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Echoes of Gideon’s Ephod:
An Intertextual Reading

DIANE M. SHARON
New York

1. Introduction

A surface reading of the story of Gideon seems to reveal an episode that participates
in the overall pattern of the book of Judges. Israel is oppressed by enemies and cries
out for divine help; a judge who is to be an instrument of divine salvation is chosen,
perhaps from the ranks of the unlikely;' this judge mediates salvation through divine
providence; Israel has peace for the rest of the judge’s life; Israel backslides following
the leader’s demise, and is punished by oppression—the cycle begins again.

The trajectory from success during his career to chaos following his death seems
to follow for Gideon as it does for the other leaders in the book. The events at the end
of his life thus arouse no particular negative judgment in the mind of readers familiar
with the expected pattern. Perhaps Gideon is even more to be praised than other
leaders—after all, he rejects the rulership offered to him by the people following his
triumph over Midian (Judg. 8:23), noting correctly that only God is the legitimate
ruler over Israel. Even Gideon's construction of an ephod out of the spoils of war
immediately following this rejection of rulership raises no immediate red flag; some
other leaders who are not Levitical priests and who do not serve in Jerusalem
perform cultic functions with impunity if not approbation.? Gideon’s ephod, even
though it is traditionally an instrument of the high priest to divine God’s will, seems
to serve Gideon and his house in maintaining their proper relationship to God, not to
pervert it.

However, several striking elements are embedded in this final act of Gideon’s that
invite a closer look at this benign initial reading. These are words and phrases that
call up other biblical instances where these same linguistic elements occur, but in
these other intertexts the context is far from benign. Such expressions as Wpn, “snare,”
277 21 “golden rings,” and the verb 7 “to whore,” evoke, in their appearances
elsewhere in the Hebrew Bible, powerful contexts of idolatry and condemnation. In
addition to these expressions, a second cluster of language and narrative structure

I am indebied to the editors of JANES for their helpful suggestions and to Elisheva Urbas for her ed-
torial advice.

. E.g., from among left handed warriors (Ehud, Judges 3), women (Deborah and Jael, Judges 4-5) or
craven (Gideon in Judges 3 is winnowing in a cave to evade Midianite raiders).

2. E.g.. Samuel serves in the sanctuary at Shiloh (1 Samuel 1-3) even though he is not a Levite, and
David brings the ark to Jerusalem, personally offering sucrifices every few feet (2 Sam. 6:12-14) even
though he is not a Levitical priest.
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associated with Gideon'’s act in making the ephod, 1198'? A NIR WY (8:27), call
up intertexts in which dire consequences follow cultic violations.

A. Methodology

In this study, I will explore the rich intertextual associations that relate to the con-
struction of the ephod and its consequences, implications, and forebodings. These
intertextual readings will show that echoes of Gideon’s ephod resonate ominously
throughout the Hebrew Bible, suggesting that compressed into these few verses at the
end of Gideon’s career is a condemnation and warning for Gideon, his own house,
and the house of Israel.

In its broadest sense, the term intertextuality refers to the way in which two
or more texts are read in terms of one another.? Scholars use a variety of markers of
intertextuality, relying on diction—vocabulary and syntax—and literary devices, as
well as upon relationships of genre and structure between and among texts. New
meanings arise from the familiar texts, and subtleties and nuances are thrown into
high relief, when the text is read with close attention to the borrowing and reshaping
of language, motif, and theme, both within the Book of Judges and also throughout
the wider biblical context. In this article, I will focus primarily on parallels between
the language of our pericope and its resonances elsewhere in the Hebrew Bible. On
occasion, a root that occurs with frequency in biblical texts will only occur a few

