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Introduction

In a seminal article relating to the story of Noah, the eminent Genesis scholar Ronald
Hendel makes the case that one of the most prominent themes in the first eleven chapters
of the Bible is “a series of... transgressions of boundaries” that had been set up in the
beginning to separate mankind from the dwelling place of Divinity.! David Carr arrived at a
similar conclusion, observing that both the pre-flood and post-flood stories of early
mankind “end in the same place: a threat to the divine-human boundary and God’s work to
reinforce it.”? Tryggve Mettinger also recognized the “stress on a borderline between the
divine and human spheres... in Genesis 1-11.”3 Likewise, Robert Oden highlighted the
“human aspirations to divine status” as an underlying theme in all these stories, and the
fact that such status “is ultimately denied them.”#

This general thesis is useful as far as it goes. In the stories of the transgressions of Adam
and Eve, of Cain, of Lamech, of the “sons of God” who married the “daughters of men,” and
of the builders of the Tower of Babel, we cannot fail to observe the common thread of a God
who places strict boundaries between the human and the divine. Surprisingly, however, a
significant and opposite theme has been largely neglected by exegetes: namely, the fact that
within some of these same chapters God is also portrayed as having sought to erase the
divine-human boundary for a righteous few, drawing them into His very presence.> The
prime examples of this motif are, of course, Enoch and Noah, of whom it was explicitly said
that they “walked with God.”®

Much more could be said about the contrast in Genesis 1-11 between the limits set by God
on the approach to the divine by transgressors, on the one hand, and His ardent efforts to
draw the righteous into His immediate presence, on the other. In this regard, it is not
without significance that many passages in these eleven chapters allude to the mythos of
the temple in the Old Testament, where qualifications of purity and uprightness were
integral to the granting of access to places of holiness.” This theme deserves greater
attention by scholars.8

Today, however, the story of Noah draws my interest today for a second—and highly
complementary—reason. It has long been recognized that the story of Noah recapitulates
the stories of the Creation,® the Garden,19 and the Fall of Adam and Eve.1! What has been
generally underappreciated by modern scholarship, however, is the nature and depth of
the relationship between these stories and the liturgy and layout of temples, not only in
Israel but also throughout the ancient Near East.1? And this relationship goes two ways. Not
only have accounts of primeval history been included as a significant part of ancient temple
worship, but also, in striking abundance, themes echoing temple architecture, furnishings,



ritual, and covenants have been deeply woven into the sacred stories themselves. To the
extent that the biblical accounts of the Creation, the Garden, and the Fall are replayed in the
story of Noah, one might expect similar temple themes to recur.

In my remarks today, I will focus on temple symbolism in the story of Noah.13 In doing so, I
will draw parallels and contrasts with the accounts of the Creation, the Garden, and the Fall
in the Bible and the book of Moses, as well as with the worldwide literature concerning
Flood heros such as Nu'u,* Nuh,> Nu Gua,'¢ Atrahasis,!” Utnapishtim,!8 Ziusudra,®
Deucalion,?? and Manu.2! While scholars such as John Walton22 and Mark Smith?23 have shed
light on how the Genesis description of the seven days of Creation relates to cosmic temple
inauguration, as yet no one seems to have explored with a similar degree of thoroughness
the many temple themes in the story of Noah.24



Figure 1. Donald Duck Gathers the Animals to the Ark2>
Taking the Stories of Primeval History Seriously

Given their status as targets of humor and caricature, it is sometimes difficult to be taken
seriously when discussing the well-worn stories of Adam, Eve, and Noah. However, a
thoughtful examination of the scriptural record of these characters will reveal not simply
stories of “piety or ... inspiring adventures”?¢ but rather carefully-crafted narratives from a
highly-sophisticated culture that preserve “deep memories”?” of spiritual understanding.
We do an injustice, both to these marvelous records and to ourselves, when we fail to
pursue scriptural understanding beyond the initial level of cartoon cut-outs inculcated
upon the minds of young children.?® Hugh Nibley characterized the problem this way:2°

The stories of the Garden of Eden and the Flood have always furnished unbelievers with
their best ammunition against believers, because they are the easiest to visualize,
popularize, and satirize of any Bible accounts. Everyone has seen a garden and been
caught in a pouring rain. It requires no effort of imagination for a six-year-old to convert
concise and straightforward Sunday-school recitals into the vivid images that will stay
with him for the rest of his life. These stories retain the form of the nursery tales they
assume in the imaginations of small children, to be defended by grown-ups who refuse
to distinguish between childlike faith and thinking as a child when it is time to “put
away childish things.”30 It is equally easy and deceptive to fall into adolescent
disillusionment and with one’s emancipated teachers to smile tolerantly at the simple
gullibility of bygone days, while passing stern moral judgment on the savage old God
who damns Adam for eating the fruit He put in his way and, overreacting with
impetuous violence, wipes out Noah’s neighbors simply for making fun of his boat-
building on a fine summer’s day.



Figure 2. In Search of Noah’s Ark, 197631

Adding to the circus-like atmosphere surrounding modern discussions of Noah’s flood are
the sometimes-acrimonious contentions among fundamentalist proponents concerning the
different theories about where the Ark came to rest. Nicolas Wyatt reports:32

[ once watched a television programme of excruciating banality, in which a camera
team accompanied an American “archaeologist” (for so he called himself) on his quest
for the remains of Noah’s ark on Mount Ararat. The highlight for me occurred when a
rival crew was encountered at several thousand feet... above sea level heading in the
opposite direction, on the same quest!



Figure 3. Enki Inserts a Computer Disk33

Unfortunately, Mesopotamian studies are no more exempt from such quackery than is Old
Testament scholarship. I found the following description on the Web for the figure shown
above:34

Galzu tells Enki (depicted with his snake icon) to warn Ziasudra [sic] (touching the
“wall”—probably a computer bank, depicted with Xs across the screens and slots for
programs) of the Flood. Galzu guides Enki’s arm to convey tablet (possibly a computer
or holo disk. The disk leaves Enki's hand en route to Ziasudra’s computer).



Figure 4. Left: Russell Crowe as Noah;3> Right: A “Watcher” on the attack3®

Realizing that Noah'’s story can be adapted to adults as easily as it can be told to children,
Hollywood has made sure that it is not left out of the fun. At left is Russell Crowe as Noah in
a film adaptation that Paramount has officially called a “close adaptation of the Biblical
story.”37 Bible readers will, of course, agree with director Aronofsky’s description of Noah
as “‘a dark, complicated character’ who experiences ‘real survivor's guilt’ after surviving
the Flood.”38 Accordingly, the prophet is portrayed with perfect scriptural fidelity as a “Mad
Max-style warrior surviving in a pseudo post-apocalyptic world.”3° Students of the Bible
will also surely recognize the portrait at right of one of the “Watchers,” who are depicted, in
exact correspondence to the graphic novel that inspired the movie, as “eleven-foot-tall
fallen angels with six arms and no wings.”40

This is certainly not your grandmother’s story of Noah!

To understand the stories of Adam and Eve and Noah for what they are, we need to bring
our best—the powerful tools of modern scholarship, the additional light shed by modern
revelation, and, of no less importance, the consecrated dedication of inquiring minds and
honest hearts diligently seeking divine inspiration—the simple fantasies of a “fanciful and
flowery and heated imagination”4! will not suffice.



Figure 5. Liz Lemon Swindle, 1953-: Go with Me to Cumorah, 1997
Toward a “Literal” Interpretation of Scripture

The Prophet Joseph Smith held the view that scripture should be “understood precisely as
it reads.”# Consistent with this view, my objective will be to render “literal” interpretations
of extracts from the primeval history. In saying this, however, it must be realized that what
premoderns would have understood to be “literal” interpretations of scripture is not the
same thing as what we would understand them to be in our day. Whereas we moderns
typically apply the term “literal” to accounts that provide clinical accuracy in the
journalistic dimensions of who, what, when, and where, premoderns were more apt to
understand “literal” in the sense of “what the letters, i.e., the words say.”43 These are two
very different ways of doing interpretation. As James Faulconer observed: ““What x says’
[i.e., the premodern idea of “literal”] and ‘what x describes accurately’ [i.e., the modern idea
of “literal”] do not mean the same, even if the first is a description.”#4

Consider, as an example, Joseph Smith’s description of the Book of Mormon translation
process. An emphasis consistent with modern interests is reflected in the detailed accounts
given by some of the Prophet’s contemporaries about the size and appearance of the
instruments he was supposed to have used, and the exact procedure by which the words of
the ancient text were made known to him. As moderns, this kind of account appeals to us—
the more physical details the better—because we want to know what “actually happened”
as he translated. On the other hand, Joseph Smith declined to relate such specifics, even in



response to direct questioning.*> The only explicit statement about the translation process
that he left on record is a testimony that it was accomplished “by the gift and power of
God,”#6 a description that avoids reinforcing the misleading impression that we can
understand “what really happened” through detailed accounts by human observers. This is
not to deny that the process used instruments and procedures such as those described by
Joseph Smith’s contemporaries. However, in saying that the translation was accomplished
“by the gift and power of God,”4” the Prophet abandons any effort to make these sacred
events intelligible to the clinical literalist, and instead attempts to point our attention to
what mattered most: namely, that the translation was accomplished by divine means.
Faulconer argues that insistence on a “literal” interpretation of such sacred events, in the
modern clinical sense of the term, may result in “rob[bing that event] of its status as a way
of understanding the world.”8 Elaborating more fully on the limitations of modern
descriptions, he observes that the interest of premoderns:#°

... was not in deciding what the scriptures portray, but in what they say. They do not
take the scriptures to be picturing something for us, but to be telling us the truth of the
world, of its things, its events, and its people, a truth that cannot be told apart from its
situation in a divine, symbolic ordering.>°

Of course, that is not to deny that the scriptures tell about events that actually
happened... However, premodern interpreters do not think it sufficient (or possible) to
portray the real events of real history without letting us see them in the light of that
which gives them their significance—their reality, the enactment of which they are a
part—as history, namely the symbolic order that they incarnate. Without that light,
portrayals cannot be accurate. A bare description of the physical movements of certain
persons at a certain time is not history (assuming that such bare descriptions are even
possible).



