore of Mopsuestia (350-428) was later perceived as the harbinger of Nesto-

rius, many scholars chose not to quote him by name but as “the interpreter

248

Isu‘dad’s commentary

1:26 But only man is called “image”,
because only in him there is a repre-
sentation of the Persons of the Trinity
and the unity of nature. As the Father
is not born, Adam too who constitutes
an image, is not born; as the Son is
born, Set who constitutes an image, is
born; and as the Holy Spirit proceeds,
Eve, who constitutes an image, pro-
ceeds. Such is the leverage of the triple
resemblance which is attached to that
of those three. It is the same with re-
gard to the soul: for, its substance is
the image and representation of the
Father; for the Word (mental) which
begets continuously without pain, is

Andamta commentaries

On a Friday, at dawn, the Lord said:
“Let us create man in our likeness and
in our appearance”. “Let us make” in-
dicates the unity [of God]; “in our ap-
pearance” the trinity.”’

46

47

48

G. Graf, Verzeichnis arabischer kirchlicher Termini, CSCO 147, Subsidia 8, Louvain 1954, p. 82;
M. Sokoloff, A Syriac lexicon : a transiation from the Latin : correction, expansion, and update of
C. Brockelmann/’s] Lexicon syriacum, Winona Lake, Ind., 2009, p. 811.

CL @7hA @ P50 : 100G @ TCAThar Wingel goddus nobab-onna torg"amew [ “The Holy
Gospel: text and commentary”], Addis Ababa, *1966 A.M. In p. 401 we read: £d°0 @ 100, :

aApl  MA e = “ Ta‘ogolos means the one speaking [about] the divinity”. Kidana Wild
Kofle, registers & #a°0 and explains it: Y00, : @oAht # FA0°0T @ BP0 0 AT

09° : CFo- I OARTTS : AANLOT 0 3 BP0 2 92  hah  padA L

1A -2 “the one speaking [about] the divinity. 7a0logos and fewologos are one word.
Hymn and New Testament experts though say that zewologos means long testicles: it is wrong”,
KWKDict, p. 893.

From Syriac literature we can mention the following witness: “Rabbulas montrait aupravant
beaucoupe d’amiti¢ au célébre Interpréte et étudiait ses ouvrages”. The editor in a footnote ob-
serves: “Théodore de Mopsueste, auquel les Nestoriens donnent le titres d’Interpréte des livres
saints par excellence”, Mar Barhadbsabba ‘Arbaya, évéque de Halwan (Ve siécle). Cause de Ia
fondation des écoles, texte syriaque publié et traduit par Mgr ADDAT SCHER, Patrologia Orienta-
lis 4/4, Paris 1907, p. 380 [66]. Among the Arab writers: Al-Safi Ibn al-‘Assal, Kitab al-Sahaih fi
gawab al-nasaih [The book of Truths in response to the Advices], Marqus Girgis (ed.), Cairo,

1926/7, p. 116.
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the generation of the Son; and because
of its spirituality that it possesses by na-
ture, the Holy Spirit is represented by
figure.

Moreover the name Adam, in Greek is
written in four letters, thus designating
the four extremities of which man is
made up.”’

I8u‘dad’s commentary

2:22 [The woman] was taken from a rib
and not from anything else, neither
from the earth nor from any other
thing, [and that] was convenient. Of
nothing else, neither from the earth so
that those who have lost their way may
not say that the one who molded Adam
is different from he who [formed] Eve,
or that it may not be believed that she
differs from Adam by nature; not
mainly from the lower part [of Adam],
so that she may not be held by him as
contemptible and a subject: not from
the anterior part [of Adam], so that it
may not be thought that [God] has gi-
ven him an equal power; nor from the
head [of Adam], so that [the woman]
would not stand up and want to lord
over man. But [God] has taken a rib
from the right side so that it may be
manifest that [the woman] is half of a
living being, fully alive because they
are girdled by two sides, with the aim
of showing two things: the equality of
nature and the need of man’s help that
the woman has. For the side is united
and attached by two ribs, and as the
right covers the ribs, thus the woman

Andamta commentaries

... be that as it may, why didn’t he raise
up to his [Adam’s| forehead nor lower
himself up to his [feet] and create her
[from either top or bottom]? Since
women are proud from of old, had
[God] created her from his [Adam’s]
forehead they would have become
completely proud. Had he lowered
himself up to his [Adam’s] feet they
would have been completely despised.
Saying that she should live above the
family and under her husband he crea-
ted her from the middle of his side.”

