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M
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Origen; LXXR, Lucianic recension; LXXS[1.2], Codex Sinaiticus, correctors
1, 2, etc.)

M Masada (manuscript)

MAIBL Mélanges présentés par divers savants a l’Academie des Inscriptions et Belles-
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Overtures to Biblical Theology, Philadelphia, Minneapolis

obverse of a papyrus or tablet

Oriental Institute Publications, Chicago

Old Latin (OLS, Fragmenta Sangallensia Prophetarum)

Orientalia lovaniensia periodica, Louvain

Orientalistische Literaturzeitung, Leipzig, Berlin

Orientalia, Rome

Oriens antiquus, Rome

Old South Arabic

Old Testament, Oude Testament, etc.

The Old Testament Library, Philadelphia, Louisville

Oudtestamentische Studién, Leiden

Ou testamentiese werkgemeenskap in Suid-Afrika, Pretoria
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Personal name

J. K. Stark, Personal Names in Palmyrene Inscriptions (Oxford, 1971)

F. Grondidhl, Die Personennamen der Texte aus Ugarit. StPohl 1 (1967)

Pretoria Oriental Series, Leiden

De Prediking van het OT, Nijkerk
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RSPT Revue des sciences philosophiques et théologiques, Paris
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SANT Studien zum Alten und Neuen Testament, Munich

SAOC Studies in Ancient Oriental Civilization, Chicago

SAT Die Schriften des ATs im Auswald, ed. H. Gunkel and H. Gressmann, 7 vols.
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Shnaton le-migra ule-heker ha-mizrah ha-kadum (Shnationian Annual for Bib-
lical and Ancient Near Eastern Studies), Jerusalem

Studies in Judaism in Late Antiquity, Leiden
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Zeitschrift des Deutschen Paldstina-Vereins, Leipzig, Stuttgart, Wiesbaden
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QPR3 nagam |

EIE; nagam; QR1 nagam,; PRI n‘gama

Contents: I. Grammar and Syntax. II. The Obligation to Take Vengeance: 1. Blood Revenge;
2. Revenge in the Case of Rape or Other Serious Transgressions; 3. Places of Asylum.
[II. Prohibition of Revenge: 1. Within the Clan; 2. In a Given Social Structure, IV, God as
Avenger.

I. Grammar and Syntax. The verbal root ngm, expressing the notion of revenge, is
attested in Amorite, Hebrew, Aramaic, Arabic, South Arabic, and Ethiopic. The verb
ngm occurs 36 times in the Hebrew Bible in the qal, niphal, piel, and hithpael. Both the
derivative substs. ndagam (17 occurrences) and n®gama (27 occurrences) mean “‘ven-
geance, revenge” and are thus synonymous with Amor. nigmu and Arab. nagma,
nigma, nagima. Although the month nigmu 1s attested in the Old Babylonian epoch in
Mari, Chagar Bazar, al-Rimah, and in the region of Diyala, i.e., in regions under
Amorite influence, its possible relationship with nigmu, “vengeance,” has not been
substantiated.

The Hebrew verb ndgam in the qal means “to avenge” or “to take vengeance,” often
taking as its direct object the subst. n°gama (Nu. 31:2) or nagam (Lev. 26:25; Jgs.
16:28; Ezk. 24:8; 25:12,15; CD 1:17; 1QS 2:5; 5:12). In other instances the direct ob-
ject is the blood (Dt. 32:43) or the person to be avenged (1 S. 24:13[Eng. v. 12]). Al-
though in Josh. 10:13 the direct object seems to refer to the enemies on whom one
takes vengeance, this construction i1s unusual, and the use of the verb “to avenge” in