Figure 6. Pouring Liquid®!

“Person A raised his left hand, turning it clockwise so that .03 milliliters of a liquid
poured from a vial in that hand into a receptacle situated midway between A and B”
does not mean the same as “Henry poured poison in to Richard’s cup.” Only the latter
could be a historical claim (and even the former is no bare description).



Figure 7. Scale Model of Noah’s Ark>2

This is not to say that precise times, locations, and dimensions will be unimportant to the
stories we will study today. Indeed, details given in Genesis about, for example, the size of
the Ark, the place where it landed, and the date of its debarkment are crucial to its
interpretation. However, in cases where these chapters reveal such details, you can be sure
that it is not done merely to add a touch of realism to the account, but rather in order to
help the reader make mental associations with scriptural stories and religious concepts
found elsewhere in the Bible—in the case of Noah, for example, these associations might
echo the story of Creation or might anticipate the Tabernacle of Moses. It is precisely such
backward and forward reverberations of related themes in disparate passages of scripture,
rather than a photo-realistic rendering of the Flood, that will be the focus of today’s
presentation.



Figure 8. Typology in Biblical Tradition®3

Though we can no more reconstruct the meaning of the story of the Noah from geological
remains of the Flood than we can re-create the discourse of Abinadi from the ruins of
Mesoamerican buildings, we are fortunate to have, in both cases, a scriptural record that
can be “understood precisely as it reads.”>* The literal understanding we seek of the story
of Noah will be found in an unraveling of the interconnections among what Hendel calls
“the tangled plots of Genesis,”>> and in an interpretive approach that attempts to
comprehend how the individual story plots fit within larger meta-plots throughout the
Pentateuch—and sometimes even further afield.>¢ This table, derived by Wyatt from the
work of A. ]. Wensinck,5” shows “a typological reiteration of the same literary nexus [of
chaos/flood, creation/exodus, and covenant] throughout the tradition, canonical and non-
canonical.”>8 A neglected aspect of genius in the account of Noah, as in much of scripture, is
in the deliberate structuring of the elements of the stories in a manner that highlights
important typological patterns for the observant reader. And when finely-tuned perception
meets the insight of prophecy, as in the mind and heart of Joseph Smith, even missing
puzzle pieces can be supplied when required. As a stunning example, consider how the
Prophet discerned faint illumination through the keyhole of a handful of heavily redacted
verses in Genesis, and then used his gifts to open the door, revealing roomfuls of light, and
expanding these few verses into two brilliant chapters on the ministry of Enoch.>®

So much for preliminaries. With these considerations in mind, let’s begin with a discussion
of one of the central threads that connects the themes of “creation” and “rest” in the story
of Noah.



Figure 9. The Quest for Rest
The Quest for Rest

In the Flood, God effectively unmakes the earth, returning it to its initial empty state.®0
Starting from this disordered state, God effects a new creation, essentially remaking the
earth for the benefit of Noah and his posterity. With direct relevance to this theme, Jon
Levenson has insightfully commented on the “prominence of [the motif of] rest in ancient
Near Eastern creation stories.”®? He observes that:¢?

It is the attainment of rest which marks the completion of the act of creation in many of
these stories; in others, it is the gods’ need for rest which initiates the creative process.

In the story of Noah, as in biblical and Mesopotamian stories of creation, the theme of rest
plays out in three prominent respects:

1. The noisy clamor of the wicked that prevents rest
2. The labor of others that provides rest

3. The final achievement where one enters into rest.

[ will discuss each of these three motifs in turn.



Figure 10. Luis Garay, 1965-: The Crossroads.%3

The noisy clamor of the wicked that prevents rest. One of the most interesting aspects of the
collection of worldwide flood stories is that, as expressed by Wyatt, we do not seem to have
in the surviving tradition “diverging versions” from a single source, “but rather converging
ones, from many originals, whereby originally quite distinct accounts of the event, based on
different local experiences, may have to some extent coalesced through literary
influences.”®4 “It is fair to say,” continues Wyatt, “that whatever the local variations on the
theme which develop, a relatively constant theological basis is maintained in all the
versions, with moral or environmental tweakings here and there.”6>

In light of such findings, it is not too surprising that certain flood story themes are very
widespread. One of these is the idea of divine irritation at the loud uproar of human activity
which can be found throughout the worldwide flood literature,®® from the Old Babylonian
Atrahasis myth, where the noise of the people interrupted the repose of the god Enlil,®7 to
the Mayan Popol Vuh account, where the incessant noise of human ball games “disturbed
the lords of the underworlds... who lived beneath the ball court.”¢8 It must be understood,
however, that in each of these two cases the noise was symptomatic of a more serious
provocation: namely, human insubordination and insurrection. In the case of the Popol Vuh,
it was not merely the “stomping about and shouting” that caused the lords of the
underworlds to demand retribution, but also the fact that the guilty parties were “act[ing]
arrogantly,” and failing to show appropriate “honor” and “respect” to the gods.®® In the case
of Atrahasis, it has been argued that the “noisy activities... marked a rebellious attitude on
the part of the humans who were not content with their lot but wanted to encroach on the
divine territory.”70



Figure 11. ]. James Tissot, 1836-1902: The Golden Calf, ca. 1896-1902.71

A related theme also appears in the Bible and in Jewish pseudepigrapha. Remember, for
example, that it was the noise of Israel’s idol worship that caused Moses to descend in anger
from Mount Sinai’? and, similarly, that it was the noise of the Cainite ruckus that lured the
Sethites down from their holy mountain.”® Moreover, it was because “the cry of Sodom and
Gomorrah [was] great, and because their sin [was] very grievous”’4 that the Lord went
down to execute His fiery judgment against them. Likewise, the noisy clamor of sin was
surely an implicit backstory to Genesis 6-9 that ancient readers would have assumed as
they learned of the “violence””> of Noah'’s day. So great was the depravity of mankind at this
time that the earth itself cried out in loud lamentations, “When shall I rest, and be cleansed
from the filthiness that has gone forth out of me?”7¢ In all these stories, it is the noise of
wickedness that disturbs divine rest and apparently requires the absolute silencing of the
offenders through the exercise of awesome power.



Figure 12. King Bearing Building Tools, Ur-Nammu Stela, ca. 2100 Bc.””

The labor of others that provides rest. A second way in which the concept of rest functions in
primeval histories is as a rationale for the creation or designation of individuals to whom
one’s current workload can be assigned. For example, in Atrahasis and Enuma Elish we read
that human beings were created in order that mankind might “assume the drudgery”’8 of
manual labor formerly assigned to an unhappy contingent of the gods. Though this labor is
described in some Mesopotamian accounts as simple earth-moving, such as the digging of
the beds of the Tigris and Euphrates rivers,’® a Sumerian version of the story proposes
instead that the work intended for the newly created humans was principally the building
of sanctuaries®9—places where the gods might find rest.8! Though, in Genesis, Adam and
Eve are not asked to build a sanctuary, they are, in essence, asked to maintain one. As
several studies have shown,82 the Garden of Eden was laid out in temple-like fashion and
the Hebrew terms employed in God'’s instructions for them to “dress and keep”83 this
garden sanctuary are used elsewhere in the Bible for the temple duties of the Levites.?4 In
short, Adam’s calling in the Garden of Eden is to serve as an archetypal Levite, engaged in
daily “temple work.”8>

In subsequent chapters of Genesis, Noah takes on a priestly role in similitude of Adam. For
example, in Genesis 6:9, he is described by the Hebrew tamim, a term used to describe the
defect-free condition of sacrificial animals that can apply equally well to individuals serving
in the temple.8¢ In addition to serving in priestly functions, Noah also became a successor
to Adam in kingship.8” Like Adam who received a “diamond of Paradise”88 that was “whiter
than snow,”8° Noah is equipped with stones that “shine forth in darkness”?? as he travels in
the Ark.°1 The Prophet Joseph Smith said®? that “Noah, who is Gabriel[,] ... stands next in
authority to Adam in the Priesthood,” being “called of God to this office,” like Adam, as “the
father of all living” and as having “dominion,” having “held keys first on earth, and then in
heaven.”?3 This is consistent with descriptions of Noah’s counterparts that were
incorporated into later versions of the flood literature in the ancient Near East. Noah'’s
Mesopotamian equivalents were not seen merely as priests, but rather as kings®* who
were, like Adam, authorized to officiate in sacred offices by virtue of their regal status.?>