49 I8u‘dad, Genesis, p. 50-51. For a similar Trinitarian interpretation of the passage, cf. Ibn at-

Tayyib, Genesis, p. 17-18.

50 A passage from a much longer but somehow repetitive comment on 1:26, MA, p. 60. The com-
parison shows the common Trinitarian reading of Gen 1:26.
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[leans] on the protection that comes
from the man. For this reason man has
been ordered to love his wife as his
own body. Likewise, [the woman] was
not [taken] from anything, so that it
may not be thought that perhaps [God]
had repudiated his former creature.
[She was] on the other hand [taken]
from a rib, so that [the man and the
woman] would love one another. It is
clear that with this rib there was flesh,
blood and nerves ... The one that was
now conducted to me, was not conduc-
ted like the animals [were conducted to
me] who are under my dominion, but
in order to become one flesh only
through the union with me.”!

32:28 “a man has seen God”. In the | From now on your name will not be Ja-
margin of the manuscripts there is an | cob but Israel.*

addition: Henana said: “Israel is mighty
because of God”™*

It is surprising that none of MA’s witnesses elaborates on the meaning of the
noun Israel in this key passage. In the andamta it is common knowledge that Israel
“means”: people of God, heart/conscience that contemplates God, he who percei-
ves, and the one who is mighty because of his God™. Most of these interpretations
of the noun Israel derive from Philo of Alexandria™.

It would be totally misleading to conclude that the Ethiopian interpreters have
uncritically reproduced the above texts. They have learnt them and then made
their own adjustments and brought in original contributions.

e. Anti-judaic rhetoric
In the andomtasin general, and in those on Genesis, religious polemics is almost
absent. This is an important aspect that distinguishes them from most of Ethiopi-

51 I8u'dad, Genesis, pp. 75-76. Ibn at-Tayyib, Genesis, p. 27.

52 Partial comment of 2:22, cf. MA, p. 71.

53 I8u‘dad, Genesis, p. 210. Ibn at-Tayyib, Genesis, p. 82.

54 MA,p.271.

55 Tedros Abraha, Romani, pp. 337.579.

56 Filone [d’Alessandria), Tutti i Trattati del Commentario Allegorico alla Bibbia, R. Radice (ed.),
Milano 1984, pp. 1026.1271; M. Sheridan, “Jakob and Israel: A contribution to the History of an
Interpretation”, in M. Lohrer und E. Salmann (heraus.), Symbol, Gegenwart und theologische
Bedeutung. Festschrift fiir Basil Studer, (Studia Anselmiana 116, 1995), pp. 219-241.




200 Tedros Abraha

an Christian religious works which are routinely engaged in fighting against old
and more recent heresies. In the andomta to Genesis heretics are occasionally
mentioned (MA, p. 60): the retrieval of the identity of anonymous heretics would
perhaps contribute to put the commentaries in their historical context. The excep-
tion to the absence of theological and religious controversies is Judaism which is
apparently a privileged target of the andomta commentators. As a matter of fact,
anti-judaic polemics is a permanent aspect of a large part of Ethiopian Christian
religious literature and not just of andomfa commentaries. As already mentioned
the negative and if not hostile attitude towards Judaism springs from the underly-
ing conviction that the Old Testament was only a preparation to the New Econo-
my and that the latter has irretrievably superseded the Mosaic Law. Such an out-
look was not invented by the andomta teachers: it is already present in various
parts of the New Testament itself and in early Christian writings. The already
mentioned Epistle of Pseudo-Barnabas is an oft-evoked expression of the so-
called Theology of Substitution. There have been radical positions which rejected
out of hand the Old Testament as the God that it projected. It is the Marcionite
heresy. The comment to 38:30 declares that “as Tamar remained without getting
the lamb [the gift sent by Judah], likewise the house of Judah ended up confined
to hope. Tamar is the #ypos of the synagogue” (MA, p. 306). The parallel to Ja-
cob’s curse against Simon and Levi in 49:7 according to the interpreters is the ex-
clusion of the Falasa and the Kayla, the Ethiopian Jews, from the right of inheri-
ting land (MA, p. 371). Book erasure is mentioned as one the Jewish malpracti-
ces”. According to such an accusation Jews would have been responsible of
manipulating the passages which, for instance referred to the Holy Trinity, to Je-
sus Christ “the Word/Son of God”, to Mary “the Mother of God”.

