
 

 
 
 
 
 

Divine Omniscience  
and the Theology of the Septuagint 

Introduction 

The importance of the Septuagint as a religious document is widely recog-
nized. It is an extensive group of religious texts, going back to a period and 
a community for which almost no other documents are available. If one 
could reconstruct the theological presuppositions underlying the Greek 
version, this could prove a crucial contribution to the question of the 
Hellenization of Judaism and to the study of a historical milieu that pre-
pared and foreshadowed the later expansion of Christianity.1 The problem 
of the theology of the Septuagint is an important point on the agenda of the 
Septuagint scholar. 

Admittedly the Septuagint is not a homogeneous corpus. The Greek 
version was produced over a period of about 150 years (taking a narrow 
view), by a number of different translators. The question of the theology of 
the Septuagint has, in recent years, often been phrased as the question of 
the theology of the Greek Genesis, Isaiah, Proverbs, or any other trans-
lation unit. Nonetheless, a comprehensive approach of the Greek version is 
necessary too. In spite of the diversity of translators, the bulk of the 
version originated in a fairly well-defined milieu – Alexandrian Judaism of 
the Hellenistic age. It is legitimate to inquire what ideas were held in this 
milieu concerning God, his word, his people, the Messiah, and the times to 
come.  

The question of the theology of the Septuagint is legitimate and import-
ant, but also complex and strewn with methodological obstacles. Concrete-
ly, any research in this field will be based on divergences between the 
Hebrew and Greek texts.2 Such divergences, however, even when they 
have theological implications, do not necessarily flow from the theology of 
                        

1 See, e.g., D. BARTHÉLEMY, “L’Ancien Testament a mûri à Alexandrie”, in idem, 
Études d’histoire du texte de l’Ancien Testament (OBO 21; Fribourg & Göttingen 1978) 
127–139. 

2 See J. JOOSTEN, “Une théologie de la Septante? Réflexions méthodologiques sur 
l’interprétation de la version grecque”, Revue de Théologie et de Philosophie 132 (2000) 
31–46. 
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the translators. A theological variant may go back to a divergent Hebrew 
Vorlage; or it may be due to textual or linguistic factors, such as the con-
fusion of similar consonants or homonymous roots; or, in other instances, 
the variant may have been introduced into the Greek at a later stage, by a 
corrector or a scribe. 

One approach permitting to circumvent some of these pitfalls is the 
thematic one. If the same type of theological variant turns up in several 
passages in the Septuagint, the hypothesis of ideological exegesis is 
reinforced. The theme of divine omniscience presents an interesting test 
case for this approach.3  

1. Transformations Aimed at Preserving Divine Omniscience 

In several passages where the Hebrew text could be taken to imply that 
God does not know all, or doesn’t know all beforehand, the Greek offers a 
rendering preserving the notion of divine omniscience. Although each 
single case could be explained in a variety of ways, their common ten-
dency shows that the ideas of the translators really were at work in the 
creation of the Greek version.4 

Exod 2:25  
היםדע אליו שראלי יבנ את אלהים יראו  

“God looked upon the Israelites, and God took notice of them.” 
κα� �πε�δεν  θε�ς το
ς υ0ο
ς Ισραηλ κα� �γνώσθη α�το�ς 
“And God looked upon the sons of Israel, and he became known to them.” 

The Hebrew text could suggest that God, before he looked upon the 
Israelites, did not know. This interpretation has been obviated in the Greek 
version. Textually, the Septuagint represents a reading different from the 
Massoretic Text: םלהיא -If this reading figured in the Greek trans 5.ויודע 
lator’s Vorlage, the change should not be attributed to him. It is possible, 
however, that the translator misread the Hebrew text, either on purpose or 
unconsciously. 

                        

3 Some of the examples were gathered by A. GEIGER, Urschrift und Uebersetzungen 
der Bibel (Frankfurt a.M. 19282) 335–336 (Exod 2:25; 33:5; Deut 9:24; 32:20). Geiger 
also discusses many interesting examples in other ancient versions as well as some 
possible alterations in the Massoretic Text itself. 

4 English translations follow the NRSV for the Massoretic Text and the NETS for the 
Septuagint, but here and there they have been adapted in function of the point at issue. 