nagam. W. F. Albright, “Archaeological Discovery and the Scriptures,” Christianity Today
12 (1968) 3-5; M. Buttenwieser, “Blood Revenge and Burial Rites in Ancient Israel,” JAOS 39
(1919) 301-21:; G. Cardascia, “La place du talion dans I'histoire du droit pénal a la lumiere des
droits du Proche-Orient ancien,” Mélanges offerts a Jean Dauvillier (Toulouse, 1979), 169-83;
W. Dietrich, “Rache: Erwédgungen zu einem alttestamentlichen Thema,” EvT 36 (1976) 450-72;
G. Dossin, “NOMD et NIOME-HAD,” Syr 20 (1939) 169-76; F. C. Fensham, “Das Nicht-
Haftbar-Sein im Bundesbuch im Lichte der altorientalischen Rechtstexte,” JNSL 8 (1980) 17-34;
F. Horst, “Recht und Religion im Bereich des ATs,” EvT 16 (1956) 49-75 = idem, Gottes Recht.
ThB 12 (1961) 260-91; idem, “Vergeltung,” RGG, VI, 1343-46; K. Koch, ed., Um das Prinzip
der Vergeltung in Religion und Recht des ATs. WdF 125 (1972); idem, “Gibt es ein
Vergeltungsdogma im AT?" ZTK 52 (1955) 1-42; H. Lammens, “Le caractére religieux du zar ou
vendetta chez les Arabes,” BIFAO 26 (1926) 83-127; E. Lipinski, La Royauté de Yahwé dans la
poésie et le culte de I’ancien Israél (Brussels, 21968), 289-92; G. E. Mendenhall, The Tenth Gen-
eration (Baltimore, 1973), 69-104; idem, “‘God of Vengeance, Shine Forth!" " Wirtenberg Bulle-
tin 45 (1948) 37-42; E. Merz, Die Blutrache bei den Israeliten. BWANT 20 (1916); W. T. Pitard,
“Amarna ekemu and Hebrew nagam,” Maarav 3 (1982) 5-25; O. Procksch, Uber die Blutrache
bei den vorislamitischen Arabern (Leipzig, 1899); H. Graf Reventlow, “*‘Sein Blut komme iiber
sein Haupt,”” VT 10 (1960) 311-27; G. Sauer, “QpPl ngm to avenge,” TLOT, II, 767-69; J. H.
Tullock, “Blood Vengeance Among the Israelites in the Light of Its Near Eastern Background”
(diss., Vanderbilt, 1966); R. de Vaux, Anclsr, 10-12, 160-63; J. Weingreen, “The Concepts of Re-
taliation and Compensation in Biblical Law,” Proceedings of the Royal Irish Academy 76 C 1
(Dublin, 1976); C. Westermann, “Rache,” BHHW, 111, 1546; — 7R ga'al (11, 350-55).
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this text 1s inappropriate. Instead, one should read a form of the verb géim and vocalize
‘ad-yagum instead of ‘ad-yiggom. The translation would then be: “as long as the host of
their enemies rose up” (cf. goy nékar in CD 14:14). The piel of ngm is attested twice
and used exactly like the qal, i.e., with the subst. n®gama (Jer. 51:36) or with the
“blood” to be avenged (2 K. 9:7) as its direct object. The gal passive in Gen. 4:15,24;
Ex. 21:21 means “to be avenged.”

The niphal and hithpael have the reflexive sense of “to avenge oneself” or “to take
vengeance, except in Ex. 21:20, where yinnagém must have the passive meaning “to
be avenged,” since the reference is to a slave who was beaten to death. The niphal in-
finitive also has a passive meaning in Sir. 46:1, where lhngm ngmy 'wyb should be
translated “so that the vengeance taken by the enemy be avenged.” This passive con-
struction corresponds to the active expression nagam nagam. Ex. 21:20, however,
presents a series of problems. Indeed, Ex. 21:20f. seems to betray two redactional
strata. The combination of the gal infinitive with the niphal imperfect, nagom
yinndgém, is rare.! Furthermore, the Sam. text reads mét yéimat, while the Targs. and
Syr. understand this as “he shall be punished before the court.” It is possible that the
original text should be understood in the sense of négém yinnagém, “an avenger should
take vengeance,” and that ngm niphal here has reflexive meaning.

Reference to the enemies on whom one avenges oneself i1s introduced by min (1 S.
14:24; 24:13[12]; Jgs. 16:28; 2 K. 9:7; Est. 8:13; Isa. 1:24; Jer. 15:15; 46:10; cf. Jer.
11:20; 20:10,12), mé’ét (Nu. 31:2), b€ (Jgs. 15:7; 1 S. 18:25; Jer. 5:9,29; 9:8[9]; 50:15;
Ezk. 25:12; cf. CD 8:11f.; 1QpHab 9:2), or /¢ (Ezk. 25:12; Nah. 1:2; CD 8:51.; 9:5).
This last particle can also precede the name of the person for whose sake vengeance is
taken (Jer. 15:15; 1QS 7:9); in one instance min precedes the reason one wishes to take
vengeance (Jgs. 16:28). The prep. ‘al is used with similar meaning in Ps. 99:8, where it
refers to Israel’s deeds (“lilot) that are protected by God’s avenging might.

