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Chapter 10

The Provenance of Aggadat Bereshit:  
A Reassessment of the Origins of the Work  
as a “Tanhuma Satellite”

Lieve Teugels, Protestant Theological University Amsterdam

The Holy One said: The nations of the world make me hated by my 
children, and my children make me beloved by all the nations. [But] 
if I would give them a hundred worlds full of the love that I gave to 
my children – as it is stated: “If one offered for love all the wealth of 
his house – they would utterly despise it” (Song 8:7).1

AB 84

∵

The above quote constitutes the very last words of the midrash Aggadat Bereshit 
(AB). In a smart interplay between text and commentary, Tanakh and midrash, 
the “many waters” of the Song of Songs are identified with the “nations of the 
world.”2 Despite the grammatical complexities of the passage, the message of 
this crucially placed midrash is obvious: the nations try to drive Israel away 
from God, while Israel wants to share the love of God with the nations; yet 
the nations do not want to accept it. In short, the nations are morally inferior 
to Israel. Regardless of the “classical rabbinic style,” this midrash betrays its 

1 Translation: Lieve M. Teugels, Aggadat Bereshit. Translated from the Hebrew with an Intro
duction and Notes (Leiden: Brill, 2001), 250. Text: Solomon Buber, Aggadat Bereshit (Krakow,  
  אמר הקב״ה א״ה משניאין אותי על בני, ובני מאהבין אותי על כל האומות. אלו אני נותן להם
 מאה עולמות מלאין באהבה שאהבתי את בני, שנאמר אם יתן איש את כל הון ביתו באהבה בוז
 The end of the quotation from Song of Songs also forms the end of the midrashic .יבוזו לו
sentence. Since for this reason the Hebrew in this passage is rather ungrammatical anyway,  
I chose to apply לו to the love, because that seems to make most sense in the context.

2 Song 8:7: “Many waters cannot quench love, neither can the floods drown it; if a man would 
give all the substance of his house for love, he would utterly be contemned” ( JPS 1917 
translation).
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203The Provenance of Aggadat Bereshit

medieval origins by the fierceness and uncompromising attitude that it has 
toward the surrounding Byzantine Christian world.

In this article, I will revisit the origins of AB. In the absence of an explicit 
colophon, I will (re)consider several factors that contain indications of  
the work’s provenance. The anti-Christian polemics in AB are one factor. The 
close relation of AB to the Tanhuma-Yelammedenu literature (TYL) is another. 
The absence of any reference to Islam in the work is a third. I will build on 
research that I undertook between 1999 and 20033 and on two dissertations 
that appeared immediately afterwards,4 that of Ezra Kahalani, who made an 
encompassing study of AB that focused in depth on its text, structure, and con-
tent, and that of Amos Geula, who addressed AB as an extra witness in his 
study of three so-called “lost midrashim only known from Ashkenaz” (Midrash 
Avkir, Midrash Esfa, and Devarim Zuta), which provides intratextual argu-
ments for a rather precise dating of AB. The main focus of my earlier work was 
to make this fascinating work known outside the world of Hebrew readers and 
provide an annotated translation for scholars who want to quote it in English.  
I never made an in-depth study of AB’s provenance. Yet, most of Kahalani’s  
and Geula’s results confirm my tentative ideas about the history of this par-
ticular midrash.

3 See Lieve M. Teugels, “The Background of the Anti-Christian Polemics in Aggadat Bereshit,” 
Journal for the Study of Judaism 30, no. 2 (1999): 178–208; Lieve M. Teugels, “Der Aufbau von 
Aggadat Bereshit und die Idee der Einheit des Tenakhs,” Frankfurter Judaistische Beiträge 25 
(1998): 23–37; Lieve M. Teugels, “Concern for the Unity of Tenakh in the Formation of Aggadat 
Bereshit,” in The Use of Sacred Books in the Ancient World, ed. Leonard Rutgers et al. (Leuven: 
Peeters, 1998), 187–202; Lieve M. Teugels, “New Perspectives on the Origins of Aggadat 
Bereshit: The Witness of a Geniza Fragment,” in Jewish Studies at the Turn of the 20th Century. 
Proceedings of the 6th EAJS Congress, Toledo 1998, 2 Vols, ed. Judit Targarona Borras and Angel 
Sáenz-Badillos (Leiden: Brill, 1999), 1: 349–357; Lieve M. Teugels, “Aggadat Bereshit and the 
Triennial Lectionary Cycle,” Journal of Jewish Studies 51, no. 1 (2000): 117–132; Teugels, Aggadat 
Bereshit; Lieve M. Teugels, “Textual Criticism of Late Rabbinic Midrashim: The Example of 
Aggadat Bereshit,” in Recent Developments in Textual Criticism: New Testament, EarlyJewish 
and EarlyChristian Writings, ed. Wim Weren and Dietrich-Alex Koch (Assen: Van Gorcum, 
2003), 207–241; and Lieve M. Teugels, “Textual Criticism of a Late Rabbinic Midrash: Aggadat 
Bereshit,” in Recent Developments in Midrash Research: Proceedings of the 2002 and 2003 SBL 
Consultation on Midrash, ed. Lieve M. Teugels and Rivka Ulmer (Piscataway, NJ: Gorgias 
Press, 2005), 137–153.

4 Ezra Kahalani, “‘Aggadat Bereshit’: Introduction, Proposal for a Critical Edition and Discussion 
of its Content and Structure” [in Hebrew] (Phd. diss., Hebrew University of Jerusalem, 2003); 
Amos Geula, “Lost Aggadic Works Known Only from Ashkenaz” [in Hebrew] (PhD diss., 
Hebrew University of Jerusalem, 2006). Ezra Kahalani, Midrash Aggadat Bereshit (Jerusalem: 
World Union of Jewish Studies and Herzog Academic College, 2021).
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204 Teugels

1 The Provenance of AB: The Status Quaestionis

In the introduction of my 2001 translation, I wrote about the date and place of 
the work:5

Even though it has not yet been dated with certainty, AB is usually set 
in the 10th century, which makes it a late rabbinic midrash. [i] Its place 
of origin is still unknown. Solomon Buber did not say anything about it. 
Büchler accepted automatically that it had a Palestinian origin. [ii] Jacob  
Mann suggested that AB originated in the Byzantine Empire (outside 
Palestine), because of the presence of numerous Greek loanwords, 
among other things. [iii] Because it also contains a substantial number 
of Latin words, Southern Italy, which belonged to the Byzantine Empire 
until the 11th century and which remained linked to the Greek-speaking 
world thereafter, might be a plausible candidate for the provenance of 
AB. Some of the polemical statements included in the work seem to point 
to Christian Europe, but no definite statements about this question can 
as yet be made.6