Figure 13. Noah Emerging from the Ark in a Pose of Resurrection.®®

Transcending his status as a king and priest, Noah is sometimes portrayed in the Bible as a
type of God Himself.?7 Consider, for example, the microcosmic Ark that Noah forms and fills
with living creatures and food in imitation of the Creator God,?8 his role as captain of the
Ark as it moved “upon the face of the waters”?*—assuming the role of God in the original
creation of the earth, his planting of an Eden-like garden after the emergence of dry land,
Noah'’s later locus “in the midst of”190 the most sacred place in that Garden, and his
pronouncement of a curse upon Canaan, the “serpent” who was responsible for the
transgression of its sacred boundary. With reference to Noah'’s quasi-divine status, note
that in 1 Enoch, his appearance at birth was described as being so glorious that “when he
opened his eyes the whole house shone like the sun,”101 and it is not without significance
that, in the book of Moses, Noah’s three children are explicitly called the “sons of God.”102
Noah'’s high standing in the eyes of God can be compared with that of Enoch who was the
only other mortal in scripture who was said to have “walked with God”193—meaning, some
claim, that these two patriarchs attained “eternal life.”1%4 Going further, Litwa translates the
phrase to signify “travel[ing] back and forth with the gods,”1%> and, in the case of Enoch,
associates the idea with deification.1% Likewise, in the account of Berossus, the flood hero
does not die but, like Enoch and Utnapushtim, is taken suddenly from earth and “translated
to live with the gods.”197 Indeed, Enoch and Noah, whose names are mentioned together
three times in the story of the Flood,1%8 are the only two included in the genealogical list of
the patriarchs whose entry does not mention their death.19° Both “found life amid the curse
of death”;110 both were rescued from death by the hand of God!!! and each was in their turn
arescuer to others.112 Depictions of Noah in the catacombs show him rising out of the Ark
in a pose of resurrection, prefiguring the emergence of the Savior from His tomb.

Not surprisingly, the theme of rest from hard labor is prominent in the story of Noah from
its very beginning. Noah’s name is almost certainly related to a Hebrew root meaning “to
rest”113 and, Lamech’s speech at Noah'’s birth focuses on the hope that his son will provide
relief from “our work and toil of our hands, because of the ground which the Lord hath
cursed.”114 Thus, as an analogue to Mesopotamian creation stories, Noah’s birth and the
subsequent setting up of his posterity as a new race of mankind is motivated by Lamech’s
desire for rest through the labor of others.



Figure 14. Gustave Doré, 1832-1883: The Empyrean, 1857

The final achievement where one enters into rest. The third aspect of rest in the story of
Noah is perhaps the most important of all. Note that in ancient Near East creation accounts,
rest is not only the motive for undertaking Creation in the first place, but also the happy
end that follows Creation as the culminating event of the triumphant victory of order and
divine dominion over chaos. In the biblical account, as in Enuma Elish,11> God rests when
his work is finished.11® And when He does so, taking His place in the midst of creation and
ascending to His throne, a temple made with divine hands comes into full existence as a
functional sanctuary'1’—a “control room of the cosmos”118 as Walton terms it. This current
scholarly understanding of the process outlined in Genesis 1 as being the organization!1? of
a world fit to serve as a dwelling place for God is in contrast to the now scientifically?% and
theologically!?! discredited traditional view that the biblical story merely describes, in
poetic terms, the discrete steps of an ex nihilo material creation, followed by a simple
cessation of activity. Instead, from this updated perspective, we can regard the seventh day
of creation as the enthronement of God and the culmination of all prior creation events.122
True rest is finally achieved only when God rules supreme in His divine temple—and His
righteous and duly-appointed king rules on earth.

Later in the presentation, we will return to the way rest and rulership are conjoined in the
story of Noah. For now, let’s turn our attention to the temple motifs in the design and
construction of the Ark.



Figure 15. Yoram Raanan, 1953-: Kruvim/Cherubs - Menorah, 2002123

The Ark and the Tabernacle

Revelation as the Source of Temple Plans. John Lundquist describes the ancient expectation
that temple plans are to be received by revelation. For example:124

Gudea of Lagash was visited in a dream in a temple of Lagash and shown the plan of the
temple by a goddess, who gave him a lapis lazuli tablet on which the plan of the temple
was written.12> Perhaps the best example of this aspect of temple building is the Sinai
episode itself, in which, according to D. N. Freedman, “this heavenly temple or sanctuary
with its throne room or Holy of Holies where the deity was seated on his cherubim
throne constituted the [pattern (Hebrew tabnit)] or structure seen by Moses during his
sojourn on the same mountain.”126

Thus, the heavenly temple became the pattern for the earthly Tabernacle built by Moses.



Figure 16. Stephen T. Whitlock, 1951-: Noah Sees the Ark in Vision127

It is significant that, apart from the Tabernacle of Moses!?8 and the Temple of Solomon,12°
Noah'’s Ark is the only man-made structure mentioned in the Bible whose design was
directly revealed by God.13° In this detail from a window of the Holy Trinity Church in
Stratford-upon-Avon, England, God shows the plans for the Ark to Noah just as He later
revealed the plans for the Tabernacle to Moses. The hands of Deity hold the heavenly
curtain as Noah, compass in his left hand, regards intently.



Figure 17. The Ark and Its Occupants, Silos Apocalypse, 1109131

Parallels between the Ark and the Tabernacle. Like the Tabernacle, Noah's Ark “was
designed as a temple.”132 The Ark’s three decks suggest both the three divisions of the
Tabernacle and the threefold layout of the Garden of Eden.133 Indeed, each of the three
decks of Noah’s Ark was exactly “the same height as the Tabernacle and three times the
area of the Tabernacle court.”134 The same Hebrew word was used for the animal skin
covering of the Ark and that of the Tabernacle.135



@,

Figure 18.]. James Tissot, 1836-1902: The Ark of the Covenant, ca. 1896-1902.136

Further strengthening the association between the Ark and the Tabernacle is the fact that
the Hebrew term for Noah'’s Ark, tevah, later became the standard word for the Ark of the
Covenant in Mishnaic Hebrew.137 In addition, the Septuagint used the same Greek term,
kibotos, for both Noah'’s Ark and the Ark of the Covenant.138 The ratio of the width to the
height of both of these arks is 3:5.13% John Tvedtnes takes tevah as a borrowing from an
Egyptian term that can have the meaning of “shrine”:140

As such, it is the small “house” in which the statue of the god is placed and in which it
can be carried in procession on the festivals.

The shrine in such processions would have functioned similarly to the Ark of the Covenant
in corresponding Jerusalem temple rites that celebrated the “conquering power over the
primeval waters.”141



Figure 19. A Modern Depiction of the Ark142

Marking the similarities between the shape of the Ark of the Covenant and the chest-like
form of Noah'’s Ark, Westermann describes Noah's Ark as “a huge, rectangular box, with a
roof.”143 Unlike the drawing shown here, the roof was probably flat along the whole length
of the vessel.14* The biblical account makes it clear that the Ark “was not shaped like a ship
and it had no oars,” “accentuating the fact that Noah'’s deliverance was not dependent on
navigating skills, [but rather happened] entirely by God’s will,”14> its movement solely
determined by “the thrust of the water and wind.”14¢ Likewise, in the Mesopotamian story
of Gilgamesh,'*” whether we see in the dimensions of the seven-storied ark that is in one
instance called a “temple”148 the shape of “a sea-going ziggurat”14° or instead a “floating
microcosm”150 in the form of a gigantic cube, the nautical improbability of such a vessel
serves to affirm the miraculous nature of the rescue.



Figure 20. The Ark of Moses!51

Consistent with the emphasis on deliverance by God rather than through human
navigation, the Hebrew word used in Genesis for ark (tevah) reappears for the only time in
the Bible in the story of the infant Moses, whose deliverance from death was also made
possible by a free-floating watercraft—specifically, in this case, a reed basket.152 Below we
will discuss the likelihood that reeds were also used as part of the construction materials

for Noah'’s ark.



Figure 21. Jan Brueghel the Elder, 1568-1625: The Entry of the Animals Into Noah's Ark,
1613153

Besides the resemblances in form between the Ark and the Tabernacle, there are other
similarities. For example, according to Tvedtnes, Jewish texts indicate that God commanded
Noah and his family to refrain from sexual activity while in the Ark,15* “just as under the
Mosaic code, it was forbidden for three days prior to going to the Tabernacle or temple and
before approaching Mount Horeb [Sinai].”>> In addition, it has been noted by scholars that,
in the Mesopotamian story of Gilgamesh, there is a similarity of the loading of the ship to
the loading of goods into a temple.1>¢ Likewise, Sailhamer observes that the account of the
entering of the animals into the Ark seems to have been shaped so as to highlight parallels
with the Tabernacle:157

Both narratives... emphasize that entry into the Ark/Tabernacle is to be accompanied
by an animal offering. At the close of the description of the building of the
Tabernacle,158 when the completion of the Tabernacle has been recorded,'>° the
command is given for it to be set up and readied for use.1® When it is readied and the
glory of the Lord has filled the Tabernacle,¢! provisions are made for “drawing near” to
the Tabernacle.1%?2 One may “draw near” only by bringing an animal offering that is
“unblemished” (tamim).163 Thus just as the completed Tabernacle can be entered only
with the “unblemished animals” as an offering, so Noah’s entry into the Ark is tied to his
taking with him “seven pairs” of every clean animal.164

More generally, Morales discusses the centrality of the theme of entering and leaving the
Ark as reason “to suspect an entrance liturgy ideal at work,”165 with all “entries’ as being
via Noah,”166 the righteous and unblemished priestly prototype.1¢7 When, at last, “the Lord
shut him in"168 the Ark, both the day “of salvation of the righteous (by entrance)” and “the
judgment of the wicked (by barred entrance)” had come.16°



Figure 22. Eugene Francis Savage, 1883-1978: Cypress Trail, 1945170
With respect to the material out of which Noah’s Ark was constructed, Genesis 6:14 reads:

Make thee an ark of gopher wood; rooms shalt thou make in the ark, and shalt pitch it
within and without with pitch.