4 — The Sitz-im-Leben, the language and the style of the andamta of Genesis

i. The background of the andamta is the rural, feudal area of the central and nor-
thern regions of Ethiopia. There is a special focus on Gondir, the capital of the
Ethiopian kingdom established by Emperor Fasil (1632-1667)** around 1635. The
glamour of the Gondarine court and the (deliberate) awe inspiring impression it
made on its subjects is described in the comment in manuscript C, to 33:3: “and
[Jacob] fell to the ground seven times until he arrived near his brother Esau”. The
state of mind and attitude of Jacob, subjugated by apprehension because of his in-
coming encounter with his (enemy) brother Esau is compared to that of a little

57 Cf. MA, p. 123 apparatus 10.24.2; p. 127 apparatus 11.3.2. In virtually every Ga‘oz manuscript
there is the threat of excommunication on anyone who would steal, deface, cancel or scrap it. It is
an indication that the practice of book mishandling was not of Jewish making only.

58 Fasil’s father and predecessor in the throne, Susonyos (1607-1632) is one the historical figures
that the commentaries mention explicitly (MA, p. 296).
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known personage who was about to see the king. Here is the comment: “[Jacob’s
prostration] is like the prostration of Baldw. The emperor of Gondér appeared to
him wearing frightening and shocking clothes of silk and gold thread, sitting on his
throne, reclining on silk cushion, stretching his golden scepter, making his dignita-
ries line up to his right and left, making fire burn in front of him and a lion to be
chained. [Biliw] would fall down and rise, prostrate and lie down completely like
a low ranking palace officer. After receiving orders, a lad would go and tell him:
“[His Majesty] has told you: ‘Stand up!” ”. Proceeding ahead a little [Béldw] would
repeat the same [gestures]. After receiving orders, a lad would go and tell him:
“[His Majesty] has told you: ‘Stand up!” ”. He gets close to the king in this way un-
til he sit at the right. It is in this way that [Jacob] prostrated repeatedly, for seven
times™*’. The passage which seems to have been dictated on the spur of the mo-
ment, is replete with Amharic terms which are now obsolete. Another meaningful
example which mirrors the Gondarine scenery is the comment to Gen 34:1 “Dina,
daughter of Lia born to Jacob went out to watch the girls of that country”. Manus-
cripts BC say [that Dina went out]: P77£C 4 01 0% AL oM K7L 10C =
“like a Gondarine city-slicker who used to go out to watch feast celebrations”. As
an aside, it is noteworthy that the commentator is far from being tender with Di-
na. A #& gore is by definition “a dissolute woman (divorced or widowed) who li-
ves alone, who sells her favors, dances, sings or works in an establishment where
alcoholic drinks are sold; ... a badly brought up child, scamp, rogue, rascal, knave,
city slicker”®. One can see the cultural prejudice with regard to rape. Women are
never seen as victims of male sexual violence: when it takes place it is the woman
who provoked it. Thus, according to the mind of the andomta interpreter Dina
was to bear the blame for her predicament. Manuscript C adds that she went out:
24 477pA WeA 2AN 3040 G40 AALT ATPIT £27 19A A9 T A4S0
Ut # “like the Galla, the Sanqolla, the Kayla, the Falasa, the pagan Arabs who
go out to watch the celebrations of the Epiphany”®'. The comment is interesting in
the sense that, beside highlighting again the guilt of the girl for associating “with
the impure”, it indicates the ethnological and religious landscape of the Gondari-
ne period. It is a microcosm made up of the Oromo population® which at that
time followed their own traditional religions, Islam and some became Christians.
The Sangalla were mainly non-Christians. The terms Kayla and Falasa denote the
Ethiopians who adhered to Judaism, whereas the tinbalat (pagan) Arabs are the
Muslims. The andomta are an eyewitness that the long and colourful celebration
of the Christian feast of the Epiphany attracted and united the whole of the Gon-

59 The text is in MA, p. 273. In his English version MA, p. 573, gives a footnote which states: “Ms C
liken (sic) this with that of the bow made by Bélaw, an unknown rebel during the Gonderine pe-
riod”. That is all.

60 TLK p:. 717

61 The texts are in MA, p. 277. They have been left out from the English translation.

62  Gallais perceived as derogatory name by Ethiopian Oromos.
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darine society which was otherwise used to live split according to ethnic and reli-
gious lines.

Thus, the andamta masters are unique interpreters not only of Sacred Scripture
but also of their religious and socio-political setting with its rigid classification.
Through anecdotes, proverbs and aphorisms, they masterfully portray among
other things, Ethiopian anthropological, psychological makeup and value systems.
The following are a few illustrative examples of the interpreters world view.