3. Much has been written on the theory of intertextuality in general, and on its application to biblical
studies in particular. In this introduction I note the most accessible of these. For further discussion, see
the following: R. G. Bowman and R. W. Swanson, “Samson and the Sons of God, or Dead Heroes and
Dead Goats: Ethical Readings of Narrative Violence in Judges and Matthew,” Semeia 77 (1997), 59-73;
A. Brenner and C. Fontaine, eds., A Feminist Companion to Reading the Bible: Approaches, Methods
and Strategies (Sheffield, 1997); M. Z. Brettler, The Creation of History in Ancient Israel (London, 1995);
H. Cazelles, “Connexions et Structure de Gen XV,” RB 69 (1962), 321-49; D. Crownfield, ed., Body Text
in Julia Kristeva: Religion, Women, and Psychoanalysis (Albany, 1992); P. Eisenbaum, The Jewish Heroes
of Christian History, SBLMS (Atlanta, 1997); H. G. Enelow, ed., The Mishnah of Rabbi Eliezer, or the
Midrash of Thirty-Two Hermeneutic Rules (New York, 1933; Hebrew); J. C. Exum and D. J. A. Clines, eds.,
The New Literary Criticism and the Hebrew Bible, JSOTSup 143 (Sheffield, 1993); D. N. Fewell, ed.,
Reading Between Texts: Intertextuality and the Hebrew Bible (Louisville, 1992); M. Fishbane, Biblical In-
terpretation in Ancient Israel (Oxford, 1985); H. L. Ginsberg, “A Strand in the Cord of Hebrew Hymnody,”
in EI 9, Albright Volume (Jerusalem, 1969), 45-50; J. J. Granowski, “Jehoiachin at the King’s Table: A
Reading of the Ending of the Second Book of Kings,” in Fewell, ed., Reading Between Texts, 173-88;
E. L. Greenstein, “ ‘An Eye for an Eye, a Tooth for a Tooth’: Peshat, Derash and the Question of Context,”
Resling 5 (Summer 1998), 31-34 (Hebrew); idem, “Recovering ‘The Women Who Served at the Entrance’,”
in G. Galil and M. Weinfeld, eds., Studies in Historical Geography and Biblical Historiography, Presented
to Zecharia Kallai, (Leiden, 2000); G. H. Hartman and S. Budick, eds., Midrash and Literature (New Haven,
1986); M. Johnson, The Purpose of the Biblical Genealogies with Special Reference to the Setting of the
Genealogies of Jesus, NTSMS 8 (Cambridge, 1969); G. L. Kessler, “Intertexuality and the Reading of
Talmudic Culture,” Arachné 1 (1994), 238-52; P. O’Neill, Fictions of Discourse: Reading Narrative Theory
(Toronto, 1996); G. Rendsburg, “David and His Circle in Genesis 38,” VT 36 (1986), 438-46; G. Savran,
“Beastly Speech: Intertextuality, Balaam’s Ass and the Garden of Eden,” JSOT 64 (1994), 33-55; idem,
Telling and Retelling: Quotation in Biblical Narrative (Bloomington-Indianapolis, 1988); W. M. Swartley,
Israel’s Scripture Traditions and the Synoptic Gospels: Story, Shaping Story (Peabody, Mass., 1994);
Y. Zakovitch, “And You Shall Tell Your Son . ..”: The Concept of the Exodus in the Bible (Jerusalem,
1991) and idem, Through the Looking Glass: Reflection Stories in the Bible (Tel Aviv, 1995; Hebrew).
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times in a particular grammatical form. When these identities occur in intertexts that
demonstrate structural or other connections to each other, I give the morphological
identity of the root, especially considering its rarity, additional weight in relating the
two intertexts to one another.*