5 It is not impossible that the Hebrew text presupposed by the Septuagint is alluded to 
in Ezek 20:9. Note that the Niphal of דעי  is elsewhere always constructed with the pre-
position ל (see, e.g., Ezek 20:5), not with אל.  
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Exod 33:5 
הורד עדיך מעליך ואדעה מה אעשה־לך ועתה  

“So now, take off your ornaments, that I may know what to do with you.” 
ν�ν οEν "φέλεσθε τ�ς στολ�ς τ�ν δοξ�ν #µ�ν κα� τ�ν κόσµον κα� δείξω σοι < ποιήσω 
σοι 
“Now then, take off the vestments of your glory and the ornamentation, and I will show 
you what I will do to you.” 

Taken literally, the Hebrew text suggests that God doesn’t yet know what 
he will do when he says these words. In the Greek text, God knows and he 
will let the Israelites know. A retroversion of the Greek would be העידואו 
(Hiphil),6 but it is doubtful whether such a Hebrew reading ever really 
existed.  

The next example is more complicated: 

Deut 9:24  
 ממרים הייתם עם־יהוה מיום דעתי אתכם
“You have been rebellious against the LORD from the day I knew you.” 
"πειθο�ντες 8τε τ� πρ�ς κύριον "π� τ(ς �µέρας Fς �γνώσθη #µ�ν 
“You were disobedient in regard to things concerning the Lord from the day he became 
known to you.”7 

The Greek diverges from the Massoretic Text, but one has difficulty in 
seeing how the one was derived from the other. A comparison with the 
Samaritan Pentateuch throws light on the problem: 

ממרים הייתם עם יהוה מיום דעתו אתכם    
“You have been rebellious against the LORD from the day he knew you.” 

A Hebrew text similar to the Samaritan Pentateuch seems to lie at the basis 
of the Septuagint version. The deviation of the Greek is of the same type as 
in Exod 2:25: “he knew you” has been changed to “he let himself be 
known to you”.8 The change was aimed at preserving the idea of divine 
omniscience.  

Deut 32:20  
 אסתירה פני מהם אראה מה אחריתם
 “I will hide my face from them, I will see what their end will be.” 
"ποστρέψω τ� πρόσωπόν µου "π$ α�τ�ν κα� δείξω τί �σται α�το�ς �π$ �σχάτων 
“I will turn away my face from them, and I will show what will happen to them at the 
end.” 

                        

6 See BHS. 
7 In NETS this is rendered: “… from the day he knew you”, but this seems to be an 

error. 
8 It is possible that the Massoretic Text too reflects a scribal correction aimed at 

preserving the notion of divine omniscience. 
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This case is analogous to the one discussed above in Exod 33:5. On the 
textual level, the Greek reflects the Hiphil of ראה instead of the Massoretic 
Text’s Qal. 

Hos 8:4  
הם המליכו ולא ממני השירו ולא ידעתי    
“They made kings, but not through me; they set up princes, but without my knowledge.” 
%αυτο�ς �βασίλευσαν κα� ο� δι$ �µο� 8ρξαν κα� ο�κ �γνώρισάν µοι 
“They made a king for themselves, and not through me; they ruled and did not inform 
me.” 

While the Hebrew text attributes to God the words “I didn’t know”, the 
Septuagint attenuates so as to preserve the notion of divine omniscience.9  

Job 31:6 
 ישקלני במאזני־צדק וידע אלוה תמתי
“Let me be weighed in a just balance, that God may know my integrity.”  
0σταίη µε �ρα �ν ζυγ� δικαί� ο�δεν δ�  κύριος τ�ν "κακίαν µου 
“(If my foot hurried to deceit), then may he place me in a just balance – but the Lord 
knows my innocence.” 

According to the literal meaning of the Hebrew, Job states that weighing is 
necessary for God to know. In the Greek text the link between weighing 
and knowing is broken and God’s recognition of Job’s integrity is stated as 
a fact.  

Job 35:13  
 אך־שוא לא־ישמע אל ושדי לא ישורנה
“Surely God does not hear an empty cry, nor does the Almighty regard it.” 
�τοπα γ�ρ ο� βούλεται  κύριος �δε�ν α�τ�ς γ�ρ  παντοκράτωρ ρατής �στιν (τ�ν 
συντελούντων τ� �νοµα) 
“For the Lord does not wish to see wrongs, for he, the Almighty, is one that views (those 
who perform lawless acts).”10 

Whereas the Hebrew text baldly states that there are things God will not 
see or hear, the Greek text explicitates that this is so because God doesn’t 
want to see. Moreover, just in case the reader should still get the wrong 
impression, the second part of the verse receives a converse translation: 
“he doesn’t see” becomes “he is a seer”. 