39:13-14 (manuscripts BD) Ao+ 1Ce AM &0 RCSH Ad. A°04 °a0 &4
AL TS Lot G IP8RS LA (MA, p. 309). Potifar’s wife” vented her rage
at Joseph’s refusal to please her in a barrage of insults: “When someone buys a
slave he makes sure that his hair is kinky, his speech is stuttering, his tongue is mu-
te, his foot is distorted and his face wrinkled”.

16:4 (manuscript B) AeP(L:k7 “PhAC : AFm-Cr At OFARTE 08T 14
av 3 NINF FoF = (MA, p. 152) “she stopped obeying her mistress by refusing to
say: “Here am 1” when she called here, and “Where [should I go?]” when she
would [want] to dispatch her. The two passages are eloquent icons depicting slave-
master relationship in feudal Ethiopia.

18:6 (manuscript C) A7 42 A7EL PA0 WTE L % (MA, p. 163) “it is thin
like the pancake of the Tigreans”. The lands inhabited by Togrofifia speakers
(present day State of Eritrea and the northern Ethiopian region of Togray) are
generally dry and not as fertile as many Amhara areas. The presumed and genera-
lized perception of the thinness of Togray bread derives from the poverty of the
environment.

38:24 AAT AP0 TVOTTFo- LAGA 0FVTa- L14A # (N7 UL
W3 T Lt 3 For Lo éA RTPAT RIPAT LATPA R Tor
L4AaA (MA, p. 305). The query and the related answer is on how Tamar’s pre-
gnancy was discovered. The commentator says: “When women get pregnant, their
womb widens and their pregnancy would push forward. At that time, their lips will
be scorched, their breast becomes black; they will be inclined to sleep and their
chest becomes light”.

44:12 (manuscript B) A4.CAZ PULLe@M G- K14 Pkt hok% A74E9°C
AGT® RS Po-k0 T hAdk (MA, p. 341). “A person who organizes an afdrsata
begins from his friend so that the others would not out-smart him, likewise, he be-
gun from the senior that the others may not know his mind”. Afirsata was a com-
munal inquest imposed on a community for the purpose of identifying and appre-
hending the perpetrators of a crime such as theft, arson or murder®. The practice
was also known as awacacan. The folk of a rural village or area are kept sequestra-

63 On the elaboration of the Joseph story, cf. Ephraim Isaac, “The Ethiopic History of Joseph.
Translation with Introduction and Notes”, Journal for the Study of Pseudepigrapha (1990), pp. 3-
125.

64 TLK, p. 1355.
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ted in a field away from their homes until an informer comes forward to identify
the guilty person®. The andamtas commentators had a good insight in making use
of the afirsatato illustrate the search procedure to retrieve Joseph’s cup.

40:19 7k POPA®F @ ATNA CANLard PULPANLo- AT (MA, p. 314)
“Nobody buries someone that the king hung or who was torn apart by a lion”. The
images are employed to comment the hanging of Pharaoh’s baker.

Sometimes the commentaries recur to crude language and imagery which
perhaps in the mouth of peasants and shepherds and to the ears of their listeners
would sound innocent. A couple of examples will be sufficient to have an idea of
it. The comment to 12:17 says: “and [God] made Pharaoh suffer with great and
evil pain, him and his household”. God brought a severe disease on Pharaoh. If
they ask: “What kind of disease?”, [the answer is] his genitals became like a lea-
ning place, a pillow and swelled, and brought a strong disease to his countrymen.
God caused throughout the night men’s genitals to swell like a pillow and the pre-
gnant women who were not about to give birth to be overtaken by birth pangs and
those who were seized by birth pangs not to deliver the child (MA, p. 135). The
andam to 45:15 says: Joseph’s brethren made sure that he was their brother be-
cause of his circumcision; he let them see his organ (MA, p. 349).

ii. Orality. In traditional Ethiopian education, science is communicated orally
from memory. Andomta training is no exception: the interpretation of religious
texts is imparted orally and has to be learned by heart. The andomtas have been
committed to writing in manuscripts first, then they begun to be published at the
beginning of the twentieth century. As the number of students has been steadily
dwindling, their publication will save them from extinction. However, in a manus-
cript or in a book, there is no way of representing the intonation®, which is an in-
tegral part of the structure of this literature and an important key, for instance, to
mark the pauses. The andomtaswere born to be kept alive in a living memory and
to be handed down orally. They were not supposed to be nailed down to writing
which will inevitably kill the verve of the comments. As a matter of fact, the oft-
intricate language of the andomtas has a better chance of getting through when it
is declaimed by an expert rather than when it is read in a book?. In the comment
to Gen 28:2 we read @& G-V, written as it is normally pronounced, in the con-
tracted form instead of @& : AG-U (MA, p. 239). In 8:11, there is a very concise
comment: a sentence without subject. It reads: @3- &b PI° ol Ol
(MA, p. 109) “saying: ‘The water has dried up! Good news’ ”. The subject is the
dove with an olive branch which announced to Noah the end of the deluge. The
comment to 35:1 (manuscript C) reads: A7MANNC NANT AR : aAkD

65 TLK, p. 1276. .

66 In some rare instances the scribes supply indications such as annab “read together”, referring to
two or more entries that have to be pronounced at one go.