Kahalani adduces some additional arguments to place AB in Southern Italy, and 
he dates it to as early as the 9th century CE. His arguments are that (1) the ori-
gins of the oldest textual witness of AB, a Genizah fragment that, according to 
the information he claims to have received from Edna Engel of the Paleography 
Department of the Hebrew University of Jerusalem and the National Library 
of Israel, would have been written in Southern Italy in the last third of the 11th 
century7 (more on the dating of this fragment below); (2) the transcription 
of the Greek loanwords in Hebrew betrays an Italian pronunciation;8 (3) AB 
seems to hover in between the triennial lectionary cycle used in Palestine and 

5 Teugels, Aggadat Bereshit, xv.
6 [i] Moshe D. Herr, “Aggadat Bereshit,” Encyclopaedia Judaica, Vol. 2, Col. 366 (Jerusalem: 

Keter, 1996); Hermann L. Strack and Günter Stemberger, Introduction to the Talmud and 
Midrash, trans. Markus Bockmuehl (Edinburgh: T. & T. Clark, 1996), 312; Sefer haMekorot 
(Jerusalem: Academy of the Hebrew Language, 1998), 7:484.0 and 7:484.01, dates AB to 
around 1050; [ii] Cf. Adolf Büchler, “The Reading of the Law and Prophets in a Triennial 
Cycle,” in Contributions to the Scientific Study of Jewish Liturgy, ed Jakob J. Petuchowsky (New 
York: Ktav, 1970), 181–302, esp. 273; [iii] Jacob Mann and Isaiah Sonne, The Bible as Read and 
Preached in the Old Synagogue, Vol. 1 (Cincinnati: Hebrew Union College, 1940), 90–91.

7 Kahalani, “Aggadat Bereshit,” 309. So also Geula, “Lost Aggadic Works,” 334 and n. 2129. See, 
however, below on the uncertain provenance of the fragment.

8 See Kahalani, “Aggadat Bereshit,” 321; and Geula, “Lost Aggadic Works,” 325–326.
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205The Provenance of Aggadat Bereshit

the Babylonian annual lectionary cycle;9 (4) the author does not seem to have 
known the Babylonian Talmud and the “printed” version of Midrash Tanhuma 
(TP) – AB relies heavily on Tanhuma Buber (TB); and (5) the text contains a 
specific type of anti-Christian polemic, which is situated between the polemic 
we know from rabbinic literature and the polemic we know from medieval 
Jewish anti-Christian sources.10

Geula engages with AB in a larger discussion about the three midrashim that 
are only known from their quotation in sources from Ashkenaz, such as Yalkut 
Shimoni.11 These midrashic works were not written in Ashkenaz but arrived 
there in the 12th and 13th centuries and became popular in the circle of pietists 
around Rabbi Elazar of Worms. Other midrashic works, such as TB,12 are also 
known to have circulated among the Jewish centers of Ashkenaz. Geula traces 
the three “lost” works to a common location, even a specific school, in Southern 
Italy, from where more midrashim may have sprung. Unlike these three lost 
midrashim, AB survived in several manuscripts. However, according to Geula, 
it may have belonged to the same group of works that originated in Southern 
Italy and that a few centuries after their composition “migrated” to Ashkenaz.

Based on one specific midrash in AB 71:3, Geula comes to a very precise 
date for the composition of AB, namely 988 (or 985) CE.13 He arrives at this 
conclusion by analyzing the numbers and number symbolism in the text. His 
analysis is based on the text of AB in MS Oxford 2340. According to Geula, this 
passage was seriously corrupted in the first edition of the work by Menachem 
di Lonzano,14 on which Buber’s edition (and my translation) is mainly based. 
Comparing the two versions, I agree that the manuscript version makes more 
sense. However, Geula’s conclusions from his unraveling of the number sym-
bolism in this passage are too far-reaching. The passage contains various 
numbers, and Geula only reckons with some of them. To give the evidence for 
Geula’s calculations and my reservations, here is an English translation of the 
passage in MS Oxford 2340, as quoted by Geula:

9  On this issue, see also my “Aggadat Bereshit and the Triennial Lectionary Cycle.” Already 
Adolf Neubauer (1886) suggested Southern Italy as the cradle of AB because of the trien-
nial cycle reflected in this midrash. This cycle persisted in Southern Italy when it was 
already replaced by the Babylonian annual cycle in other regions.

10  See Kahalani, “Aggadat Bereshit,” 325–326.
11  See above, note 5.
12  Marc Bregman, The TanhumaYelammedenu Literature: Studies in the Evolution of the 

Versions (Piscataway, NJ: Gorgias Press, 2003) 4, 168–169.
13  Geula, “Lost Aggadic Works,” 334.
14  In his Shtei Yadot (Venice, 1618), 150a–176b.
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206 Teugels

“But Zion said: ‘The Lord has forsaken me’ ” (Isa 69:14). This is what 
Scripture says: “I consider the days of old, and remember the years of 
long ago” (Ps 77:6). […] She said: I have reckoned all the days that you 
created, but you have not redeemed me […] I have reckoned the days of 
my menstrual period […] but you have not redeemed me. I have reck-
oned the days of my labor […] but you have not redeemed me. I have 
reckoned the days of the generations, as is written: “May his years endure 
from generation to generation [dor vador]” (Ps 61:7). I have reckoned but 
you have not redeemed me. I have reckoned 10 years, as you said that in  
10 years Abraham would be compensated15 […] but you have not 
redeemed me. I have reckoned 20 years, because Isaac was compensated 
after 20 years […] I have reckoned 22 years for Jacob, against the 22 years 
that Joseph was […]16 but you have not redeemed me. I have reckoned the 
kingdoms: 70 years for Babel17 […] but you have not redeemed me. And 
see how many years Edom has subdued me but you have not redeemed 
me. Perhaps “God has forgotten to be gracious” (Ps 77:10)? Or perhaps “his 
steadfast love has ceased forever” (Ps 9)? Therefore, I say: “The Lord has 
forsaken me” (Isa 69:14).