                        

9 Another possible instance is Hos 13:5 where the equivalent of the Massoretic Text’s 
“I knew you ( ידעתיך) in the wilderness” is rendered: “I tended you (�ποίµαινόν σε, 
reflecting a form of the root רעה) in the wilderness”. 

10 The Greek rendering is close to that in Job 34:21 where the Massoretic Text also 
underscores God’s all-knowingness.  



Divine Omniscience and the Theology of the Septuagint 175

Finally, a group of passages, all expressing the motif of “testing in order 
to know”, needs to be considered.11 The first of these is transformed in 
order to preserve the notion of divine omniscience: 

Deut 8:2  
וזכרת את־כל־הדרך אשר הליכך יהוה אלהיך זה ארבעים שנה במדבר למען ענתך לנסתך לדעת 

 מצותו אם־לא את־אשר בלבבך התשמר
“Remember the long way that the LORD your God has led you these forty years in the 
wilderness, in order to humble you, testing you to know what was in your heart, whether 
or not you would keep his commandments.” 
κα� µνησθήσ� π�σαν τ�ν δόν Gν -γαγέν σε κύριος  θεός σου �ν τ� �ρήµ� �πως  ν 
κακώσ� σε κα� �κπειράσ� σε κα� διαγνωσθ� τ� �ν τ� καρδί& σου ε� φυλάξ� τ�ς �ντολ�ς 
α�το� 2 ο+. 
“And you shall remember all the way that the Lord your God has led you in the wilder-
ness so that he might distress you, and test you, and that the things in your heart might be 
made manifest,12 whether you would keep his commandments or not.” 

While the Hebrew text suggests that God tested his people in order that he, 
God, should know what was in their heart, the translator opts for another 
interpretation. The passive expression, turning the object of the Hebrew 
into the subject, clearly implies that it is not God who stands in need of 
knowledge, but rather the people themselves or a third party.13  

The other passages expressing the “testing in order to know” motif 
(Deut 13:4, Judg 3:4 and 2 Chr 32:31) are rendered literally with an infini-
tive as in Hebrew: 

Deut 13:4(3) 
 כי מנסה יהוה אלהיכם אתכם לדעת הישכם אהבים את־יהוה אלהיכם
“For the LORD your God is testing you, to know whether you indeed love the LORD your 
God.” 
�τι πειράζει κύριος  θε�ς #µ�ς ε�δέναι ε� "γαπ�τε κύριον τ�ν θε�ν #µ�ν 
“For the Lord God is testing you, to know whether you love the Lord your God.” 

Perhaps in these cases, the translator didn’t perceive a theological problem. 
However, since the translator of Deuteronomy altered the text in Deut 8:2, 
another explanation may be proposed. In fact, the Greek infinitive construc-
tion is ambiguous. Although it is most naturally interpreted to mean that God 
tests in order that he should know, the Greek could also be rendered “The 
Lord God tests you in order that you should know …”, or “The Lord God 
tests you in order that it should be known …”. Since it was already spelled 

                        

11 The motif also underlies the interesting case of Gen 22:12 which will be considered 
below. 

12 The rendering is that of L. C. L. BRENTON, The Septuagint with Apocrypha: Greek 
and English (London 1951). NETS translates: “… and discern the things in your heart”, 
but this would seem to be not entirely accurate. 

13 Compare Deut 33:8 where the Hebrew “(Levi) whom you tested” is rendered into 
Greek: “(Levi) whom they tested”.  
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out explicitly in Deut 8:2 that the testing, in such a case, served to give 
knowledge to a party other than God, the later passages could be translated 
literally. In other words, we may perhaps assume that the transformation in 
Deut 8:2 had strategic value, first for the translator of Deuteronomy, and 
perhaps also for the later translators of Judges and Chronicles (whom one 
may consider to have been familiar with the Greek Deuteronomy). 