The referent for the term “gopher wood”—unique in the Bible to Genesis 6:14—is
uncertain.!”! Most modern exegetes envisage a resinous timber and some take the Hebrew
term gopher specifically to mean cypress wood.17? Because it is resistant to rot, the cypress
tree was the main wood used in ancient times for the building of ships'73 and the
construction of coffins.174



Figure 23. Adam and Eve Enthroned in Paradise, 16th-century7>

There is an extensive mythology about the cypress tree in cultures throughout the world. It
is known for its fragrance and longevity!’6—qualities that have naturally linked it with
ancient literature describing the Garden of Eden.177 A cypress tree is pictured directly
behind Adam and Eve in the center of this 16t-century Islamic depiction. Consistent with
this association, cypress trees were used to make temple doors—gateways to Paradise.178

The possibility of conscious rhyming wordplay in the juxtaposition of gopher and kopher
(“pitch”) within the same verse cannot be ruled out. As Harper notes, the word kopher
might have evoked, for the ancient reader, “the rich cultic overtones of kaphar ‘ransom’
with its half-shekel temple atonement price,”? kapporeth ‘mercy seat’ over the Ark of the
Covenant,!80 and the verb kipper ‘to atone’ associated with so many priestly rituals.”181
Some of these rituals involve the action of smearing or wiping, the same movements by
which pitch is applied.182 Noting the cultic correspondences among these descriptive terms
for the Ark and the Tabernacle, Harper observes:183 “The [Ark] becomes the place of mercy
and ransom when the waters cover over and atone for the violence of the world.” Just as
God’s presence in the Tabernacle preserves the life of His people, so Noah’s Ark preserves a
righteous remnant of humanity along with representatives of all its creatures. Thus,
Westermann concludes:184 “The parallel between the Ark and the Tabernacle has a
profound meaning.”



Figure 24. “Marsh Arabs” in Southern Iraq Make Reed-Huts8>

In the Mesopotamian flood stories of Atrahasis!8¢ and Gilgamesh,187 the construction
materials for the building of a boat were obtained by tearing down a reed-hut. The basic
construction idea of such huts is that poles of resinous wood would have framed and
supported woven reed mats.188 The reed mats would be stitched to the hull and covered
with pitch to make them waterproof.18° As seen in this photograph, these building
techniques are still in use today.190



Figure 25. Enki Seated In His Abzu Sanctuary1°1

Although reed-huts may sometimes serve as secular enclosures, references to them in
Atrahasis,1%? Gilgamesh,'3 and Enuma Elish1%* clearly point to their ancient use as
sanctuaries. Oppenheim notes that these structures, which have been used since the fourth
millennium BC, “left sundry traces in the ritual practices, the sacred furniture of the later
[Mesopotamian] temples, as well as in the material features of their architecture.”19
Further connecting these sanctuaries to the themes of the flood story, Oppenheim ties the
origins of reed-huts in Mesopotamia to those of early boats and naval processions that
paraded from one temple to another,1°¢ while McCann argues for archaeological
connections to Egyptian New Kingdom ritual boats, where the reed shrine actually “encases
the hull; that is, only stern and sternpost appear.”17 Drawing from the early discussions of
Hilprecht on the magur- or makurru-boat of Mesopotamia that was “especially effective
during the [times of] deluge, when its exclusive purpose was... to protect men and beasts
against the waters from below and the pouring rain from above,”1°¢ Nibley discussed
parallels with watercraft described in Mesopotamian and biblical flood stories, as well as
the ships of the Jaredites.1°° From a variety of ancient sources, he also documented
traditions of “shining stones,” including those said to have been found both in the Jaredite
boats and also in the Ark of Noah.200

In this figure we see Enki seated in his rectangular sanctuary, made of reeds. He presided
both as the god of wisdom and of the freshwater ocean that existed under the land, called
the Abzu or Engur.?°1 In some parts of the ancient Near East, mortal kings and priests
would enter into reed sanctuaries in order to commune with the gods, in a manner that was
analogous to the entry of Israelite high priests into the Holy of Holies in Israelite temples.



Figure 26. The Nkoya King Mwene Kabulwebulwe at the Kazanga Festival, Kaoma District,
Zambia, 2003202

In this photograph, we see the Nkoya king seated at the ceremonial architecture built of
reeds during the Kazanga festival. Van Binsbergen,?%3 who has documented “myth diffusion
from the ancient Near East into central Africa... draws ...close comparison between the oral
traditions of the Nkoya in the Likota lya Bankoya?%* and... Mesopotamian mythic accounts
of the theophany at the reed-hut temple.”205 In further explanation of the king’s role in the
ancient Near East, Thorkild Jacobsen writes that this form of communication with the
gods:206

... s intimately connected with the king’s role as diviner, seer, and prophet. This side of
kingship was very important in older times; the king was, as priest-king, mediator
between the people and the gods, and by discovering the gods’ will and obeying it he
ensured peace and prosperity.

In a Sumerian account commonly called the Eridu Genesis, Ziusudra, one of the names used
for the Mesopotamian flood hero, enters into the “reed-hut... temple,”29” where he stands
“day after day” listening to the “conversation” of the divine assembly.2%8 Eventually,
Ziusudra hears the deadly oaths of the council of the gods following their decision to
destroy mankind by a devastating flood. Regretting the decision of the divine assembly, the
god Enki contrives a plan to warn Ziusudra and to instruct him on how to build a boat that
will save him and his family. Evoking ancient Near East parallels where the gods whisper
their secrets to mortals standing on the other side of temple screens or partitions
separating the divine and human realms,?%° Enki conveys his warning message privately
through the thin wall of Ziusudra’s reed sanctuary:210

And as Ziusudra stood there beside it he went on hearing:

“Step up to the wall to my left and listen!

Let me speak a word to you at the wall and may you grasp what I say,
May you heed my advice!

Related accounts tell us that Enki instructed Ziusudra to tear down the reed-hut temple and
to use the materials to build a boat.?11



Figure 27. Ron Bowles: Long Hut of the Marsh Arabs?12

Three kinds of boat-building materials are listed within the Mesopotamian flood stories—
wood timbers, reeds, and pitch.213 The biblical list is identical, except that the second item
is given as “rooms” rather than “reeds.” Concluding “that the apparent lack of the reed-hut
or primeval shrine in the Genesis flood account demands closer inspection,”214 Jason
McCann observes,215> as does Elizabeth Harper,216 that re-pointing the vowels in the
corresponding Hebrew term in the Bible, which was originally unmarked, would lead to an
alternate translation signifying an ark that was “woven-of-reeds.” Lexical findings from
elsewhere in the Bible, along with the earlier conclusions of Godfrey Rolles Driver,?17 argue
in defense of the following New Jerusalem Bible translation of Genesis 6:14:218

Make yourself an ark out of resinous wood. Make it with reeds and caulk it with pitch
inside and out.

Thus, by a translation that recognizes “reeds,” not “rooms,” as the second element in the
building materials for Noah'’s Ark, a puzzling inconsistency with the Mesopotamian
accounts is resolved, while, at the same time, further connecting the Ark with the temple.

Let’s now turn our attention to Creation and temple themes in the story of the Flood, where
we will find temple parallels not only to the structure of the Ark, but also in its function.



Figure 28. Joseph Mallord William Turner, 1775-1851: Shade and Darkness: The Evening
Before the Deluge, 1843

Creation

The Ark and the Tabernacle as Mobile Sanctuaries. In considering the role of Noah’s Ark in
the flood story, it should be noted that it was, specifically, a mobile sanctuary,?1° as were, of
course, the Tabernacle and the ark made of reeds that saved the baby Moses. Arguably,
each of these structures can be described as a traveling vehicle of rescue that was designed
to parallel in function God'’s portable pavilion or chariot.

Scripture makes a clear distinction between the fixed heavenly temple and its portable
counterparts. For example, in Psalm 18220 and D&C 121:1, the “pavilion” (i.e., booth or
canopy; Hebrew sukkah) of “God’s hiding place” should not be equated with the celestial
“temple” (i.e., palace; Hebrew hekal) to which the prayers of the oppressed go up,??! but
rather as a representation of a movable “conveyance”?2? in which God could swiftly
descend to rescue His people from mortal danger.223 The sense of the action is succinctly
captured by Robert Alter: “The outcry of the beleaguered warrior ascends all the way to the
highest heavens, thus launching a downward vertical movement”224 of God’s own chariot.



Figure 29. William Blake, 1757-1827: The Primaeval Giants Sunk in the Soil, 1824-1827

Such a “downward vertical movement” had already been urgently undertaken in response
to the sorry state of humanity not long before the Flood. In a vision figuratively
foreshadowing this event, Enoch is said to have seen “many stars descend” from heaven.225
These were the Watchers or “sons of God”?26—described variously as angels or mortals
who were given a charge to rescue mankind,??7 having been commissioned to “teach the
sons of man, and perform judgment and uprightness upon the earth.”?28 Tragically,
however, they “corrupted their way and their ordinances,” the discharge of their missions
thus serving to accelerate, rather than halt, the increase of “injustice... upon the earth.”229 It
was in view of the utter failure of this attempt to save humanity at large that God purposed
to rescue Noah and his family.