According to Geula, the midrash interprets “days” and “months” as “years.” The 
figures hidden in (his quotation of) this midrash are as follows:

7: menstrual period
9: labor (or pregnancy?)
40: two generations (dor vador) = 20 + 20
10: Abraham
20: Isaac
22: Jacob/Joseph
70: Babel

Mentioning all these numbers, Geula only reckons with the 70 years of the 
Babylonian Exile18 and the 40 years of the two generations, which he multi-
plies: 40 × 70 = 2,800. The darshan would count up from the birth of Abraham, 
to which “days of old” (kedem) would refer. According to a parallel in Midrash 

15  This is not found in the Buber text.
16  Buber: “was separated from his brothers.”
17  The text mentions the kingdoms of the Medes and the Greeks here too, without number, 

but Geula omits this.
18  The longest exile, according to him – but why does he omit the Medes and the Greeks (see 

above, note 17); Geula also does not explain why only the longest exile should count.
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207The Provenance of Aggadat Bereshit

Tehillim, the birth of Abraham is set at the Jewish year 1948. Adding 2800 to 
1948, he arrives at the Jewish year 4748, which is 988 in the general calendar. 
Close to the Christian year 1000, this calculation of the coming of the Messiah 
or the End of Days might have coincided with “millennium” speculations that 
went around in the Christian world. Using similar calculations, Geula estab-
lishes dates, all in the last years of the 10th century, for other works that he 
ascribes to the same Southern Italian “midrashic source.” In the last paragraph 
of his study, he suggests that “now that we have arrived at the date of composi-
tion of these works and their connection with Southern Italy, it makes sense 
that from here it is not far to arrive at the specific group of sages who were 
responsible for the creations of these midrashim.”19 He even mentions a spe-
cific name, Shemuel, the grandfather of Ahimaaz ben Paltiel (940–1008), the 
author of the Ahimaaz Chronicle (Megillat Ahimaaz), who was known for his 
prolific writings. We will get to the Ahimaaz Chronicle below.

I find this calculation too arbitrary and therefore speculative. Nevertheless, 
a date around the year 1000 makes sense when taking into account other fac-
tors. One important factor is the oldest textual witness of AB, the Genizah 
fragment T-S Misc. 36.121.

2 The Genizah Fragment and the TY Midrashim

Both Kahalani and Geula rely on Edna Engel for the dating and placing 
of Genizah fragment T-S Misc. 36.121, which contains a passage from AB.20 
According to them, Engel believes that the fragment originated in the 11th cen-
tury in Southern Italy. They use her dating as evidence to show that the work 
AB as such also originated in Southern Italy (which is not self-evident). In a per-
sonal consultation I had with Engel in the wake of the EAJS Congress in Paris 
in 2014, she said that she could merely say that the fragment was written in an 
oriental square script at some point from the 9th to the 10th century. I took up 
the matter with Ben Outwaithe of the Genizah Research Centre in Cambridge. 
After examining the manuscript, he concluded that, on the one hand, it looks 
like a Byzantine-style hand from the 10th to the 11th century, yet on the other 
hand it does not resemble any standard oriental hand of the period. He further 
warned against the drawing of conclusions about geographical or temporal 

19  Geula, “Lost Aggadic Works,” 336.
20  See above, note 8. Kahalani’s dating in the 9th century seems to be based on the earliest 

date for the manuscript set by Engel, and allows for some time between the actual origin 
of the work and its first textual witness.
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provenance of a manuscript from paleography alone. I rely on Engel’s and 
Outwaithe’s expertise in assuming that this manuscript dates from sometime 
between the 9th and 11th century. And in view of earlier suggestions that AB 
dates from around the 10th or even the 9th century, it appears that we are 
lucky to have a very early textual witness of this work. The Byzantine origin of 
the manuscript also seems to be beyond doubt. However, based on the physi-
cal features of the fragment, there is not sufficient evidence for its Southern 
Italian origin, let alone the Southern Italian origin of AB itself.

Yet, the Genizah fragment also contains some linguistic features that may 
bring us closer to establishing the provenance not only of the fragment but 
of AB itself.21 This feature is the use of the divine name haelohim (האלהים). 
This name is not found in any other textual witnesses of AB. It is, however, 
a characteristic of an early stratum of TYL that distinguishes the “original 
Tanhuma-Yelammedenu-type midrash from the classical aggadic midrash with 
which it is roughly contemporaneous.”22 The epithet is found frequently in the 
oldest textual witnesses of TY texts, including some Genizah fragments. We are 
talking here about roughly the 5th century CE, a date that far precedes the date 
of AB and that definitely precedes the date of the fragment of AB. However, the 
use of this characteristic epithet in an early textual witness proves that AB was 
originally linked to the TY strand. Marc Bregman considers AB as a “satellite 
work” of the TY midrashim.23

Having established this linguistic link to the TYL, we need to consider the 
other, much more evident, relations between AB and TY. AB is obviously very 
much indebted to TB, the Buber edition of Midrash Tanhuma, to which it has 
many literal parallels. According to Bregman, “Tanchuma Buber represents a 
European recension of the earlier ‘Tanchuma’ of late Byzantine Palestine.”24 
The mentioning of the Ticinus River in TB Vayera 15 would indicate a Northern 
Italian reworking of the first part of the midrash (i.e., on Genesis and Exodus) 
in the Lombard period.25 Later, TB circulated almost exclusively in Ashkenaz.  
I therefore want to propose a daring working hypothesis, which I will test in 

21  See Teugels, “New Perspectives on the Origins of Aggadat Bereshit.”
22  Bregman, The TanhumaYelammedenu Literature, 4 (see also 163, 176). Bregman gives 

the transcription of a Genizah fragment of an old Tanhuma version that also features 
the epithet haelohim (295–300). See also p. 2 and chapter three. For earlier studies on 
the epithet (e.g., Epstein, Wertheimer, Ginzberg), see Teugels, “New Perspectives on the 
Origins of Aggadat Bereshit,” 351–352.

23  Bregman, The TanhumaYelammedenu Literature, 5, 187.
24  Ibid., 4, 168–169.
25  See also Bregman’s paper at the EAJS Congress in Paris in 2014: “Tanhuma-Yelammedenu 

Literature: Contacts with Non-Jewish Cultures.”
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209The Provenance of Aggadat Bereshit

the remainder of this article. What if the author of AB came in contact with TB 
in Lombard Italy, which also included some enclaves in the southern regions of 
Italy. From there, AB would have “journeyed” along with other midrashic works 
(such as “the three lost midrashim” and TB) through Northern Italy toward the 
Rhineland.26 I will now investigate whether there are indications in external 
sources that confirm this hypothesis before I return at the end of this article to 
the AB text itself.