The substs. nagam and n°qamd are used with either the subjective or objective geni-
tive, though a pronominal suffix can also be used. The subjective genitive designating
the avenger usually refers to God (Nu. 31:3; Jer. 11:20; 20:12; 50:15,38; 51:11; Ezk.
25:14,17; 1QS 1:11; 1QM 4:12) or to his wrath (1QM 3:6). In Lam. 3:60; Sir. 46:1; and
1QS 2:9 it refers to the adversaries who take vengeance. It is always ngmt that is used,
excepting Sir. 46:1, the only occurrence of the pl. ngmy. The objective genitive refers
to the one to be avenged. This can be a person’s blood (Ps. 79:10), the temple (Jer.
50:28; 51:11), Zion (Jer. 51:36), the sons of Israel (Nu. 31:2), Jeremiah'’s personal ene-
mies (Jer. 20:10), or the covenant (Lev. 26:25; CD 1:17f.). Only in the last instance
does one encounter the subst. nagam. Amor. nigmu has thus far been attested only with
the objective genitive (suf.): nigmisu, nigmi, nigmiya.

The notion of “taking vengeance” can be expressed in various ways with the root
ngm. In addition to ngm, alone or with the infinitive absolute, and the idiomatic expres-
sions nagam n°gama and nagam nagam, the following expressions occur: hésib nagam
(Dt. 32:41,43; Sir. 12:6), ‘asa n°qama (Jgs. 11:36; Ps. 149:7; Ezk. 25:17; CD 8:11-12;

1. Cf., however, GK, §113w.
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1QpHab 9:2) or ‘asa nagam (Mic. 5:14[15]), lagah n¢qama (Jer. 20:10) or lagah
nagam (Isa. 47:3), and ndtan n°qamda (Nu. 31:3; 2 S. 4:8; 22:48; Ps. 18:48[47]; Ezk.
25:14,17). The oftended party wishes to “see vengeance” (ra'a n°gama, Jer. 11:20;
20:12; cf. Lam. 3:60; or hazd nagam, Ps. 58:11[10]). For that person the day when ven-
geance is taken is in a certain sense a festive day, while the same day is a day of terror
for the person on whom that vengeance is taken. This day 1s called yom ngama (Jer.
46:10) or yom nagam, “*day of vengeance” (Prov. 6:34; Isa. 34:8; 61:2; 63:4; 1QS 9:25;
10:19; 1QM 3:7f.; 7:5), ‘ét ngamd, “the time of vengeance” (Jer. 51:6), or mo‘éd
nagam, “‘date of revenge” (1QM 15:6). The month nigmu(m) in the Amorite calendar
of the Old Babylonian period might imply a limitation of the right of vengeance to only
one month during the year.

The avenger is normally called — 7R} gé’él, though use of the ptcp. négém for
God as avenger and for those who carry out divine revenge (Ps. 99:8; Nah. 1:2; CD
9:41.; 1QS 2:6) seems to indicate that this was the original expression for “avenger.”
This participle should perhaps also be read in Ex. 21:20 (see discussion above). The
name nagimu(m), “avenger,” occurs as an Amorite personal name.? This name was
possibly given to a child who was one day to take revenge on the murderer of his fa-
ther or grandfather. The name nigmanu(m) is attested among the Amorites during the
same period and might have the same derivation, since it means approximately
“vengeful.”? An unpublished Mari text calls the avenger bél nigmi, lit. “master of re-
venge.”4

II. The Obligation to Take Vengeance.

. Blood Revenge. The obligation to take blood vengeance, nigmat dam (Ps.
79:10), anises from the real or imagined blood kinship among the members of a clan
or tribe. This is an old desert law corresponding to the ta’r of the Arabs with the goal
of guaranteeing respect for life. This obligation is supported by the entirety of OT
legislation: cf. the Covenant Code (Ex. 21:12), the Holiness Code (Lev. 24:17), and
the Deuteronomic collection of laws (Dt. 19:11f.). As Gen. 9:6 states in rhythmic-
poetic language, the blood of the person who sheds human blood must also be shed.
Redemption by monetary payment is not a possibility (Nu. 35:31-34). The nearest
relation 1s the gé’él, who is to take vengeance on the murderer (Nu. 35:19; Dt. 19:12;
cf. 2 S. 14:11): A father must avenge his son, a son his father (1 K. 2:5-9; 2 K. 14:5);
if a person has no children, his brother or one of his closest relatives must take this
task upon himself. Thus Joab kills Abner (2 S. 3:22-27) to avenge the death of his
brother Asahel (2 S. 2:22f.). The avenger must carry out the punishment “with his
own hand” (b€yad, cf. Ezk. 25:14; 1QS 2:6) and shed (on the ground) the blood of
the murderer of his son or of one of his blood relatives. Indeed, blood vengeance can
extend into the fourth generation (cf. Ex. 20:5; 34:7), though subsequent law re-

2. T. Bauer, Die Ostkanaander (Leipzig, 1926), 36; APNM, 241f.
3. Bauer, 47; ARM, 11, 95, 5.
4. Cited by G. Dossin, Syr 20 (1939) 175 n. 2.
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stricts blood vengeance to the murderer alone (Dt. 24:16; 2 K. 14:6 par. 2 Ch. 25:4;
Jer. 31:29f.; Ezk. 18:2-4).