Figure 30. Terrible Winds and Titanic Seas?3°
Noah’s mission was not one that any of us would envy. As Nibley writes:231

If we fancy Noah riding the sunny seas high, dry, and snug in the Ark, we have not read
the record—the long, hopeless struggle against entrenched mass resistance to his
preaching, the deepening gloom and desperation of the years leading up to the final
debacle, then the unleashed forces of nature with the family absolutely terrified,
weeping and praying “because they were at the gates of death,”?3? as the Ark was
thrown about with the greatest violence by terrible winds and titanic seas. Albright’s
suggestion that the flood story goes back to “the tremendous floods which must have
accompanied the successive retreats of the glaciers”?33 is supported by the tradition
that the family suffered terribly because of the cold, and that Noah on the waters
“coughed blood on account of the cold.”234 The Jaredites had only to pass through the
tail end of the vast storm cycle of Noah's day, yet for 344 days they had to cope with
“mountain waves” and a wind that “did never cease to blow.”23> Finally, Noah went
forth into a world of utter desolation, as Adam did, to build his altar, call upon God, and
try to make a go of it all over again, only to see some of his progeny on short order
prefer Satan to God and lose all the rewards that his toil and sufferings had put in their
reach.



Figure 31. Joseph Turner, 1775-1851: Light and Colour: The Morning After the Deluge, 1843

Despite its ungainly shape as a buoyant temple, the Ark is portrayed as floating confidently
above the chaos of the great deep. Significantly, the motion of the Ark “upon the face of the
waters”?36 paralleled the movement of the Spirit of God “upon the face of the waters”237 at
the original creation of heaven and earth. The deliberate nature of this parallel is made
clear when we consider that these are the only two verses in the Bible that contain the
phrase “the face of the waters.” In short, we are made to understand that in the presence of
the Ark there has been a return of the same spirit of God that had hovered over the waters
at Creation—the spirit whose previous withdrawal had been presaged in Genesis 6:3.238
“Where [that spirit] is withdrawn, chaos flourishes unchecked.” “Where it hovers, there is
order, and chaos is restrained.”23°

Keys to understanding the symbolism of the movement of Noah'’s ark on the water can be
found the creation story. In Moses 2:2, God says: “I caused darkness to come up upon the
face of the deep.”?40 Unlike Genesis 1:2 where the origin of the darkness is left obscure,
Joseph Smith’s translation of the verse tells us that it was God who purposefully introduced
the darkness. A corresponding statement in the book of Abraham asserts that the “darkness
reigned upon the face of the deep,”?4! recalling ancient creation accounts that portray
darkness not merely as the absence of light, but as an active entity in its own right.242



Figure 32. M. C. Escher, 1898-1972: First Day of Creation, 1925

Far from representing the stirrings of evil and opposition, as one might initially suppose,
the darkness upon the waters of creation was actually meant to represent a vital
manifestation of the God’s goodness. Indeed, Nicolas Wyatt’s careful analysis of Genesis 1:2
concludes that the element of darkness was nothing less than a description of “the veil for
the divine glory”?43 surrounding the Lord as He descended from heaven to earth to begin
the work of Creation.?#* This is the same kind of imagery we encounter in Psalm 18, where
God is portrayed as riding on the cherub throne of His chariot?4> with “darkness under his
feet.”246 As in the moment immediately preceding the Creation, when God descended and
“his pavilion round about him were dark waters and thick clouds of the skies,”?47 so Noah
now rode in his glorious Ark over the stormy deep as a prelude to the remaking of the
world.?48 Nibley notes that in such accounts, where torrential waters and thick darkness
above and beneath occlude the horizon, “the distinction between earth-travel and sky-
travel often disappears.”249

In the story of the Ark’s motions upon the waters, however, we are witnessing something
more grave than a blurring of the distinction between earth-travel and sky-travel. Rather,
we are made to understand that, figuratively speaking, the very sky has fallen and the
“habitable and culture-orientated world lying between the heavens above and the
underworld below, and separating them”250 has utterly disappeared.25! In the words of 1
Enoch, “heaven... fell down upon the earth. And when it fell upon the earth, ... the earth was
swallowed up in the great abyss.”252 After that violent crash, all that remained was a
jumbled watery confusion—with one exception.



Figure 33. A Mini Replica of Creation?53

The motion of the Ark “upon the face of the waters,”2># like the Spirit of God “upon the face
of the waters”2>> at Creation, was a portent of the appearance of light and life. Within the
Ark, a “mini replica of Creation,”2>¢ were the last vestiges of the original Creation, “an
alternative earth for all living creatures,”2>7 “a colony of heaven”2>8 containing seedlings for
the planting of a second Garden of Eden,?>? the nucleus of a new world—all hidden within a
vessel of rescue described in scripture, like the Tabernacle, as a likeness of God’s own
traveling pavilion.

Just as the Spirit of God patiently brooded?¢9 over the great deep at Creation, and just as
“the longsuffering of God waited... while the ark was a preparing,”?6! so the indefatigable
Noah endured the long brooding of the Ark over the slowly receding waters of the
Deluge.262



Figure 34. Thomas Cole, 1801-1848: The Subsiding Waters of the Deluge, 1829

At last, the dry land appeared.23 Note that the Hebrew describes the final parking of the
Ark in terms of “rest,”264 reminding us again of the verb that underlies Noah’s name.26>

There are rich thematic connections between the emergence of the dry land at Creation, the
settling of the Ark at the top of the first mountain to emerge from the Flood, New Year’s
Day, and the temple. In ancient Israel, the holiest spot on earth was believed to be the
Foundation Stone in front of the Ark of the Covenant within the temple at Jerusalem:266 “it
was the first solid material to emerge from the waters of Creation,?¢” and it was upon this
stone that the Deity effected Creation.” The depiction of the Ark-Temple of Noah perched

upon Mount Ararat would have evoked similar temple imagery for the ancient reader of the
Bible.



Figure 35. James Tissot, 1836-1902, Dedication of the Temple, ca. 1896-1902

Spotlighting the theme of a new beginning, the number “one” plays a key role in the
description of the process of re-creation after the Flood. For example, note that it was “on
the first day of the [tenth] month” when “the tops of the mountains [were] seen,”268 and
that it was “in the six hundred and first year [of Noah's life] in the first month, the first day
of the month” that “the waters were dried up.”26? “There can be no mistaking the emphasis
on the number one,”279 writes Claus Westermann. Moreover, both of these verses, like their
counterpart in the story of the original creation, use the more rare Hebrew term yom ehad,
corresponding to the English cardinal term “day one,” rather than the common ordinal
term “first day.” This would have been a hint to the ancient reader that there was special
ritual significance to the date.?’! Consider that it was also the “first day of the first
month”272 when the Tabernacle was dedicated, “while Solomon’s temple was dedicated at
the New Year festival in the autumn (the month of Ethanim... ).”273 Consistent with usage in
ritual texts within the Bible and other texts from the ancient Near East, Mark Smith
concludes that the Hebrew cardinal term “‘day one’ does not mark... the beginning of time
in any sort of absolute way” but rather is an expression “suggestive of the ritual world” that
can be found within narratives that are themselves infused throughout “with temple and
ritual sensibility.”274 More explicitly, Westermann concludes that:27>

The day on which the waters of the flood disappeared from the earth, the day of the end
of the flood, becomes New Year’s day. The cosmos is renewed in the cultic celebration of
this day. It is the conclusion of the Flood narrative that later, in muted and covert ways,
provides the rationale for the annual cultic renewal of the cosmos at the New Year’s
feast.



Figure 36. Michael Morales: Days of Creation and Re-Creation, 2012276

Emphasizing “the stability of this re-creation,”?”7 God’s promises to Noah articulate the
reestablishment of the alternating rhythm of the times and seasons required to sustain
agricultural life and the cultic calendar that goes along with it. In Genesis 8:22, we read:

While the earth remaineth,
seedtime and harvest,

and cold and heat,

and summer and winter,
and day and night

shall not cease.

Apart from these brief allusions to selected works of the subsequent days of Creation,
Harper’s detailed study?’8 reveals that “the majority of the created works of the first five
days are completely disregarded” in the story of the Flood, “while the elements of the sixth
day: animals (with birds attached), the adam (male and female in the image of God), the
blessings, commands, and provisions of food are... recalled, rearranged, and at times
reinterpreted” within subsequent episodes of Noah'’s life. We now leave the story of re-
creation and enter the scene of a garden.



Figure 37. James Tissot, 1836-1902: Noah'’s Sacrifice, ca. 1896-1902
Garden

Nothing in the story of Adam and Eve in the Garden of Eden can be understood without
reference to the temple. Neither can the story of Noah and his family in the garden setting
of a renewed earth be appreciated fully without taking the temple as its background.