3 Southern Italy in General History and Contemporary Jewish Works

Southern Italy makes an excellent candidate as the cradle of AB for all the rea-
sons mentioned above and for several more. We know that there was a revival 
of Hebrew in late Byzantine Italy, and AB is written in pure Hebrew, with 
no Aramaic at all; further, Southern Italy had good contacts with Jews from 
Palestine, which enabled the traffic of people and texts. We also know that late 
Byzantine Southern Italy was a center of Jewish knowledge as attested by the 
many piyyutim composed in that area and by the 12th-century adage by Rabbi 
Jacob b. Meir of Troyes: “For out of Bari shall go forth the law, and the word of 
the Lord from Otranto.” The history of the various towns in Southern Italy, nota-
bly in Apulia and Calabria, in the late Byzantine period is, however, complex: 
political rule shifted between the Lombards, the Carolingians, the Byzantines, 
and the Arabs (sometimes shifting yet again back to the Byzantines, depending 
on the city).27 Some account of the general history of the area is therefore wel-
come here. Moreover, we are lucky to have some semi-historical Jewish works 
from late Byzantine Southern Italy that may help us understand the specific 
context in which AB was composed.

26  The transfer of Jewish knowledge from Palestine to Byzantium and then through 
Southern and Northern Italy to Ashkenaz is well described by scholars of medieval Jewish 
culture. See Micha Perry, “Byzantium’s Role in the Transmission of Jewish Knowledge in 
the Middle Ages: The Attitude toward Circumcision”, in Jews in Byzantium: Dialectics of 
Minority and Majority Cultures, ed. Robert Bonfil et al. (Leiden: Brill, 2011), 644 and the 
bibliography quoted there.

27  For the historical data mentioned in the following section, I mainly relied on Vera von 
Falkenhausen, “The Jews in Byzantine Southern Italy,” in Jews in Byzantium: Dialectics of 
Minority and Majority Cultures, ed. Robert Bonfil et al. (Leiden: Brill, 2011), 271–296; Steven 
Bowman, “Jewish Responses to Byzantine Polemics from the Ninth through the Eleventh 
Centuries,” Shofar 28, no. 3 (2010): 103–115; and Robert Bonfil, History and Folklore in a 
Medieval Jewish Chronicle: The Family Chronicle of Ahima‘az ben Paltiel (Leiden: Brill, 
2009), 45–86, esp. 47–49.
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3.1 Southern Italy between the 9th and 11th Centuries
Conversion campaigns against Jews in Southern Italy are attested in Jewish 
and non-Jewish records as early as the 7th century. Byzantine emperors issued 
various measures specifically against Jews in order to force conversions; these 
ranged from tax benefits for Jews who converted, to decrees that forbade Jews 
to own Christian slaves, both of which resulted in many conversions. The 
most famous conversion campaign was, however, that of Basil I (867–886), 
as attested in Byzantine chronicles and Jewish sources, such as the Ahimaaz 
Chronicle. The Basilean conversion campaign coincided with the beginning of 
the Byzantine reconquest of Apulia and Calabria from the Lombards and the 
Arabs, which lasted from the 870s until the 11th century. This long duration of 
instability meant that not all places in Southern Italy were in Byzantine hands 
all the time. From 847 until 871, Bari, Taranto, and other parts of Apulia were 
an Arab Emirate. In 925, Oria, the hometown of the Ahimaaz family, to which  
I will pay some attention later, was conquered by the Arabs. This data is impor-
tant in view of anti-Byzantine polemics and the total absence of any reference 
to Arab rule in AB, two factors that are used by scholars to locate the work in 
Southern Italy. In short: not just any place at any moment in Southern Italy in 
the 9th to 11th centuries could have generated AB.

3.2 Sefer Yossipon
Steven Bowman suggests that AB might have been one of the “Hebrew and 
Latin sources that proliferated in the highly developed intellectual climate of 
Southern Italy”28 for the Jewish refutation of Byzantine anti-Jewish polemics. 
More specifically, he suggests that AB may have served as the inspiration for 
the Byzantine Jewish historian who wrote the Hebrew work Sefer Yossipon. 
AB would specifically have helped this author in his rewriting of his source, 
Pseudo-Hegesippus, the author of the Christianized version of Josephus’s 
Jewish War. Yossipon offers alternative Jewish readings of the biblical texts that 
were used by Pseudo-Hegesippus to refute Judaism, such as Psalm 110 and the 
Binding of Isaac (Gen 22).

To take the latter as an example, Gen 22 was already read in the earliest 
Christian sources (e.g., Heb 11:17–19) as a prefiguration of the crucifixion and 
resurrection of Jesus. In the (Christianized versions of the) speech of Elazar 
ben Anani at Massada, Pseudo-Hegesippus had made Elazar say:29

28  Bowman, “Jewish Responses,” 108.
29  Ibid.
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211The Provenance of Aggadat Bereshit

But did not thus father Abraham instruct you, who taught through his 
one son, that his fate was not death but immortality, if he was sacrificed 
for his religion?

Against this idea, which involves the actual dying of Isaac, Sefer Yossipon reads:

Understand what your father Abraham did, who took his only son to 
offer him up to God and did not think in his heart that he would kill him, 
rather he thought and he knew that he would live.

Indeed, AB 31:1 contains a midrashic reading that could well have been an 
inspiration for this rewriting in Sefer Yossipon:30

“Nor did it enter my mind” (Jer 19:5) – that Abraham would slaughter his 
son. Even though I commanded him with my mouth and said to him: 
“Take your son” (Gen 22:2) – yet it never entered my mind that he would 
slaughter him. Therefore: “I will not violate my covenant” (Ps 89:35).

Sefer Yossipon is a work with a date and a place. The pseudonymous Yoseph 
ben Gurion lived in Southern Italy. The original work is dated to the middle 
of the 10th or maybe the late 9th century (the oldest manuscript is from 953).  
In the 11th century, the work received a series of interpolations and additions, 
and in this way it entered history. It is, however, the original 9th- or 10th-century 
work that we are looking at now. David Flusser has published an edition of this 
oldest form.31 If AB was indeed a source for Sefer Yossipon, the assumed prov-
enance of AB in 9th or 10th century in Southern Italy would seem more valid 
than ever.