The law of blood revenge is intended to guarantee respect not only for the life of the
freeperson but also for that of the slave (Ex. 21:20f.). If a slave, male or female, dies
under the blows of his or her master, “an avenger shall avenge him [or her]” (nogéem
yinnagém).”> This punishment was undoubtedly death, since a comparison both with
Ex. 21:18-19 and with the Sam. text, which replaces ngm yngm with mét yiimat, shows
that the lex talionis must be applied here. The avenger was normally to be a member of
the slave’s family. If the slave was a foreigner or alien whose family was not present to
carry out that vengeance, however, the murderer went unpunished. Talmudic legisla-
tion provides for such cases by prescribing the appointment of an avenger by the judi-
cial assembly (Bab. Sanh. 45b), though this measure is not attested in the Bible itself
and presupposes a procedure involving public law, while the law in Ex. 21:12ff. seems
to give the murderer over to private vengeance.

[f one excludes the hypothesis of an avenger appointed by a legal authority, the law
in Ex. 21:20 still allows for two different interpretations. It may be that it applies in ac-
tual practice only to the Hebrew slave whose family genuinely is able to take ven-
geance. This is the most probable explanation. If in contrast it applies to every slave in-
dependent of origin, then it must also consider the possibility of immanent or divine
vengeance. Perhaps one interpreted the lethal bite of a snake or a scorpion in this sense,
since Nu. 21:6-7 does mention the serpent as the executor of divine punishment, and
since talmudic literature portrays it as the avenger without qualification. Here we find
the expression that someone “avenges himself and is as vindictive as a snake” (ndégém
wendtér kénahas; Bab. Sabb. 63a; Yoma 23a; Ta‘an. 8a). Here Samson is characterized
as “vengeful as a snake” (késém Se-nahas nagman; Gen. Rab. 99). The blood of the
victim cries out from the ground (Gen. 4:10), the habitation of the serpent, the arche-
typal chthonic animal. These later expressions of popular belief, which also mention
angels as executors of vengeance,® do not allow us to reconstruct the exact understand-
ing of divine vengeance, a notion possibly presupposed in Ex. 21:20f. In any event, the
slave can no longer be avenged if he or she dies one or two days later rather than di-
rectly under the blows of the master. It must be clear that death was not intentional or
premeditated. The master was considered sufficiently punished by the financial loss
brought about by the death of the slave and the cessation of the slave’s service.

The obligation to “blood revenge™ can also be regulated contractually, as shown by
the stelae of Sefire. According to stela III, which treats of the obligations of a vassal in
the case of regicide, the vassal must “avenge the blood” (ngm dm;, cf. Dt. 32:43; 2 K.
9:7) of the liege lord, the lord’s sons, and his descendants “from the hand” (mn or mn
vd) of their enemies.” If he himself participated in the conspiracy, someone had to
avenge on him the blood of his liege lord.® This particular case of obligation to take

. On this emendation see previous discussion.

. Cf. J. Naveh and S. Shaked, Amulets and Magic Bowls (Jerusalem, 1985), 135, 144,
. KAI 224:11f.

. L. 22.
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vengeance on the murderer was familiar in ancient Israel, since a similar obligation de-
rived from the covenant” between Yahweh and the people. And though Yahweh exe-
cutes vengeance on disloyalty toward the prescriptions of the covenant (Lev. 26:25; cf.
1QS 5:12; CD 1:17-18), he also obligates himself by oath to avenge the blood of his
servants (Dt. 32:40-43; cf. Ps. 79:10).

2. Revenge in the Case of Rape or Other Serious Transgressions. Revenge 1s ex-
tracted not only in the case of murder but also in the case of rape and serious bodily
harm. Thus Dinah’s brothers avenge their sister by killing Hamor and his son
Shechem, “because their sister had been defiled” (Gen. 34:1-5,25-27). After Amnon,
David’s firstborn, violates his half-sister Tamar (2 S. 13:1-20), she is avenged two
years later by her brother Absalom. Absalom has his servants kill Amnon, and then he
flees to his maternal grandfather, the king of Geshur, with whom he remains for three
years (2 S. 13:23-38; cf. 3:3). Afterward he is able to return to Jerusalem (14:21-24),
since the right of blood revenge is not valid within the same familial group. The jealous
husband also extracts revenge when he punishes the adulterer who has violated his
marriage by lying with his wife (Prov. 6:34f.).