Allusions to Garden of Eden and temple motifs begin as soon as Noah and his family leave
the Ark. Just as the book of Moses highlights Adam’s diligence in offering sacrifice as soon
as he entered the fallen world,2’? Genesis describes Noah’s first action on the renewed
earth as being the building of an altar for what Morales?8 aptly calls “restful’?81-smelling”
burnt offerings.?82 Likewise, in each account, God’s blessing is followed by a commandment
to multiply and replenish the earth.283 Both stories contain instructions about what the
protagonists are and are not to eat.?84 Notably, in each case, a covenant is established in a
context of ordinances and signs or tokens.28> More specifically, according to Pseudo-
Philo,?8¢ the rainbow as a sign or token of a covenant of higher priesthood blessings was
said by God to be an analogue of Moses’ staff, a symbol of kingship.287 Both the story of
Adam and Eve and the story of Noah prominently feature the theme of nakedness being
covered by a garment.?88 Noah, like Adam, is called the “lord of the whole earth.”?8% Surely,
it is no exaggeration to say that Noah is portrayed as a new Adam, “reversing the
estrangement” between God and man by means of his atoning sacrifice.2?0



Figure 38. Dreux Jeun, fl. 1448-1467: The Dove Returns to the Ark, 1450-14602°1

And what about Noah'’s garden itself? Though no analogues to the Tree of Life and the Tree
of Knowledge are explicitly mentioned, an olive tree is implied in the story of the dove who
returns to Noah with its branch. A variety of texts associate the olive tree with the Garden
of Eden. For example, ancient traditions recount that on his sickbed Adam requested Eve
and Seth to return to the Garden to retrieve oil—presumably olive oil—from the “tree of
his mercy.”292 Recalling the story of the dove that returned to Noah'’s ark with the olive
branch in its mouth, one rabbinical opinion gives it that the “gates of the garden of Eden
opened for the dove, and from there she brought it.”2?3 Two days after a revelation
describing how war was to be “poured out upon all nations,” Joseph Smith designated D&C
88, by way of contrast, as the “olive leaf... plucked from the Tree of Paradise, the Lord’s
message of peace to us.”2%4

As a side note, a “phonetic affinity”2?> can be found between Noah (noach) and the term for
dove (hayyonah) who, on her first sortie from the Ark, found “no rest [manoah] for the sole
of her foot.”29% The dove “is white, a clean animal often used in sacrifice.2%7 Like other
sacrificial animals, it is sometimes seen as a symbol of Israel,?°¢ and therefore within this
story it is an ideal representative of Noah himself.”299



Figure 39. Agri Dagi in Eastern Turkey, Identified by Christian Tradition as Mount Ararat3%0

Although no parallel to the four rivers of Eden is explicitly mentioned in the description of
Noah'’s garden, it should not be forgotten that the sources of two of these rivers, the Tigris
and Euphrates, lie in the region of the “mountains of Ararat.”31 [n addition, most of the
other significant elements of the Garden of Eden are present in Noah’s garden: a prominent
mountain,3%2 fruit whose eating leads to important consequences,3%3 and a place of holiness
where unauthorized entry is forbidden.304

But there are also important differences between the garden story of Adam and Eve and
that of Noah. Whereas the Garden of Eden is situated in a terrestrial world, Noah’s garden
is clearly portrayed as telestial in nature, located on the earth as we know it. It is Noah, not
God, who plants it. And the earmarks of telestial law are evident in the details of the
commandments given to Noah. Man’s dominion in Noah’s garden is to be experienced by
the beasts with fear and dread,3%> for they are to become the meat of man.3%¢ Anticipation
of conflict and bloodshed among Noah’s descendants is implicit in the description given of
the punishment to be meted out for murder,3%7 recalling the tragic precedent set in the
slaying of Abel by Cain.3%8 Clearly, Noah’s garden scenes do not take place in an Eden
paradise, but instead are set in a fallen world.

We now leave the discussion of Noah'’s garden, and come to the scene of a “fall” and
consequent judgment. To make this passage understandable, it will need to be laid out
sequentially, piece by piece.



Figure 40. Noah in His Vineyard, Holkham Bible
Fall and Judgment
In Genesis, the fall and judgment scenes are straightforwardly recited as follows:30?
20 And Noah began to be an husbandman, and he planted a vineyard:
21 And he drank of the wine, and was drunken; and he was uncovered within his tent.

22 And Ham, the father of Canaan, saw the nakedness of his father, and told his two
brethren without.

23 And Shem and Japheth took a garment, and laid it upon both their shoulders, and
went backward, and covered the nakedness of their father; and their faces were
backward, and they saw not their father's nakedness.

24 And Noah awoke from his wine, and knew what his younger son had done unto him.
25 And he said, Cursed be Canaan; a servant of servants shall he be unto his brethren.

Looking at the passage more closely, however, raises several questions. To begin with,
what tent did Noah enter? Although the English translation says “his tent,” the Hebrew text
features a feminine possessive that would normally mean “her tent.”310 The Midrash
Rabbah explains this as a reference to the tent of Noah’s wife,311 and commentators, ancient
and modern, have often seized upon this detail to infer that Ham intruded upon his father
and mother during a moment of intimacy.312



Figure 41. The Tent of Yahweh

A very intriguing alternative explanation, however, is offered by Rabbi Shim’on in the
Zohar, who takes the he of the feminine possessive to mean “the tent of that vineyard,’
namely, the tent of Shekhinah,”313 the term for “the divine feminine”314 that was equated to
the presence of Yahweh in Israelite temples. The idea of Noah having erected a sacred tent
of meeting is perfectly consistent with the previous report that he built an altar31> and
established a covenant with the Lord.316 Indeed, in a variant of the same theme, at least one

set of modern commentators take the he as referring to Yahweh, hence reading the term as
the “Tent of Yahweh,”317 the divine sanctuary.



Figure 42. Tabernacle at the Foot of Mount Sinai3'¢

In view of the pervasive theme in ancient literature where the climax of the flood story is
the founding of a temple over the source of the floodwaters, Blenkinsopp31° finds it “safe to
assume” that the biblical account of “the deluge served not just as a paradigm of judgment
but also as the Israelite version of the cosmogonic victory of the deity resulting in the
building of a sanctuary for him.” It is significant that in the old Mesopotamian deluge myth
which, according to Blenkinsopp, “could and did function as a creation myth in its own
right,” this sanctuary is not located at the top of the mountain, but at the edge of a swamp,
an abzu.3?0 Similarly, Lucian reports that “the temple of Hierapolis on the Euphrates was
founded over the flood waters by Deucalion, counterpart of Ziusudra, Utnapishtim, and
Noah.”321 Consistent with this theme, Psalm 29:10 “speaks of Yahweh enthroned over the
abyss.”322

Given the many allusions in the story of Noah to the Tabernacle of Moses, it would have
been natural for the ancient reader to have seen in Noah'’s tent at the foot of the mount
where the Ark-Temple rested, a parallel with the sacred “Tent of Meeting” at the foot of
Mount Sinai, at whose top God’s heavenly tent had been spread. Clifford explains this
recurrent phenomenon with respect to the “ancient religious principle, ‘like is like’”: “The
similarity in form between the earthly dwelling of the god and its heavenly prototype
brings about the presence of the deity.”323



Figure 43. Grapes3*

How are we to understand the mention that Noah “was drunken”? Nibley associated the
incident with the eleven-day “Feast of Intoxication”32> and other rituals related to flood
motifs.326 Given the Mesopotamian context of the Flood story, an even closer connection
might be found in the beer-and-liquor-filled celebration that accompanied the completion
of Enki’s journey by water to Nibru to visit the god Enlil in which “there is no food—only
alcohol is consumed.”327

Most rabbinical sources, however, make no attempt at explanation or justification but
instead roundly criticize Noah'’s actions.328 In light of such condemnation, should we take
the incident simply as an etiological statement, an anticipatory explanation of the reason
why priests were later forbidden drink before officiating in the sanctuary?32° The difficulty
with that explanation is the fact that the Scriptures offer no iota of condemnation for
Noah'’s supposed drunkenness. Nor is there any hint of an accusation of hypocrisy or false
self-righteosness in scripture when Noah pronounces judgment upon his grandson Canaan.
Joseph Smith likewise refrained from any criticism of Noah—indeed, he asserted
unequivocally that Noah “retained all the power of his priesthood”33° after the incident.



Figure 44. James Tissot, 1836-1902: Noah in Vision, ca. 1896-1902

[s there a better explanation for Noah’s unexpected behavior?331 Yes. According to a
statement attributed to Joseph Smith, Noah “was not drunk, but in a vision.”33? This agrees
with the Genesis Apocryphon which, immediately after describing a ritual drinking of wine
by Noah and his family, devotes nearly three columns to a divine dream vision that
revealed the fate of Noah's posterity.333 From their study of Genesis, Koler and
Greenspahn334 concur that Noah was enwrapped in a vision while in the tent, commenting
that “This explains why Shem and [Japheth] refrained from looking at Noah even after they
had covered him, significantly ‘ahorannit [Heb. “backward”] occurs elsewhere with regard
to avoidance of looking directly at God in the course of revelation.”

Noah'’s fitness to enjoy the presence of God is explored in detail by Morales.33> Though not
applying the concept to Noah’s tent, he argues the point convincingly with respect to his
qualifications to enter the Ark “sanctuary.” Following Wenham,33¢ Morales discusses
scriptural assertions about the “righteousness”337 and “blamelessness”338 of Noah and:33?

... its correspondence with Psalm 15:1-2, considered by Koch the clearest example of a
temple entrance liturgy:

Yahweh, who may dwell in Your tent, who may tabernacle on Your holy mount?
Whoever’s walk is blameless, whoever’s deeds are righteous.