3.3 Ahimaaz
Another well-placed and well-dated Jewish work from Byzantine-era Southern 
Italy is the Ahimaaz Chronicle, also called Megillat Ahimaaz, by Ahimaaz ben 
Paltiel.32 This work, dated to the year 1054, was written in Capua by the Jew 
Ahimaaz, who relates the history of his family in Oria, a major city in Byzantine 

30  See Teugels, “Polemics,” 193–200. My focus there is on the refutation of the idea that “god 
has a son” in the continuation of the chapter (AB 31:3).

31  David Flusser, The Jossipon, Rev. ed. (Jerusalem: Magnes, 1981).
32  See Bonfil, History and Folklore.
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Apulia, starting in the 9th century. In Chapter 11, he explicitly mentions the 
forced conversions initiated by Basil I:33

At that time and in those very days, there reigned a king over the Edomites, 
a man of evil, a treacherous murderer; in his heart he plotted to silence 
acknowledgment of the Unity of the Rock whose deeds are perfect by the 
progeny of the holy and pure. In the 800th year after the destruction of 
the holy city, the exile of the people of Judah and Israel, the destruction 
of the Sanctuary of the celestial Residence, rose a worshipper of idols to 
destroy the unforsaken people; a king whose name was Basili was about 
to make my path crooked, to efface the name and residue of the remnant 
of Israel, to extirpate, to divert them from the Torah and to mislead them 
in a hopeless faith.

Shefatiah, the main protagonist of the Ahimaaz family chronicle, wins over 
the emperor in a religious disputation and heals a demon who possessed the 
latter’s daughter. As a reward, Shefatiah obtains the assertion that conversion 
will not be enforced in the town of Oria (Chapter 16):34

When he was about to leave, the king summoned him personally and 
said to him: “Shefatiah make your request of me, and I shall give you of 
my fortune, and if it is not money that you desire, I will bestow upon you 
villages and towns, for so did I write to you that I shall grant your request 
and desire.” And he replied humbly, in misery and in tears: “If my lord 
cherishes Shefatiah, desist from those who engage in the salutary Law, do 
not take them away from God’s Torah, do not force them out to the wilder-
ness, in sorrow and sighing and if in these you do not want to satisfy my 
desire to such a degree, do something on my behalf; let there be no forced 
conversion in my town.” Then the king called out in hoarse fury, “Had  
I not sent you my seal and myself made an oath, I would do you harm 
right now at this very moment; but what can I do to you, since I have 
written you and I cannot renege on what I have inscribed in my dispatch.” 
Then he provided him with a precious golden seal, so that conversion 

33  Ibid., 260; Robert Bonfil, “Continuity and Discontinuity,” in Jews in Byzantium: Dialectics 
of Minority and Majority Cultures, ed. Robert Bonfil et al. (Leiden: Brill, 2011), 65–100, esp. 
89–94 about the forced conversions under Basil I and the account thereof in the Ahimaaz 
Chronicle.

34  Bonfil, History and Folklore, 270.
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should not be enforced in the town of Oria. And he sent him with honor 
on his way, safely to his home and to his residence.

If this story is true, Oria would not be a likely place for AB to have been writ-
ten, as the midrash stresses the persecution of Jews, and according to this  
account, the Jews of Oria were spared this fate. On the other hand, Isaiah Sonne  
rejects the Shefatiah story because of indications in a piyyut by the son of 
Shefatiah that also the Jews of Oria suffered forced conversion.35

This brings us back to the suggestion of Amos Geula, namely that the 
Ahimaaz family might have been responsible for the production of midrashic 
works, among which were the three lost midrashim.36 Archeological evidence 
and written sources attest to the fact that the Byzantine regions were specifi-
cally known for the writing of midrash.37 Several members of the Ahimaaz 
family are described in the Chronicle as Torah scholars. Ahimaaz writes about 
his ancestor Shemuel that “God […] delighted him with the pleasure of Torah 
[…] He devoted all his energy to making many books.”38 According to the 
Chronicle’s timeline, this Shemuel lived from 940 to 1008.39

To wrap up this section, Sefer Yossipon is dated to the 9th or 10th century, 
and was written in Southern Italy. AB would have been a source for Sefer 
Yossipon. The Ahimaaz Chronicle was written in 1054 and refers to earlier 
dated events that occurred in Southern Italy in the 9th and 10th centuries. 
According to Bowman, AB may have been one of the midrashic works that pro-
vided the material for the Jewish answer to the Christian, often anti-Jewish, 

35  Isaiah Sonne, “Note sur une keroba d’Amitai publiėe par Davidson,” Revue des Études 
Juives 98, 133–134 (1934): 81–84.

36  Geula, “Lost Aggadic Works,” 336.
37  Ibid., 321–324. Robert Bonfil suggests that the Ahimaaz Chronicle is itself a midrash. 

Cf. Robert Bonfil, “Can Medieval Storytelling Help Understanding Midrash? The Story 
of Paltiel: A Preliminary Study on History and Midrash,” in The Midrashic Imagination: 
Jewish Exegesis, Thought, and History, ed. Michael Fishbane (Albany: State University 
of New York Press, 1993), 228–254. Indeed, Ahimaaz himself calls his work a midrash 
sefer (see Bonfil, History and Folklore, 227.) In my opinion, the Ahimaaz Chronicle is not 
a midrash in the way present-day scholars, following the rabbinic sages, use the term, 
as the Ahimaaz Chronicle’s primary purpose is not to interpret the Hebrew Bible, which  
is the prime function and characteristic of midrash.

38  See Bonfil, History and Folklore, 349–350, whose translation is quoted here. See also Geula, 
“Lost Aggadic Works,” 323, about Shemuel, who he sees as the possible author of the three 
lost midrashim.

39  The family tree of Ahimaaz is, however, very confusing, and the chronology appears to be 
mixed up at some points, as is mentioned in various places by Bonfil in his footnotes. This 
is due to the fact that members of different generations had the same names. See Bonfil, 
History and Folklore, 86, for his version of the family tree.
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interpretations of crucial biblical verses. Ahimaaz provides the historical 
information that sheds a light on the context in which AB was composed. This 
historical context contained episodes of persecutions of Jews by Christians 
(most notably under the rule of Basil I). This brings us to the anti-Christian 
polemics and the allusions to persecutions and martyrdom in AB.