Taken individually, each of the cases where the Greek diverges from the 
Hebrew could be explained on the textual level as arising from a change in 
vocalization or from the addition or omission of a few consonants. Still, 
one should note that in most of the passages the Septuagint’s reading is not 
an obvious interpretation: grammatically and contextually the readings are 
somewhat strained. Theologically, however, they consistently avoid any 
suggestion of divine ignorance. It is this thematic coherence that shows 
that the theology of the translators is the decisive factor in the creation of 
these readings. Different translators, exhibiting very different approaches 
to their task, nevertheless manifest the same tendency to transform the 
biblical text in order to preserve the idea of God’s all-knowingness.14 

2. Transformations Enhancing the Notion  
of Divine Omniscience 

The theological tendency identified above is further confirmed by a few 
cases where the notion of omniscience, already expressed in the Hebrew, is 
in some way enhanced in the Greek text. Examples: 

Prov 24:12 
 הלא־תכן לבות הוא־יבין ונצר נפשך הוא ידע
“Does not he who weighs the heart perceive it? Does not he who keeps watch over your 
soul know it?” 
γίνωσκε �τι κύριος καρδίας πάντων γινώσκει κα�  πλάσας πνο�ν π�σιν α�τ�ς ο�δεν 
πάντα 
“Be aware that the Lord is familiar with the heart of everyone, and he who formed breath 
for all, he knows everything.” 

Ps 139(LXX 138):4–5 
אחור וקדם צרתני אין מלה בלשוני הן יהוה ידעת כלה כי   
“Even before a word is on my tongue, O LORD, you know it completely. You hem me in, 
behind and before.” 
�τι ο�κ �στιν λόγος �ν γλώσσ� µου, �δού, κύριε σ
 �γνως πάντα τ� �σχατα κα� τ� "ρχα�α· 
“For there was no word on my tongue – look, O Lord; it was you who knew all things, the 
last and the first …” 

                        

14 The tendency also underlies the rendering of passages stating that God “spied out 
(Hebrew תור)” a place for the Israelites: Deut 1:33; Ezek 20:6.  
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Job 34:23  
אל במשפט־להלך אל  

“To go before God in judgment.” 
 γ�ρ κύριος πάντας �φορI 
“For the Lord observes all people.” 

Perhaps the following may also be classified here: 

Jer 32(LXX 39):1715 
 לא־יפלא ממך כל־דבר
“Nothing is too hard for you.” 
ο� µ� "ποκρυβ� "π� σο� ο�θέν  
“Nothing shall be hidden from you.” 

In Gen 18:4 the same Hebrew expression is rendered µ� "δυνατε� παρ� τ� 
θε� 6(µα, “is anything impossible to God?”. 

The latter examples are not as eloquent as the earlier ones, where the 
Greek text clearly diverges from the Hebrew. Here, the translator merely 
expressed the tenor of his Vorlage more forcefully. Even so, these cases 
too may be held to attest the influence of the doctrine of divine om-
niscience on the translators’ handiwork.  

In this perspective, a number of passages in the non-translated parts of 
the Septuagint may be compared. An addition in the Greek version of 
Esther (Esth 5:1a), has Esther invoking “the God who sees all” (τ�ν 
πάντων �πόπτην θεόν); and a passage in 2 Macc 9:5 attributes to God the 
title “the all-seeing Lord” ( παντεπόπτης κύριος). See also Ben Sira 
23:19–20; 42:18; 2 Macc 7:35; 12:22; 15:2; 3 Macc 2:21; Susanna Theo-
dotion verse 42 (= LXX Dan 13:42); Judith 9:5–6; Pss. Sol. 9:3; 14:8. Of 
course, some of these writings come from a slightly later period.  

3. Passages Not Transformed in the Septuagint 

The tendency to preserve and underline the notion of divine omniscience 
can be observed in a number of passages occurring all through the Septua-
gint. In other passages, however, where the Hebrew text similarly appears 
to imply that God is not all-knowing, the same thought is faithfully ren-
dered into Greek. Such renderings, which do not conform to the tendency 
uncovered in the preceding sections, do not, to my mind, constitute a 
counter-argument against the thesis of theological exegesis based on the 
doctrine of divine omniscience. Indeed, where the translators follow the 
wording of the Hebrew text, one should be extremely cautious in drawing 

                        

15 Similarly in verse 27. 
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conclusions as to their distinct theology. Nevertheless, a quick review of 
some of these passages will be instructive. 
 
a) Firstly, there are two non-transformed passages in Genesis: 

Gen 18:21 
 ארדה־נא ואראה הכצעקתה הבאה אלי עשו כלה ואם־לא אדעה

“I must go down and see whether they have done altogether according to the outcry 
which has come to me; and if not, I will know.” 
καταβ�ς οEν �ψοµαι ε� κατ� τ�ν κραυγ�ν α�τ�ν τ�ν �ρχοµένην πρός µε συντελο�νται ε� 
δ� µή @να γν� 
“I will therefore go down and see whether they are perpetrating according to the outcry 
concerning them that is coming to me, but if not – that I may know.” 