B. Theological context

The theological turning point in this pericope is when Gideon rejects dynastic rulership
of the people for himself and his descendants and, in his next breath, initiates the
creation of an ephod, the symbol of priestly hegemony. In a theocracy such as that
depicted for the nation of Israel in the Hebrew Bible, God is the ultimate sovereign
and the people of Israel are subject to divine law. Here in Judg. 8:22-27, both the
cultic and civic realms are invoked, and Gideon makes choices about his relationship
to each: he rejects civic rulership but then takes on one of the accoutrements of cultic
leadership. However, the distinction between civil and cultic domains that is so
clearly delineated, for example, in the American bedrock principle of the separation
between church and state, is a distinction without a difference for a nation governed
as Israel is by God: God is the ultimate authority in both realms. The leaders of both
civil and cultic institutions are chosen by God and serve at the divine pleasure. Thus,
any rebellion against the divinely appointeed leader in either realm is a rebellion against
God, and any arrogation of power in either realm is a challenge to divine authority.
In Judg. 8:22-27, these two spheres are offered as a kind of hendiadys, perhaps, for
the totality of divine leadership in a theocracy. Gideon’s decision to reject dynastic
leadership with the politically correct observation that God is the only ruler over Israel
is subverted by Gideon’s arrogation of priestly leadership.

Gideon’s creation of a divinitory ephod out of enemy spoils is in itself a symbol
of this subversion. Not only does this recall Aaron’s creation of a molten calf out of
the spoils of Egypt, as I discuss below, but it also recalls Korah’s rebellion against
Aaron in Numbers 16, which entwines traditions about civic and cultic challenges in
such a way as to make clear that challenge to either is challenge to God.> As a ritual

4. It makes sense that in an aural/oral culture, the rare repetition of particular forms of roots that occur
in other forms with more frequency would have particular resonance. For example, the root *HB, “to
love,” occurs in the Hebrew Bible 248 times, referring to love and loyalty of all kinds, human and divine.
However, the specific morphology of N2nRY “and you shall love/be loyal to,” which has particular resonance
in its centrality to the liturgy proclaiming the unity of God, occurs only six times (Lev. 19:18, Lev. 19:34,
Deut. 6:5, Deut. 11:1, Jer. 31:3, Mic. 6:8), in every case implying loyalty within a context evoking the
covenant between God and Israel; cf. W, L. Moran, “The Ancient Near Eastern Background of the Love
of God in Deuteronomy,” CBQ 25 (1963), 77-87. Thus, in this example, the occurrence of the specific
morphology of N37ARY may be expected to carry a burden of discourse that is distinct from intertexts with
other forms of the same root. I believe the same is true in other cases where there are few morphologically
identical forms in intertexts, even though the root of those forms may occur frequently. At the same time,
I am certainly not excluding from intertextual consideration different forms of the same root that occur else-
where, when they are relevant. My approach simply reads words with identical morphologies as having
particular intertextual emphasis and resonance, without excluding other intertexts.

5. As God makes clear in Num. 16:29-30, any rebellion against Moses, the civil leader, is a rebellion
against God, who chose him, Scholars have routinely pointed out the intertwining of sources in Numbers 16
and have noted that traditions involving rebellion against Moses and against Aaron have been woven
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garment reserved for the use of the high priest, the metal divinatory ephod is a symbol
of cultic authority, commanded by God and bestowed upon the high priest in an un-
broken line from Aaron. Within this cultural context, Gideon’s manufacture and
appropriation of such a richly resonant cultic object for his own use represents a
shocking violation. As it is for Korah’s followers and for the followers of Dathan
and Abiram, the outcome of such arrogation for Gideon, for his house, and for the
people, is disastrous.

I1. Intertextual exposition

The base text for my discussion is Judg. 8:22-27:
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In these verses, the people offer Gideon rulership over them after his decisive
defeat of Midian. Gideon articulates the Deuteronomistic position on leadership for
Israel in his initial answer to the call of the Israelites,® but follows his rejection of their
offer with a request for contributions of recently captured Midianite spoil with which
he builds an ephod. The narrative observes that all Israel whores after this ephod, which
becomes a snare to Gideon and to his house. The disaster to come is foreshadowed
in the language of these verses. Embedded in the Israelite offer of rulership to Gideon
and his descendants, and also in Gideon’s response and in his subsequent actions, is
language that resonates throughout the Bible in intertexts that signal warnings of
danger that are apparent for readers or listeners familiar with the Hebrew Bible as a
whole.