67 For more on this aspect, cf. Tedros, Romani, pp. 659-661.
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HANT A AAAC AEALIT RHEY hao- (MA, p. 283) “where there is God
[there is] an angel, from [a place] where there is an angel God does not separate
[himself], thus God told him this”. The core issue here is identifying the meaning
of ha+ a homography, whose significance can be decided by doubling or loosen-
ing the A.

iii. The style of the andomtas. The interpretation of religious text is the apex of
traditional Ethiopian education. It presupposes absolute command of every
aspect the Ga'oz language, namely, morphology, syntax and especially poetry.
There is an explicit quotation of a gone™. It is an ironic comment to 42:13: 9> :
PAS : ATIPU D PIC®  APAS  ATSA : Qads (MA, p. 320) “as the gane
composer said: the death of Joseph, his brothers told to Joseph”. The vast majori-
ty of andamta masters represented the most qualified intellectual elite in the tra-
ditional Ethiopian academic arena. The width of their knowledge’s horizon is pal-
pable in several passages of the andamta to Genesis as well. In the comment to 1:4
in a clear dismissal of the Manichean Weltanschaung state: ¢ & h9°Ah NCY77
(L&LPC Ah-g A?°Ah enA™T? 4l “if the good god created light the evil god
created darkness” (MA, p. 50).

The style of the andomtas is chiefly colloquial, rhapsodic, designed to instruct
while entertaining. Ga‘az classes are offered in Amharic, thus the student catches
two birds with one stone. The language of the andomtas is a treasure in its own
right, a resource which so far has not attracted sufficient attention of studies of
Amharic language and literature. For people familiar with Amharic there is plenty
to enjoy while reading: passionate attention to single words and ensuing elabora-
tion, irony, puns, rhymed prose (close to Arabic =), subtle syllogisms, touching
examples from daily life to draw analogies, are some of the stylistic features that
fascinate the reader. Among the proverbs (popular sayings), we can remember the
following: @hé.At Qi : e»PAe-T 27:12 (MA, p. 232), “while craving after the
méikfilt™, they got destruction”.

The Amharic of MA’s witnesses looks like “an updated” language. Traces of
older Ambharic are scanty. In its written attestations (manuscripts) one of the most
common orthographic phenomena is abbreviation. The scarcity of writing materi-
al could be a plausible reason for the tachygraphies such as the well known YN

68  Qane are piece of poetry composed ad hoc by traditional erudites known as “débtara”, especially
during liturgical celebrations. Their main peculiarity is polysemy contained in a term or expres-
sion, in a person or in an event lending them to various interpretations which in the technical jar-
gon are described as “wax and gold”. The “wax” is the immediately perceptible meaning while the
“gold” is the deeper, hidden sense.

69 The mékfilt is the fraternal light meal which takes place within the church compound after the
Eucharistic celebration. “Share; food and drink the faithful bring the priests in the ddggd-salam
during tdzkar-memorial services, funerals or christenings”, TLK, p. 1461.
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for “Israel”. The biblical passages to be commented upon are given in full only sel-
dom, even if the missing parts can be retrieved later on in the comments.

Among the various devices employed (among other reasons, to help memory)
in the andamtas to Genesis, there are several “echo words” constructions. Some
intriguing examples will be given hereafter. It is impossible to translate them into
English without tarnishing their beauty, thus I have chosen to present only the
text,

1:23: hin, P9 P44 hi-

oPto- oo

Lo Ndar PLET° ha- = (MA, p. 58).

4:12 COR : @&PFA : TVF D AdA D PPLC T NG (1Y avCIT Al (IEC
VST 990 P1LA- APT U 0Fen - R D PmA DT 0% 0 AC D A PPC
U< P18 AParAAT - ACS N TPmdm AT7455 4 = (MA, p. 86).

34:29 (manuscripts BC) Pl 0.@-7 A&7 A3N-ars PiReart # (MA,
p. 281).

Conclusion

From the considerations above it can be concluded that the interpreter is not a
scholar dissociated from real life: on the contrary, he is in constant dialogue with a
wide spectrum of interlocutors, from the farmer to the royal household.
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