Gen 22:12 
האל־תשלח ידך אל־הנער ואל־תעש לו מאומה כי עתה ידעתי כי־ירא אלהים את    
“Do not lay your hand on the boy or do anything to him; for now I know that you fear 
God.” 
µ� �πιβάλ�ς τ�ν χε�ρά σου �π� τ� παιδάριον µηδ� ποιήσ�ς α�τ� µηδέν ν�ν γ�ρ �γνων �τι 
φοβ� τ�ν θε�ν σύ 
“Do not lay your hand on the youngster nor do anything to him. For now I know that you 
do fear God.” 

Both of these passages have been transformed in other ancient versions in 
ways that preserve the notion of divine omniscience.16 The Septuagint, 
however, gives a straightforward rendering of the Hebrew.17 It appears 
that, for whatever reason, the translator of Genesis was less prone to alter 
the text in order to preserve the notion of divine omniscience.18 Signifi-
cantly, it is these passages in Genesis that have given rise to heretical re-
marks on the “ignorant” God of the Old Testament.19 
 
b) Secondly, in a number of passages spread throughout the Bible, God’s 
omniscience is questioned or denied by the wicked. Since the wicked could 
be trusted to get things wrong, the statements do not pose a real problem.20 

It is presumably for this reason that they were translated literally: 

                        

16 For Gen 18:21, see, e.g., Targums Onkelos and Neofiti; see also 4Q181 (4QAges of 
Creation) 2 II, 6–10. For Gen 22:12, see the Peshitta and Jub. 18:16. 

17 Perhaps the meaning of the verb γινώσκω, “to come to know, to find out by obser-
vation or inquiry”, could be insisted upon. Arguably, in both passages, divine action was 
aimed at verifying things God in fact knew (see also Num 16:5).  

18 See also Gen 3:9; 11:5 (and perhaps 2:19): in all these passages, translators and 
interpreters have struggled with the notion of divine omniscience, but the Septuagint 
translates the Hebrew text word for word. 

19 See below in n. 28. 
20 Bart Ehrman has noticed that certain types of statements in the New Testament 

(e.g., statements negating the virgin birth, or affirming the election of Christ) tend to be 
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Ps 73(LXX 72):11 
אל ויש דעה בעליון־איכא ידע  

“How can God know? Is there knowledge in the Most High?” 
π�ς �γνω  θεός, κα� ε� �στιν γν�σις �ν τ� #ψίστ� 
“How did God know? And is there knowledge in the Most High?” 

The next verse specifies that these words are said by the sinners. 

Isa 58:3 
עתדלא ו נפשנו נוינע תאירא לו צמנולמה   

“Why do we fast, but you do not see? Why humble ourselves, but you do not notice?” 
τί �τι �νηστεύσαµεν κα� ο�κ ε�δες �ταπεινώσαµεν τ�ς ψυχ�ς �µ�ν κα� ο�κ �γνως 
“Why is it that we have fasted, but you did not see? Humbled our souls, but you did not 
know?” 

Other examples: Ezek 8:12; 9:9; Ps 94(LXX 93):7; Job 22:13; and perhaps 
Gen 4:14.21 

4. Conclusions 

What our study establishes with some assurance is that the Greek trans-
lators believed God to be omniscient and let this belief influence their 
translation. The tendency to preserve or underline the notion of divine 
omniscience is found in the Pentateuch and in the other books, in literal as 
well as in free translation units.22 All this confirms the interest of the 
thematic approach.  

A more difficult question is how to interpret these data in the framework 
of the debate on the theology of the Septuagint. A first possible explana-
tion would be to describe the tendency identified in this paper in terms of 
Hellenization. Since Greek thought is supposedly more abstract, more 
conceptual, and more systematic than Hebrew thought, the belief in divine 
omniscience might be viewed as a typical Hellenistic theologoumenon, 
held to by the translators and consequently expressed in their Greek text. 
Such a theory would capture the truth only to a limited extent. A major 
obstacle in the way of this theory is the fact that the Hebrew Bible too 
clearly expresses the notion of divine omniscience. “The LORD is a God of 

                        

corrected by scribes when they are attributed to God, Jesus or the apostles, but tend to be 
preserved intact when they are attributed to unbelievers. See B. D. EHRMAN, The Ortho-
dox Corruption of Scripture (Oxford 1993) 57, 68. 