A. Group I: Idolatry

The judgment of the narrator upon Gideon’s action in creating the ephod is apparent
in 8:27: “Gideon made it into an ephod, and he displayed it in his city, in Ophrah,

together there. See, most recently, D, T. Olson, Numbers, Interpretation (Louisville, 1996), 102-8; and
J. Milgrom, Numbers: The JPS Torah Commentary (Philadelphia, 1990), 414-23. Further, as Robert Alter
has noted in The Art of Biblical Narrative (New York, 1981), 135-36, the intertwining of Korah within
those verses uses literary and rhetorical means in order 1o make the theological point that cultic authority
as well as civic authority both originate with God, and that rebellion against either one is punishable as
rebellion against God.

6. On the issues in contemporary scholarship regarding the role and extent of the Deutronomistic
voice in the Deuteronomistic History, see G. N. Knoppers and J. G. McConville, eds., Reconsidering Israel
and Judah: Recent Studies on the Deuteronomistic History (Winona Lake, 2000).
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and all Israel whored after it there. And it was, for Gideon and his house, a snare.”
Close examination of this passage and its intertexts reveals the depth of condemnation
suggested by its language.

1. The noun 39X, “ephod”

Immediately following his rejection of dynastic rulership, Gideon initiates the pro-
duction of an ephod, symbol of priestly hegemony. The ephod is an item of the high
priest’s garb that is made of metal and has precious stones set into it.” In general, the
term DX, ephod, stands as a symbol of cultic leadership. The only unambiguously
positive allusions to the ephod occur in the commands and performance in Exodus
for setting up the ritual objects for the sanctuary and for garbing all the priests in linen
ephods.

All other references, however, including the one here in Judges 8, are in contexts
that suggest a deviation in some way from the will of God. In 1 Sam. 2:28, a man of
God condemns Eli, the priest of Shiloh, and in doing so enumerates the cultic tasks
that God had appointed for Eli, including the wearing of an ephod. In Hos. 3:4, God
predicts that Israel will spend many days without lay or cultic leaders. In Hosea’s
prophecy, cultic leadership is symbolized by “sacrifice, pillar, ephod.” Hosea’s con-
demnation is connected intertextually with Gideon by this use of the word “ephod”
as a symbol of cultic leadership, and, more broadly, also because of the role of the
verb 1137, “to whore,” in Hosea,?® a verb that occurs in Judg. 8:27 in connection with
Gideon’s establishing the ephod in Ophrah. This language emphasizes perversion of
the Israelite cult in contrast to its divinely-approved performance.

2. The noun Q1, “ring”

The phrase 277 *11), “rings of gold,” only occurs four times in the Hebrew Bible, twice
here in Judg. 8:24 and 26, and twice in Exod. 32:2 and 3, in the context of the molten
calf. Since these four instances occur only in these two contexts, a strong analogy can
be drawn intertextually that equates Gideon’s action here with Aaron’s in the molten
calf episode. At a minimum, the molten calf incident in Exodus is an account of a
leader acting inappropriately, and has further traditionally been interpreted as an
act of idolatry.' The comparison, by means of this phrase, of the calf episode in

7. See Exod. 28:4, 6, 12, 25, 27, 28, 31; 29:5; 39:2, 20-22; and Lev. 8:7 for its various fastenings and
adornments. It is worn over the priestly garment, most likely upon the chest, suspended by rings and shoulder
pieces. It consists of an elaborate assembly called as a whole 79X MWYD in Exod. 28:15 and 39:8.

8. The root underlying this word is *31. The final consonant of the root is weak, expressed in conjugation
as a yod, heh, or waw. HALOT cites it as ¥, which is how it is most often recognized, and how I refer to this
root in the rest of this article. This word occurs nine times in Hosea 1-2 alone, and appears in the following
citations throughout the prophetic book: Hos. 1:2 (3x), 2:4, 6, 7, 4:11, 12, 15, 5:4, 6:10, 9:1.