Wenham?340 further argues that the phrase that Noah “walked with God”:34!

... puts Noah on a par with Enoch342... It thus appears that there is a progressive build-
up in Noah’s characterization: he was a good man (righteous, like the majority of
[sraelites). More than that, he was blameless, the goal of all but achieved by few. Finally,
he walked with God like Enoch, the only man in Genesis to have been translated to
heaven. Utnapishtim went to dwell with the gods after the Flood, but Noah enjoyed
God’s close presence beforehand.

“In every sense,” writes Morales, “Noah is defined as the one able ‘to enter’”’343 into the
presence of the Lord. He concludes:344

As the righteous man, Noah not only passes through the [door] of the Ark sanctuary,34>
but is able to approach the mount of Yahweh for worship.... As the priestly figure able to
ascend the mountain of Yahweh..., Noah stands as a new Adam, the primordial man who
dwells in the divine Presence—homo liturgicus. As such, he foreshadows the high priest
of the Tabernacle cultus who alone will enter the paradisiacal holy of holies...



Figure 45.]. James Tissot, 1836-1902: The Offerings of Melchizedek, ca. 1896-19(02346

How does wine play into the picture? It should be remembered that a sacramental libation
was an element of the highest ordinances of the priesthood as much in ancient times as it is
today. For example, five chapters after the end of the Flood story, we read that Melchizedek
“brought forth bread and wine”347 to Abraham as part of the ordinance that was to make
the him a king and a priest after Melchizedek’s holy order.348 Just as Melchizedek then
blessed the “most high God, which had delivered thine enemies into thine hand,”34° so
Noabh, after partaking of the wine with his family, blessed “the God Most High, who had
delivered us from the destruction.”350 The book of Jubilees further confirms that Noah’s
drinking of the wine should be seen in a ritual context, and not merely as a spontaneous
indulgence that occurred at the end of a particularly wearying day. Indeed, we are
specifically told that Noah “guarded” the wine until the time of the fifth New Year festival,
the “first day on the first of the first month,” when he “made a feast with rejoicing. And he
made a burnt offering to the Lord.”3>1

We find greater detail about an analogous event within the Testament of Levi.3>2 There we
read that as Levi was being made a king and a priest, he was anointed, washed, and given
“bread and holy wine” prior to his being arrayed in a “holy and glorious vestment.” Note
also that the themes of anointing,3>3 the removal of outer clothing,3>* the washing of the
feet,3>> and the ritual partaking of bread and wine3>¢ were prominent in the events
surrounding the Last Supper of Jesus Christ with the Apostles. Indeed, we are told all the
righteous may joyfully anticipate participation in a similar event when the Lord returns:
“for the hour cometh that I will drink of the fruit of the vine with you on the earth.”357



Figure 46. Divested of His Outer Robes

How do we make sense of Noah'’s being “uncovered” during his vision? Perhaps the closest
Old Testament parallel to this practice is when Saul, like the prophets who were with him,
“stripped off his clothes... and prophesied before Samuel... and lay down naked all that day
and all that night.”358 Jamieson3>? clarifies that “lay down naked” in this instance meant
only that he was “divested of his armor and outer robes.” In a similar sense, when we read
in John 21:7 that Peter “was naked” as he was fishing, it simply meant that “he had laid off
his outer garment, and had on only his inner garment or tunic.”360



Figure 47. Saw the Nakedness of His Father

Now to verse 22. How do we understand the statement that Ham “saw the nakedness of his
father”? Reluctant to attribute the apparent gravity of Ham’s misdeed to the mere act of
seeing, readers have often concluded that Ham, in addition, must have done something.361
For example, a popular proposal is that Ham committed unspeakable crimes against his
mother3¢? or his father.363



Figure 48. James Tissot, 1836-1902: Noah’s Drunkenness (detail), ca. 1896-1902

Wenham, however, wisely observes that “these and other suggestions are disproved by the
next verse” that recounts how Shem and Japheth covered their father: 364

As Cassuto3%> points out: “If the covering was an adequate remedy, it follows that the
misdemeanor was confined to seeing.” The elaborate efforts Shem and Japheth made to
avoid looking at their father demonstrate that this was all Ham did in the tent.36¢

All this is consistent with the proposal that the misdeed of Ham was in that he intrusively
entered within the Tent of Yahweh and saw Noah in the presence of God while the latter
was “in the course of revelation.”3¢7 This idea also fits well with what Hendel, Carr,
Mettinger, Oden, and others have identified as an underlying theme throughout Genesis 1-
11, namely “transgressions of boundaries”368 that had been set up in the beginning to
separate the general run of mankind from the dwelling place of Divinity. While Noah, the
righteous and blameless, as an exception to those in his generation,3¢® was in a position to
speak with God face-to-face, Ham was neither qualified nor authorized to see, let alone
enter into, a place of divine glory.

A parallel to this incident might be seen by reading the story of the transgression of Adam
and Eve in the context of its many temple allusions. Consistent with recent scholarship that
sees the Garden as a temple prototype,3’? Ephrem the Syrian, a fourth-century Christian,
called the Tree of Knowledge “the veil for the sanctuary.”37! By way of summary of a
discussion that is provided in greater detail elsewhere,37? a Jewish tradition about the two
special trees in the Garden of Eden holds that the foliage of the Tree of Knowledge, as an
analogue to the temple veil, hid the Tree of Life from direct view: “God did not specifically
prohibit eating from the Tree of Life because the Tree of Knowledge formed a hedge
around it; only after one had partaken of the latter and cleared a path for himself could one
come close to the Tree of Life.”373



Figure 49. Ephrem the Syrian’s Concept of Eden, the Ark, and Sinai37*

In describing his concept of Eden, Ephrem cited parallels with the division of the animals
on Noah'’s Ark and the demarcations on Sinai separating Moses, Aaron, the priests, and the
people, as shown here.375 In ancient thought, movement inward toward the sacred center is
symbolically equivalent to moving upward toward the top of the sacred mountain.37¢ Recall
that on Sinai, Israel was gathered in three groups: “the masses at the foot of the mountain,
where they viewed God’s ‘Presence’ from afar; the Seventy part way up; and Moses at the
very top, where he entered directly into God’s presence.”3”7 Likewise, Ephrem described
the “lower, second, and third stories”378 of the temple-like Ark so as to highlight the
righteousness of Noah and to distinguish him from the animals and the birds.37° Finally,
Ephrem pictured Paradise as a great mountain, with the Tree of Knowledge providing a
boundary partway up the slopes. The Tree of Knowledge, Ephrem concluded, “acts as a
sanctuary curtain [i.e., veil] hiding the Holy of Holies which is the Tree of Life higher up.”380

Recurring throughout the Old Testament are echoes of such a layout of sacred spaces and
the accounts of dire consequences for those who attempt unauthorized entry through the
veil into the innermost sanctuary. By way of analogy to the situation of Adam and Eve and
its setting in the temple-like layout of the Garden of Eden, recall that service in Israelite
temples under conditions of worthiness was intended to sanctify the participants.
However, as taught in Levitical laws of purity, doing the same “while defiled by sin, was to
court unnecessary danger, perhaps even death.”381

Careful analysis of the narrative features of the Genesis account provides support for these
ancient perspectives about the nature of Adam and Eve’s actions. The subtle conflation of
the location of two trees “in the midst”382 (literally, “in the center”383) of the Garden of Eden
prepares readers for the confusion that later ensues in the dialogue with the serpent, and
set the stage for the transgression of Adam and Eve.



Figure 50. James Tissot, 1836-1902: The Brazen Serpent, ca. 1896-1902

Of great importance in understanding the story of that transgression is the fact that the
serpent is a frequently-used representation of the Messiah and his life-giving power.384
Moreover, with specific relevance to the location of his appearance to Eve, evidence
suggests that the form of the Seraphim, whose function it was to guard the Divine Throne,
was that of a fiery winged serpent.38>



Figure 51. Giuliano Bugiardini, 1475-1554: Adam, Eve (detail), ca. 1510

Ifit is true, as Ephrem the Syrian believed, that the Tree of Knowledge was a figure for “the
veil for the sanctuary,”38¢ then the serpent in the Garden of Eden positioned itself, in the
extreme of sacrilegious effrontery, as the very “keeper of the gate.”387 Simply put, the gift of
fruit from the Tree of Life, by which Adam and Eve would someday “become divine,”388 and
for which the Tree of Knowledge constituted a part of the approach, was, as yet, “an
unattainable thing [t]hat was not in its time.”38°

If this understanding of the situation in Eden is correct, the sin of Ham would be a striking
parallel to the transgression of Adam and Eve.30 Noah was positioned directly in front of,
or perhaps even seated upon, a representation of the throne of God.3°1 Without proper
invitation, Ham approached the curtains of the “tent of Yaweh,”3°? and looked at the glory
of God that was “uncovered within”3%3—literally, “in the midst of”3°4—the tent, just as Eve,
“cleared a path” for herself so she could “come close to the Tree of Life”3%> that was located
“in the midst of”3°¢ the Garden. Emerging from the tent, Noah cursed Canaan,3°” who is
likened in the Zohar to the “primordial serpent”398 that was cursed by God in Eden.
Elaborating on rabbinic commentary about similarities in the nature of the curse itself,
Daniel Matt notes that:3%°

The curse uttered against Canaan parallels the curse pronounced upon the serpent in
the Garden. As the serpent is more cursed than all other animals, who are themselves
enslaved to humanity, so Canaan is doomed to be a “slave of slaves.”400

By way of contrast to Ham and Canaan, Targum Neofiti, asserts that the specific blessing
given by Noah to his birthright son Shem is to have the immediate presence of the Lord
with him and with his posterity:401 “[M]ay the Glory of his Shekhinah dwell in the midst of
the tents of Shem.”