4 Polemics, Persecution, and Martyrdom in the Final Chapters of AB

AB is rife with short negative statements about “the nations,” “Edom,” “the 
kingdoms of the world,” and so on, which probably all refer to the Christian 
Byzantine Empire.40 It also contains some longer passages that are obviously 
polemical, such as AB 27:1 about the “wicked Babylonians who say that God has 
a son” and AB 31:3 about the Akedah, which fulminates against the “deceivers 
who say that God has a son.” I treated these texts in detail in my earlier study.41 
I also mentioned there AB 77:4, which rejects the belief in “three gods” and 
which probably refers to the Trinity.42 I concluded that the type of polemic 
found in AB is in line with older, classical rabbinic polemics. What I meant by 
this argument is that AB, even though it was definitely written in the Middle 
Ages, is still “dressed” as a rabbinic midrash and not as a medieval polemical 
tractate: it uses the forms and techniques of classical midrash, every statement 
presented in the form of biblical interpretation or exegesis. It is based mainly 
on the reading of certain passages from the Bible, often stock verses such as 
Ps 110:1 (“The Lord saith to my lord: ‘Sit at My right hand, until I make your 
enemies your footstool’”). Yet in terms of content, it displays purely medieval 
polemics.43

The last three chapters of the work hint specifically at forced conversion, 
persecution, and martyrdom. In view of the other arguments that have already 
been adduced for the Southern Italian late Byzantine origins of the work, 
and together with what we have learned about the history of that era from 
Ahimaaz and other sources, these allusions to anti-Jewish measures in AB can 

40  Cf. Kahalani, “Aggadat Bereshit,” 258–263.
41  Teugels, “Polemics.”
42  Ibid. 202, n. 74.
43  Kahalani, “Aggadat Bereshit,” chapter 5 and page 314 in chapter 6, adduces four aspects 

of the polemics in AB that indicate a “medieval”- rather than a “rabbinic”-style polemic: 
(1) the image and the position of the Messiah; (2) the issue of the Trinity; (3) the moral-
ity of the Jews as opposed to the Christians; and (4) the exegesis of specific verses from  
the Bible.
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be considered as internal arguments for the origin of the work. These final 
chapters deserve a closer look.

4.1 Excursus: Note on the Tripartite Structure of AB
Since I call Chapters 81–84 the “three last chapters of AB,” some explanation 
on the chapter division of AB is in order. AB is divided into units of three 
chapters. In the printed editions, these chapters are labeled “Torah,” “Neviim”  
(= “Prophets”), and “Ketuvim” (= “Writings”), after the base verse on which 
each chapter expands. The chapters dubbed “Ketuvim” are in fact all based on 
a verse from the Psalms. This tripartite structure has long fascinated scholars, 
as it was associated with the lectionary cycles in the synagogue.44 For example, 
based on this division, the existence of a triennial reading cycle of the Psalms 
was postulated. However, the editor of the first printed edition, Menachem 
di Lonzano, forced his idea that AB was divided into units of Torah-Neviim- 
Ketuvim chapters onto the work by converting the last part of Chapter 82 (a 
“Torah” chapter) into a new “Neviim” chapter. He did so by turning the peti
hta verse from Micah into the base verse (the new Chapter 83). The original 
last chapter, which is in fact a chapter on the Neviim with a base verse from 
Isaiah, was artificially titled “Ketuvim.” Thus, the book ends with an artificially 
constructed unit consisting of Torah-Neviim-Ketuvim chapters. The most 
important manuscript of AB, MS Oxford 2340, has the original division with-
out the artificial chapter. In my translation, I indicate the difference between 
the two versions by means of a synoptic presentation. Despite the fact that 
the artificial construction of the printed edition was acknowledged, the rea-
son for this change in the text was never seriously questioned45 before Ezra 
Kahalani did. Kahalani convincingly argues that in the original tripartite struc-
ture the chapter on the Psalms is the leading chapter, to which the chapters 
on Torah and Prophets are thematically related.46 The original division is 

44  See the introduction to Teugels, Aggadat Bereshit, xix–xxiii; Teugels, “Der Aufbau von 
Aggadat Bereshit”; Teugels, “Concern for the Unity of Tenakh in the Formation of Aggadat 
Bereshit”; and Teugels, “Aggadat Bereshit and the Triennial Lectionary Cycle.”

45  I must admit that I did not give it much thought as I was convinced by the logic of the 
Torah-Neviim-Ketuvim tripartite structure. Buber too, whose text I translated, does not 
explain this phenomenon.

46  Kahalani, “Aggadat Bereshit,” v–vi, 92–99. Despite this excellent insight, Kahalani does 
not conclude that AB originally must have started with a chapter on Psalms. He still 
states that the book is divided in 27 sections (Torah-Neviim-Ketuvim) and one last unit 
(Torah-Neviim). See also the following note on the missing beginning of AB.
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thus: Psalms-Torah-Neviim. The fact that the book ends with a chapter on the 
Prophets (the present Chapter 84) was therefore deliberate.47

So much for the structure of the text. I will now cite and discuss some rel-
evant quotes from the last three chapters. I put the most telling passages in 
bold font:

Chapter 81 Writings

“In Judah God is known, his name is great in Israel” (Ps 76:2). […]
B. […] “Assemble and hear, O sons of Jacob” (Gen 49:2). Why did he 

call them? He said: Abraham, my grandfather, had two sons, Isaac and 
Ishmael; but Ishmael was wicked and Isaac was righteous. In the same 
way, Isaac had two sons, Esau and me. Esau hated the ways of the 
Omnipresent, but I loved his ways. I have been given twelve sons. You 
would say: Half of them will be righteous and half of them wicked. […] 
He bowed down [i.e., prayed] that an unfit one should not come out from 
his bed. At that time it was fulfilled: “In Judah God is known, his name is 
great in Israel” (Ps 76:2). […]

Chapter 82 Torah

A. “Then Jacob called his children, and said: ‘Gather around, that I may 
tell you what will happen to you in days to come’” (Gen 49:1). This is what 
Scripture says: “For Sheol cannot thank you” (Isa 38:18). Should it not have 
said: “And Esau called his children,” because he was the older one? Why 
did not he, but Jacob, make a last will? “Then Jacob called.” Ordinarily, 
a gladiator does not make a last will, because he does not know when 
he will be killed. Who then makes a last will? A respectable person; one 
who dies on his bed. It would have been a waste for Esau to make a last 
will, because he was a gladiator, as is stated: “Let me eat some of that 
red stuff, for I am tired!” (Gen 25:30). “Tired” is nothing but killing, as 
is stated: “Woe is me! I am tired before killers!” (Jer 4:31). Therefore, he 
does not call his children, as is stated: “They have neither knowledge nor 
understanding, they walk around in darkness” (Ps 82:5). Thus: “For Sheol 