9. The Hebrew noun can refer either to an earring or to a nose-ring, usually for a woman. HALOT, s.v.

10. Traditional Jewish exegesis sees the transgression of idolatry in the making of the molten calf.
See, in Hebrew, A. Shinan, ed., Midrash Rabbah, Exodus (Jerusalem, 1984), ad loc. See also Nehama
Leibowitz, New Studies in Shemot (Exodus) Part II, trans. A. Newman (Jerusalem, 1995), 549-57. Modern
scholarship compares Moses’ treatment of the image to Anat’s destruction of Mot in her rescue of Baal,
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Exodus 32 to Gideon’s action here, suggests that Gideon, like Aaron, is a leader
acting inappropriately, and, perhaps, idolatrously.!!

a. Other language of spoil

The phrases describing the donation and gathering of the spoils, the fashioning of the
ephod, and its display reinforce the intertextual messages shown thus far. The other
items besides earrings gathered from the spoil and donated to Gideon also resonate
with significant intertexts. The finery specified, besides the 1,700 shekel-weight of

showing that the verbs in Exod. 32:20 are identical in root and sequence to the comparable actions in
Ugaritic myth. The treatment of the calf in an identical way to the treatment of Mot suggests that this is
the way a divinity is destroyed in the culture of the ancient Near East. This reading reinforces the reading of
the calf as a god, and the sin as idolatry. See S. E. Loewenstamm, “The Making and Destruction of the
Golden Calf,” Biblica 48 (1967), 481-90. A different, though very persuasive, reading takes into account
iconography of the ancient Near East in which a variety of divinities is shown riding on the backs of various
creatures. The calf, this reading suggests, is thus the vehicle for transporting the Israelites’ invisible God,
and not a divinity in itself. The Israelites’ sin is thus not idolatry but rather impatience in creating on their
OWn initiative a god-bearing vehicle for transversing the wilderness once the people leave the holy site of
Sinai, instead of waiting for God to deliver the template for the Tabernacle through Moses. This reading ex-
plains why Aaron is invested as high priest in spite of his role in the episode of the molten calf; had he
committed an act of idolatry, he would have merited death, not investiture. See J. M. Sasson, “The Worship
of the Golden Calf,” in H. A. Hoffner, ed., Orient and Occident: Essays Presented to Cyrus H. Gordon,
AOAT 22 (Neukirchen-Vluyn, 1973), 151-59.

11. The language of the “rings” taken as spoil evokes the enemies that surround Israel on all sides,
coming from all ethnic origins. The rings that are made into the molten calf are spoils taken from the non-
Semitic Egyptians south of the land of promise when Israel leaves Egypt after the plague of the firstborn
(Exod. 12:35-36). In the beginning of Gideon's story, in Judg. 6:3, a coalition of Semitic tribes from the
Transjordan is named as participating in raids against Israel, including Midian, Amalek, and the Kedemites
(literally, “Tribes of the East™). In the pericope under consideration here, the enemy is identified as Midian
in 8:22, 26, and 28, and as Ishmaelites in 8:24. Boling says this parenthetic demonstrates that Midianites
were a confederation of tribal groups in the time of Gideon, and for support cites Buber; R. G. Boling,
Judges, AB (Garden City, N.Y., 1975), 160. Ishmaelites were a Semitic people that are viewed in the
Hebrew Bible as being ethnically related to the Israelites; see Genesis 16-25. It is possible that Ish-
maelites are included in this federation, though not named at first, or else it is possible that “Ishmaelite”
is an ethnic designation comprising several of these tribes characterized by, presumably among other
things, the wearing of these body ornaments.

This is not the only place in the Bible where the designations Ishmaelite and Midianite appear inter-
changeable. In the Joseph Saga, in Gen. 37:28, both Ishmaelites and Midianites are named in the same
verse with some ambiguity. Greenstein has suggested that a theological reading of this ambiguity blurs the
human details and leaves divine will crystal clear; see E. L. Greenstein, “An Equivocal Reading of the
Sale of Joseph,” in K. R. R. Gros Louis, ed., Literary Interpretations of Biblical Narratives, Volume i}
(Nashville, 1982), 114-25. Later, Alter discusses the Midianite/Ishmaelite vacillation and connects it to
the Joseph story in R. Alter, The World of Biblical Literature (New York, 1992), 125-26. Perhaps the
blurring of the identity of Israel’s enemies here serves the same purpose, underlining Gideon's duty to
obey God, and highlighting his failure to do so.