Figure 52. Skin Garment

Continuing, we encounter the question of what is meant by the “nakedness” of Noah. As
with Noah’s drinking of the wine, some readers see his “nakedness” as shameful and
interpet this verse etiologically, as an explanation for later guidelines in the Mosaic code
that were designed to prevent anyone from seeing the nakedness of the temple priests.402
However, as an alternative, what has just been outlined about Ham'’s having intrusively
looked at the divine Presence might be sufficient explanation for the description.

Going further, however, Nibley403 argued from the interpretations of some ancient
readers#04 that the Hebrew term for “nakedness” in this verse, ‘erwat, might be better
rendered as “skins,” ‘orot—in other words, an animal skin garment corresponding, in this
instance, to the “coats of skins”40> [kuttonet ‘or] given to Adam and Eve for their protection
after the Fall. The two Hebrew words ‘erwat and ‘orot would have looked nearly identical in
their original unpointed form. After tracing the traditions concerning the “coat of skins”
that Adam wore, Louis Ginzberg asserts that they “served to the former generations [i.e., to
those who lived before the time of Moses] as priestly garments.”4%¢ Indeed, Midrash Rabbah
specifically asserts that the garment of Adam had been handed down to Noah, who wore it

when he offered sacrifice.407



Figure 53. Tabernacle Coverings and Curtains

In the current context, the possibility signaled by Morales#%8 that “the ‘covering [mikseh] of
the Ark’409 establishes a link to the [skin] ‘covering of the Tabernacle”410 is significant.#11
The idea that not only the Ark and the Tabernacle, but also Noah himself might have been
covered in a priestly garment of skins is intriguing when we consider Philonenko’s
observation that “the temple is [itself] considered as a person and the veil of the temple as
a garment that is worn, as a personification of the sanctuary itself.”412 Could it be that just
as it is specifically pointed out in scripture that Noah “removed the [skin] covering of the
Ark” in Genesis 8:13, he subsequently removed his own ritual covering of skins, the
“garment of repentance”413 that was at that time worn as outer clothing, in preparation for
being “clothed upon with glory”?414



Figure 54. Took the Skin Garment

Some ancient readers went further, stating that Ham not only saw but also took the “skin
garment” of his father, intending to usurp his priesthood authority. Though the tradition
may be older, the prime extant sources for this idea are the Babylonian Talmud Pesahim
44b and Pirke de Rabbi Eliezer, in which Rabbi Judah said:415

The tunic that the Holy One, blessed be His Name, made for Adam and his wife was with
Noah in the Ark; when they left the Ark, Ham, the son of Noah, took it, and left with it,
then passed it on to Nimrod.

The fact that this account is embedded in the story of Nimrod rather than appearing in the
expected place within the story of Noah strengthens the argument that it is an independent
tradition. In a statement made prior to the English publication of any sources that mention
the stolen garment, Heber C. Kimball, a member of Brigham Young’s First Presidency, gave
his view that Ham was cursed because he “pulled the clothing off from his father Noah.”416

Rabbi Eliezer, among others, continues the intrigues of the stolen garment forward to the
time of Esau, who murdered Nimrod for it, and to Jacob, who wore it in order to obtain
[saac’s blessing.417 In turn, Nibley traces the theme backward to traditions telling of how
Satan conspired to get the garment from Adam and Eve,*18 and to premortal accounts of the
fight for the possession of the garment of light in heaven.#1°

The rabbis, by the way, disagreed over the nature of Noah’s garment:420 “It’s a mantle,’
according to Rabbi Yudan; ‘An undergarment,’ according to Rabbi Huna.” In either case, our
translator is quick to point out that it served as a protection*?! for the body of its wearer—



and that, as a result of Shem’s obedience, his descendants would merit the safety that the
garment afforded, while the posterity of Canaan would be deprived of it.#22 While Shem
received the reward of the “fringed cloak [tallit],”4?3 Japheth received the pallium, “a cloak
with clasps and buttons on the shoulder.”#?* Tvednes observes that “Ham’s descendants, by
this account, were left naked.”42> Nibley explains the rabbinic confusion about whether
Noah’s garment was an outergarment or an undergarment as being due to the fact that
there were two articles of clothing involved in the episode: while it was a “coat of skins”
that Ham reportedly took, it was a woven mantle that Shem and Japheth afterward used to
cover Noah.426



Figure 55. Stephen T. Whitlock, 1951-: Noah Sees the Ark in Vision (detail)#7
Summary and Conclusions

In this paper, | have tried to demonstrate that the story of Noah not only recapitulates the
stories of the Creation,#?8 the Garden,*?° and the Fall of Adam and Eve,*30 but also replays
the temple themes in these accounts, including the significant theme of rest. Noah’s name
means “rest,” the noisy clamor of the wicked prevented rest, Noah’s labors provided rest,
and Noah eventually entered into the rest of the Lord, meaning the fulness of His presence.

Apart from the Tabernacle of Moses#31 and the Temple of Solomon,*32 Noah'’s Ark is the
only structure mentioned in the Bible whose design was directly revealed by God.#33 I have
argued that, like these other sacred structures, Noah’s Ark “was designed as a temple”434—
specifically, a mobile sanctuary, as were the Tabernacle and the ark of bulrushes that saved
the baby Moses.#35 Each of these structures can be plausibly described as a traveling
vehicle of rescue that was designed to parallel in function God’s portable pavilion or
chariot.43¢ | have shown how this theme plays out in both the original creation and the
Noachic re-creation accounts. I have also explored the rich thematic connections between



the emergence of the dry land at Creation, the settling of the Ark at the top of the first
mountain to emerge from the Flood, New Year’s Day, the Tabernacle, and Solomon’s
Temple.

As the book of Moses highlights Adam’s diligence in offering sacrifice when he entered the
fallen world,*37 so the book of Genesis describes Noah'’s first action on the renewed earth as
being the building of an altar for burnt offerings.438 Most of the significant elements in the
Garden of Eden are present in Noah’s garden: a prominent mountain, fruit whose eating
leads to important consequences, and a place of holiness where unauthorized entry is
forbidden.#3° This holy place becomes the scene of a “Fall” and consequent judgment.#40
Often, the instigator of this “Fall” is wrongfully seen to be Noah who, it is reported,
succumbed to the intoxicating influence of wine from his vineyard. However, the scriptures
omit any hint of wrongdoing by Noah, and instead reserve all condemnation for his
grandson Canaan,*4! who is likened in the Zohar to the “primordial serpent”442 who was
cursed by God in the Garden of Eden.#43 And what was the sin? If we have understood the
situation in Eden correctly, it is a perfect parallel to the transgression of Adam and Eve.
Without proper invitation, Ham approached the curtains of the “tent of Yaweh,”444 and
looked at the glory of God that was “uncovered within”44>—literally, “in the midst of”"446—
the tent, in what might have been part of an effort to steal Noah'’s priesthood garment and
usurp his authority.#4”

The Prophet Joseph Smith asserted that Noah “was not drunk, but in a vision.”#48 According
to Koler and Greenspahn: “This explains why Shem and [Japheth] refrained from looking at
Noah even after they had covered him, significantly ‘ahorannit [Heb. “backward”] occurs
elsewhere with regard to avoidance of looking directly at God in the course of
revelation.”44?

In closing, [ must admit that while the evidence I have presented about temple symbolism
in the story of Noah is surely suggestive, unequivocal confirming evidence of certain points
remains elusive. Specifically, there are parts of the story of the tent as a sanctuary where I
still feel all at sea. As to the resemblances of the Tabernacle to the Ark, however, I'm
confident we're on solid ground.
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temple ritual, it lived on as part of the sacred rites of other diverse cultures. See, e.g., ].
M. Bradshaw, God's Image 1, pp. 655-656; C. Westermann, Genesis 1-11, p. 405.
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preconceived feeling that nothing can be learned from so ‘naive’ a tale” (A. LaCocque,
Trial, pp. 10-11).

29 H. W. Nibley, Before Adam, p. 63. Commenting further on simplistic assumptions that
believers too often apply to the story of Noah, Nibley wrote (ibid., p. 66):

From where he was, “the whole earth” (Genesis 8:9) was covered with water as far
as he could see; after things had quieted down for 150 days and the ark ground to a
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went and what they saw. That became a standard theme of early Oriental literature,
faithfully reflected in the classical stories of the sea-eagle and the hoopoe. All Noah
tells us is what he saw of the birds and the flood. The rain continued at least in spots,
for there was that magnificent rainbow. Why do Christians insist on calling it the
first rainbow, just because it is the first mentioned? Who says that water drops did
not refract light until that day? Well, my old Sunday School teacher, for one, used to
say it. The rainbow, like the sunrise, is strictly the product of a point of view, for
which the beholder must stand in a particular place while it is raining in another
particular place and the sun is in a third particular place, if he is to see it atall. Itis a
lesson in relativity.
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such views in his day (P. P. Pratt, Voice, p. 4):
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