47  The book as we have it since the first edition starts with a chapter on Torah dealing  
with the story of Noah (Gen 6). Some preceding material is probably missing, and the 
book started with a chapter on Psalms. To compensate for the missing beginning of  
the book of Genesis (as this work is called Aggadat Bereshit!), the scribe of Ms. Oxford 
2340 added an artificial introductory chapter. In Appendix 1 to my book, I give the transla-
tion of this new introductory chapter. See Teugels, Aggadat Bereshit.
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cannot thank you, death cannot praise you […]; the living, the living, 
they thank you […] fathers make known to children” (Isa 38:18–19 cont.). 
Hence: “Then Jacob called his children”. […]

[…]
C. Another interpretation. “Then Jacob called his children” (Gen 49:1). 

This is what Scripture says: “You keep my eyelids from closing” (Ps 77:5). 
That is Jacob, to whom the Holy One showed everything which he will do 
in the future: how the prophets will arise; how the Temple will be built 
and destroyed; how Gog and Magog will rise up against the Lord and 
against the Messiah; and how the Holy One will go out and fight against 
them. He wanted to show all this to his children, as is stated: “Then Jacob 
called his sons, and said: ‘Gather around, that I may tell you what will 
happen to you in days to come’” (Gen 49:1 cont.). [He wanted to show 
them] when Gog and Magog will arise, as is stated: “In the days to come 
I will bring you against my land, so that the nations may know me, when 
through you, O Gog, I display my holiness before their eyes” (Ez 38:16).

[…]

Chapter 84 Prophets48

[…]
B. Another interpretation. “Hear me, O Jacob” (Isa 48:12). This is what 

Scripture says: “Yet you did not call upon me, O Jacob” (Isa 43:22). […] So 
at the time when our father Jacob was about to depart from the world, he 
called his sons […] Immediately, the Holy One appeared to him and said 
to him: Jacob, don’t you call upon me? “Yet you did not call upon me, O 
Jacob.” […] You had to call upon me with your sons. […] As soon as his 
sons saw Him, they started to praise the Holy One and his humility in that 
he does not humiliate those who revere him. And what is written after 
this? “For when he sees his children, the work of My hands, in his midst, 
they will sanctify My name” (Isa 43:23). And if so: “Hear me, O Jacob.”

C. Another interpretation. “Hear me, O Jacob, and Israel, who called 
me.” [This refers to] those who have been killed while they called his 
name, as it is stated: “Because of you we are being killed all day long” 
(Ps 44:23).

[…] With a love that does not withhold, I will love you. Isaac called 
Esau his firstborn, and I call Jacob “my firstborn son” (Ex 4:22). The birth-
right of Isaac was cancelled, and that of Jacob was established. Isaac loved 

48  In this edition, this chapter’s title is “Writings.” See above, note 45.
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Esau, as is stated: “Isaac loved Esau” (Gen 25:28); but I love Jacob. The love 
of Isaac was cancelled and the love of Jacob was established. How many 
nations of the world have tried to put hatred between him and me? But 
they cannot abolish it, as is stated: “Many waters cannot quench love” 
(Song 8:7). These are the nations, who are likened to waters, as is stated: 
“Ah, the thunder of many peoples, they thunder like the thundering of the 
sea! Ah, the roar of nations, they roar like the roaring of mighty waters!” 
(Isa 17:12). And not only this, but how many [peoples] have killed Israelites, 
to make them leave the Holy One. But the community of Israel says to 
them: I cannot renounce him, as is stated: “My inmost being yearned for 
him” (Song 5:4). “My soul failed me when he spoke” (Song 5:6). Since he 
spoke at Sinai, my soul listened, and see, my heart hurts, as is stated: “For  
I am faint with love” (Song 2:5). The nations of the world said to her: “What 
is your beloved more than another beloved?” (Song 5:9). She said to them: 
See I will put before you his praise and I will single out before you his 
deeds, and you will know that I do not follow him in vain: “My beloved is 
all radiant and ruddy” (Song 5:10) – radiant for Israel and ruddy for Esau, 
as is stated: “Why are your robes red?” (Isa 63:2). […]

The nations of the world said to them [to Israel]: Since he receives 
those who repent, “where has your beloved gone, O fairest among 
women? Which way has your beloved turned, that we may seek him with 
you?” (Song 6:1). The Holy One said: The nations of the world make me 
hated by my children, and my children make me beloved by all the 
nations. [But] if I would give them a hundred worlds full of the love 
that I gave to my children – as it is stated: “If one offered for love all the 
wealth of his house – they would utterly despise it” (Song 8:7).

Two typically medieval anti-polemical discourses are well attested in these 
chapters, the first is the higher moral standards of the Jews in comparison to 
the Christians, and the second is the stock biblical passages that are used for 
polemical purposes. In Chapters 81 and 82, Jacob (the Jew) is presented as hav-
ing a much higher moral standard than Esau (the Christian), the latter being 
depicted as a gladiator and a killer who refuses the ways of the Lord. Gog and 
Magog, who stand up against the Lord and against the Messiah in Chapter 82C, 
also refer to the Christians.49

49  Kahalani, “Aggadat Bereshit,” 258–262, includes Gog and Magog in the list of nicknames 
used for Christians in AB. I believe, judging from the context in which “nations” and “king-
doms” are used, which are well-known nicknames for Christians, that these may indeed 
be yet more nicknames for Christians.
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The last words of 84B and the beginning of 84C deserve some special atten-
tion. Chapter 84 ends with the quotation of Is 29:23: “For when he sees his 
children, the work of My hands, in his midst, they will sanctify My name.” In 
the context of the preceding midrash, this verse has the obvious meaning of 
“honoring” the name of God: Jacob’s children welcome God in their midst, 
while their father gives them their last will. However, in the first lines of 84C 
this “sanctification of the name” receives the meaning of martyrdom – kiddush 
hashem – which the expression also denotes: “[This refers to] those who have 
been killed while they called his name.” This passage, subtly and brilliantly 
constructed by the darshan, illustrates the move from “ordinary” midrash to 
medieval polemical interpretation. A similar move is made in the very last 
words of Chapter 84. These contain perhaps the strongest and most bitter anti-
Christian statements of the work: the nations refuse God’s love, even when 
God offers it to them. In line with classical rabbinic midrash, all these anti-
polemical statements are presented by means of interpretations of biblical 
texts.50 In the last sentence of the passage, which contains the last words of 
AB, midrash and quotation are even intermingled, craftily blended into one 
seamless whole.