It is interesting that this noun as ornament shows up as an Israelite practice for Rebecca in Genesis,
and also in Ezekiel and Hosea, and is attributed to foreigners in Job, Exodus, and Judges, where its usage
apparently has to be explained to the Israelite audience. At least one scholar has suggested that the
clarification here relates to the idea of men wearing the ornament, compared with the rings as female
adornment in other citations. Soggin cites Pliny as an “early” report that Eastern men were accustomed
to wearing nose-rings; J. A. Soggin, Judges, OTL (Philadelphia, 1981), 159.



Sharon: Echoes of Gideon’s Ephod: An Intertextual Reading 95

rings, includes B3R >7323 NDLIT O°ITW1, the crescents and the pendants and
the purple robes worn by the Midianites. These items of adornment appear to be
associated, even in later prophetic literature, with divine punishment. An ominous
intertext reinforcing the suggestion that Gideon’s choice will have negative conse-
quences occurs in Isa. 3:18, 19, where both 0°170¥ and NIDWV), crescents and pendants,
are specified in the list of finery that God will strip away from Israel in her punishment
on the Day of the Lord. In Judges 8, Gideon is asking the people to voluntarily strip
themselves of this finery. The consequences of their actions are not yet known: the
creation of the Ephod is to become a snare. In the intertext in Isaiah 3, however,
God is the agent of stripping Israel’s finery, and the dreadful consequences are made
explicit. The rare occurrence in the Hebrew Bible of this language of adornment high-
lights the relationship between these two intertexts: the not-yet-known consequences
of the people’s action in Judges 8 is made known in the language of Isaiah 3.

The phrase “garments of purple,” J937Ri] >732, occurs most often in the Hebrew
Bible in intertexts within cultic contexts, reinforcing the cultic challenge implicit
in Gideon’s unorthodox act in creating an ephod for his own use. The full phrase
1237R7 *T712, “garments of purple.” occurs nineteen times in passages detailing the
command and execution of creating the priestly garments in Exodus 25-38. Further,
the Hebrew word for this purple, 122387, appears in descriptions of sanctuary furnish-
ings in Num. 4:13 and 2 Chr. 3:14.12

Two other occurrences of this word are notable in the context of the Gideon
narrative. In Jer. 10:9, purple colors the garments of idols. The context suggests that
fools dress wood and stone thus and worship them instead of the true God of Israel.
This intertext reinforces the allusions to idolatry that I mentioned earlier, and also
highlights the fork in the road, whether to follow false gods, or the God of Israel.
The second occurrence represents an intertextual warning that cloth of purple is no
protection against divine punishment. In Ezekiel’s lament over the destruction of Tyre
(Ezek. 27:7), he notes that the awning of her boats was purple, and that the purple
fabric was also part of Tyre’s expensive merchant cargo, all sunk in the sea and lost,
according to the prophecy of God (v. 16). Taken all together, the intertexts associated
with the finery of the spoils gathered by Gideon for the making of his ephod—rings of
gold. crescents, pendants, and garments of purple—bode ill for Gideon’s enterprise
in constructing an ephod.

In addition, this language reinforces the link between cultic leadership and
monarchy with intertexts that shimmer with royal imagery. The noun 23R, “purple,”
occurs twice in the Book of Esther, first in 1:6 to describe the royal hangings of
Ahasuerus’s party pavilion, and then in 8:15, to describe Mordecai’s dress after sub-
verting Haman'’s initial decree of destruction and insuring salvation for the Jews. The
Book of Esther emphasizes reversals as a major theme, and within the reversals that
permeate the book, it is fitting in this context among other reversals, to have, for
example, Mordecai raised up even as Haman is brought low. However, the specific
language of 123, “purple,” so particularly associated with royalty, occurs only

12. Citations in cultic contexts include priestly garments: Exod. 25:4; 26:1, 31; 27:16; 28:5, 6, 8, 15,
33; 35:6, 23, 25; 38:18; 39:2, 3, 5, 8, 24, 29; 2 Chr. 3:14; and Temple furnishings: Num. 4:13 (command
to spread cloth of purple over altar).
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twice in the Book of Esther and is applied to only two characters in the text: to the
King and to Mordecai. By means of the scarcity of this language, the King's pavilion
carly in the book, and Mordecai's garments near the close of the book, are thus
equated: purple drapery is appropriate for royal personages.