21 The same explanation may account for Cain’s words in Gen 4:14, “If you throw me 
out today from the face of the earth, from your face too I will be hidden …” (Septuagint) 
– the murderer of his brother could be expected to express a flawed theology. See also 
Amos 9:3. 

22 Not, however, in the Book of Genesis (see above, section 3a). 
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knowledge, and by him actions are weighed”, says 1 Sam 2:3, in the Hebrew 
text.23 The God of Israel knows what is hidden, he knows what is in the 
hearts and minds of human beings, and he knows what will happen in the 
future – every one of these doctrines is explicitly stated in a variety of 
places.24 Divine omniscience is not a new idea born from Hellenistic 
reflexion on Israel’s theological heritage.  

Perhaps then – this is a second possibility – the difference between the 
Greek version and the Hebrew text is that the former is more consistent in 
affirming divine omniscience. While the Hebrew text is inconsistent – now 
affirming omniscience, now casting it into doubt – the Greek translators 
would have effaced these contradictions. The tendency we have retraced 
would then be due to an effort at harmonizing the message of the Bible. 
Harmonization is indeed well in evidence in the Greek version, not least in 
the theological domain.25 

Nevertheless, this explanation too seems to be still off the mark. Indeed, 
the contradiction in the Hebrew Bible is more apparent than real. It is true 
that, in the passages reviewed above, the Hebrew text affirms that God 
“got to know”, or that God “doesn’t hear or see”; moreover, God is quoted 
as saying: “I didn’t know” or “I want to know”. One could, on the basis of 
these passages, conclude that the God of the Bible is not omniscient – as 
has been done recently by Michael Carasik.26 However, in light of the 
massive affirmation of God’s omniscience in all kinds of contexts, this 
approach is questionable. It would be safer to say that the expressions 
mentioned are figures of speech. Biblical style permits to say “the Lord got 
to know this or that” and the same style allows to attribute to God words 
like “I didn’t know” – but such phrases, in the context of the Hebrew 
Bible, do not suggest any real ignorance on God’s part.27  

The real difference between the Hebrew and the Greek on the point at 
issue would seem to be of a stylistic rather than a theological order. Both 
the Hebrew and the Greek Bible affirm the omniscience of God. But the 
Greek is more cautious in using turns of phrase that might let the un-
educated imagine that God is not omniscient, more prone to affirm divine 
omniscience explicitly. Perhaps this has something to do with writing in a 
language everyone could understand. While the Hebrew Bible addresses 
Israelites familiar with biblical religion, such an audience could not be 
                        

23 On the textual problems of this verse, see M. SEGAL, “1 Samuel 2:3: Text, Exegesis 
and Theology”, Shenaton 13 (2002) 83–96. 

24 See, e.g., Josh 22:22; Jer 12:3; Ps 44:22; 94:11; Job 23:10; Dan 2:21–22. The 
notion is implicit in many other texts, e.g., Deut 18:9ff; Num 23:23.  

25 See JOOSTEN, “Une théologie de la Septante?” (above, n. 2). 
26 M. CARASIK, “The Limits of Omniscience”, JBL 119 (2000) 221–232. 
27 Compare phrases like: “wake up”, Ps 35:23; 44:24; 59:6 (cf. Ps 7:7; 59:5; Isa 51:9); 

“don’t forget”, 1 Sam 1:11; Ps 10:12 (cf. Ps 42:10; Lam 5:20). 
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taken for granted by the Greek translators.28 What changes in the Greek 
Bible with regard to the notion of divine omniscience is not the substance, 
but the rhetoric. 

 
 

                        

28 Note that the few passages that were not changed did indeed create problems in the 
later history of interpretation. Origen expressly polemicizes against heretics who deduced 
from passages like Gen 18:21 that the God of the Old Testament was ignorant, see Hom. 
in Genesim 4.6. The Ebionites rejected all passages in the Old Testament that made 
mention of God’s testing (as in Genesis 22), see the Pseudo-Clementine Homilies 2.43 
(PG 2, 105). 