5 But Why Not Islam?

Past scholarship adduces as a further argument for a Byzantine location 
(which Palestine was not after the 7th century), that there is nothing in AB 
that refers to a difficult relationship with Islamic or Arabic rules, or even to 
anything Islamic at all. The fact that most of Southern Italy was not yet taken 
over by the Arabs in the 9th and 10th centuries would seem to fit this picture. 
However, this latter point is not as convincing as it seems, as Arab raids were 
very common in the area: there had been an Arab emirate in Bari from 647 
to 871, which covered also the town of Taranto. Sicily had been Arab territory 
since the beginning of the 10th century. And Oria, the town of the Ahimaaz 
family, was annihilated by the Arabs in 925.51 Hence, the total absence of any 
reference to Islam in AB needs closer consideration. A passage in the Ahimaaz 
Chronicle refers to an earlier Arab invasion of Oria, one initiated by Sawdan 
(Emir of Bari, 857–865). The Chronicle relates how the same Shefatiah, who 
saved the Jews from Basil, cunningly managed to save the whole city of Bari 

50  See, for example, the midrash on Song of Songs by Rabbi Akiva in the two mekhiltot to 
Ex 15:2.

51  See Bonfil, History and Folklore, 47.
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from being attacked by Sawdan (Chapters 19–21). It is not the course of events 
but the way Ahimaaz formulates them that interests me here:

After this the Ishmaelites began to advance with armies, to encroach 
upon the borders in the kingdom of the uncircumcised, in the land of the 
idolaters, worshippers of idols who bow down to statues. They devastated 
Calabria, terrified their cities, made desolate their lands, seized their cas-
tles, passed through Apulia, there they were victorious, and combined 
forces, shattered their strength, captured many cities, pillaged them and 
spoiled them.

The Arab invasion is described here with almost malicious delight, fulminating 
against the Byzantine “uncircumcised, idol worshippers,” even when describ-
ing their downfall. The epithet “uncircumcised” can even be read an indication 
of sympathy with the circumcised Muslims against the common Christian 
enemy. Since early Hellenistic times, circumcision was a well-known battle-
ground between Jews and non-Jews, and a mark of Jewish identity (see, for 
example, the Books of the Maccabees). In the Byzantine Empire, the Christian 
heir to the Hellenistic-Roman culture, the battle continued between Jews 
and Christians. The use of the term “uncircumcised” here emphasizes that 
this religious battle with the Christians was not a battle with the Muslims.52 
Note also that Ahimaaz refers to the attacks on “their” cities, “their” lands, 
and “their” castles, not “our” cities, while he wrote about places where Jews 
also lived. Ahimaaz seems to present the Arab attacks as a punishment for the 
Christians’ actions, despite the fact that his own family probably had to leave 
Oria because of the Arab invasions a century later. Considering this paragraph 
of the Ahimaaz Chronicle, it appears that Jews did not suffer from the Islamic 
religion, but merely from Arab raids. Also in AB, the polemics are religious, 
not political. Indeed, all polemical references to “the nations of the world” in 
the midrash deal with religious issues and with the ensuing persecution of 
Jews. Therefore, one solution for the absence of Islam in AB is that it was not 
mentioned in this midrash because its main agenda was religious persecution, 
which came from the Christians, not the Arabs.

52  On the differences in attitude between eastern (Babylonian) and western (Palestinian- 
Byzantine-Ashkenazi) Judaism, see Perry, “Byzantium’s Role,” 643–657, esp. 656. Perry 
notes that the attitude shifted in 12th century Southern Italy, which led to a more favor-
able attitude to Muslims because they “did not abhor circumcision” – for example, in case 
of an emergency they could be asked to perform the circumcision of a Jew. Based on the 
text, this attitudinal shift appears already to have occurred.
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I will now return to my earlier hypothesis. Another possibility to account for 
the absence of even any cursory reference to Arab rule would be that AB was 
not written in Southern Italy, but by a Byzantine Jew who moved north, outside 
the reach of the Arab invasions. Ahimaaz, who lived in Capua but whose fam-
ily came from Oria, is the best example of a Jew who did just that. Lombard 
Capua was just a bit north, but since the 10th century it had recovered from 
Saracene attacks, and in the 11th century it was an attractive destination for 
Byzantine Jews, as attested in various historical documents.53 From there, Jews 
could have moved further north through the Lombard lands. The journey of 
literary works, including some TY midrashim such as TB and, according to 
Geula, also the “lost midrashim only known from Ashkenaz,” attest to the fact 
that many Jews moved away to the northern parts of Italy and from there to 
the Rhineland/Ashkenaz.54 It is quite possible that AB was written in either 
of these places by a Jew whose worldview was still formed by the Byzantine 
Empire. In view of the history presented by Ahimaaz, and keeping in mind 
that the oldest textual witness of AB dates from the 11th century or earlier, a 
date of origin of AB in the 9th or 10th centuries stands to reason. The persecu-
tions under Basil I in the 9th century might have provided a direct occasion 
for the sharp anti-Christian polemics in AB. They also might have provided 
an occasion for the author of AB to move away from Byzantine Southern Italy 
toward Capua, like Ahimaaz, or toward Lombard Northern Italy. I dare even 
suggest that the Genizah fragment, written in a hard-to-place hand that looks 
Byzantine yet is also different, may have been written by a Byzantine Jew who 
moved north. The TY-like literary features of the fragment and the ample use 
of TB in AB as such all point in the same direction.

53  See Bonfil, History and Folklore, 47–49. On page 48, he writes: “And yet, many hesitated to 
risk such a long-distance adventure and preferred rather closer destinations, where secu-
rity appeared to be less jeopardized than in their places of origin or in distant northern 
regions. Lombard Capua, where Ahimaaz lived and composed his work, already a prince-
dom at the beginning of the tenth century, was one of those more nearby locations.”

54  Bregman, The TanhumaYelammedenu Literature, 4 (for TB); Geula, passim. See also 
above, note 26.
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