Mordecai’s “purple.” equated to the Persian King's “purple,” suggests a further
equation to the “purple” spoil gathered by Gideon, thereby draping Gideon's actions
in regal allusion. Perhaps these “purple™ intertexts also raise an ironic eyebrow at
Gideon's action in calling for such royal spoil, since the Persian king, Ahasuerus, en-
sconced in his purple pavilion, lacks sound judgment, and it is Mordecai, the Jewish
citizen, who literally wears the purple here. The intertexts for “purple™ may be read
as a warning for Gideon to take heed, to embrace the role of citizen and eschew
royal aspirations.

3. The word ‘(L‘,‘?_‘l?)?. “as a snare”

The ephod becomes W%, “as a snare™ to Gideon and his house.'* Most often in
the Hebrew Bible this word is used to describe the effect that the indigenous peoples
of Canaan will have on Israel if they are not extirpated—they will be “as a snare™ to the
Israelites, luring them into idolatry and harrying them, giving them no peace.'* These
intertexts equate Gideon’s ephod with the idols of the Canaanites, and thus equate
the “whoring™ of the Israelites after the ephod with their straying into idolatry.

The word WRM? is not only applied to non-Israelites in the Hebrew Bible. Egyp-
tians refer to Moses “as a snare” in Exod. 10:7. Pharaoh’s servants, fearing the ruin
of Egypt after they hear Moses predict the devastation of the eighth plague, locusts.
beg Pharaoh to let the Hebrews go, asking rhetorically how long Moses would be
“as a snare” to them. Their petition fails, and their fear of the plague is justified. A
similar outcome awaits Saul, who gleefully regards his daughter Michal as a snare for
David in 1 Sam. 18:21, promising her to him if David can bring back 100 Philistine
foreskins. His plan fails, and his fears are justified: Saul is ensnared in his own trap
as his hope that the Philistines will rid him of his rival are dashed (1 Sam. 18:27-29),
and as his daughter soon proves more of a helpmeet to David than a snare (1 Sam.
19:11-12). These two intertexts subtly suggest that Gideon and his house will some-
how be “hoist with his own petard,” that the plans he makes to have access to a divina-
tory ephod for his personal use will eventually entrap both his family and Israel.

The negative reflection of the intertexts upon Gideon's folly are enhanced by
the evidence in Proverbs, where this noun occurs in six verses.' In three of these cases,

13. The morphology of the Hebrew noun as it is here occurs eight other times in the Hebrew Bible. The
form consists of the preposition “as™ + the noun Wpn in the common masculine singular absolute. Its
occurrences exactly as it appears here include: Exod. 10:7; 23:33; 34:12; Judg. 2:3: 8:27; 1 Sam. 18:213
Ps. 69:23; 106:36. It also occurs in construct and plural forms, with and without conjunctive waw, etc. In
my discussion here I address occurrences of the nominal root in whatever form it takes.

14. These intertexts include Exod. 23:33; 34:12; Deut. 7:16; Josh. 23:13; Judg. 2:3; Ps. 106:36. This
episode of Gideon's story has several intertexts with Psalm 106, a historical psalm that rehearses many
of Israel's doctrinal transgressions. These recurring intertexts suggest a link between this transgression of
Gideon's and every transgression by Israel throughout its history, reinforcing the paradigmatic nature of

Gideon noted earlier.
15. The citations are; Prov. 12:13; 18:7; 20:25; 22:25; 29:6; 29:25.