The story of Samson relates an example of vengeance prompted by serious physical
injury. Samson avenges his blindness on the Philistines by causing a house to collapse
and burying them under its ruins (Jgs. 16:28-30). Jeremiah’s adversaries want to take
revenge on the prophet because of his prediction, which in their eyes threatens the exis-
tence of the city (Jer. 20:10; cf. 26:11); and Jeremiah himself wishes that God would
avenge him on the people (11:20; 20:12). The righteous wishes to “see vengeance™ and
to “bathe his feet in the blood of the wicked” who caused his suffering (Ps. 58:11[10]).
Vengefulness is satisfied at the sight of revenge, which Israel’s and Judah’s enemies
(e.g., the Edomites) also carry out (Lam. 3:60; Ezk. 25:12,15; Sir. 46:1; 1QpHab 9:2;
1QS 2:9). The Song of Lamech (Gen. 4:23-24), in which he boasts of having killed a
man for wounding him, and even of being avenged seventy-sevenfold, does not reflect
reality, but is rather an ancient boasting song illustrating the violence of the Cainites. !V

3. Places of Asylum. The example of Joab, who kills Abner (2 S. 3:22-27; cf.
2:22f.), shows that the sacred duty of blood revenge was not soon forgotten. Thus it is
understandable that legislation tried on the one hand to restrain the practice of taking
revenge, though on the other hand 1t was quite suited to function as a preventative.
Legislation regarding the cities of asylum (Nu. 35:9-34; Dt. 4:41-43; 19:1-13; Josh.
20:1-9), while sanctioning blood revenge, does distinguish cases of unintentional kill-
ing and establishes for such cases the ordinances of asylum. It establishes furthermore
that only the murderer be punished by death. The texts describing this institution are
difficult to interpret, and the cities of asylum (Josh. 20:1-9) are located apart from the

9. — N2 berit (berith) (11, 253-79).
10. On the notion of “violence™ in the OT see N. Lohfink et al., Gewalt und Gewaltlosigkeit
im AT. QD 96 (1983), with extensive bibliography.
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Levitical cities (Josh. 21:11,21,27,32,36,38; cf. 1 Ch. 6), as if the Levites were origi-
nally persons who had fled into the cities of refuge, where they survived under God’s
protection, having changed into zealots for his cult (cf. Gen. 49:5-7; Dt. 33:9).11

Sacred sites could also function as cities of refuge, and certain statements in the
Psalms seem to allude to the temple as a place of refuge. The temple is a shelter from
one’s adversaries where one can remain in safety (Ps. 27:2-5) beneath the wings of
Yahweh (61:4£.[31.]), while a guilty person is denied access (5:5[4]). This is why the
murderer can be torn away from the altar to be delivered over to punishment (Ex.
21:13f.). Thus also Joab, who had murdered Abner and Amasa (2 S. 3:26f.; 20:9f.; 1 K.
2:5f.), was not protected by the right to asylum and was killed in the sanctuary itself
(1 K. 2:28-31).

I11. Prohibition of Revenge.

1. Within the Clan. The prohibition of revenge i1s emphatically inculcated in the Ho-
liness Code: *“You shall not take vengeance (/6°-tiggom) or bear any grudge (lo-tittor)
against the b°né ‘amm¢ka” (Lev. 19:18). The historical interpretation of this law de-
pends on the exact sense of b°né ‘amm®ka. Although some have taken this expression
as a reference to the entire people of Israel, it is doubtful whether this accurately re-
flects the real meaning of the word — QY ‘am, which in v. 16aa appears in the plural.
Several mss. emend this pl. ‘'myk to a sg. ‘mk, and the older versions translate it as if
“the people” were meant. In the meantime, the lectio difficilior ‘'myk reveals the real
meaning of this expression: it might refer to the paternal “ancestors,” as in Amorite, in
the old prescription of Lev. 20:17, or in the expression ne’“sap “¢I-‘ammayw, “to be
united with his ancestors,” and nikrat mé ammayw, “‘to be cut off from his ancestors.”!2
In accordance with the original meaning of the root rk/, *to engage in trade,” the ex-
pression [o’-télek rakil b®’ammeyka (Lev. 19:16aa) would mean “you shall not go
about as a trader of your ancestors.” This prohibition was probably directed against
trade that violated blood bonds by attempting to circumvent the law prohibiting the
auctioning of paternal property, thus transferring property outside the family circle in
the way effected in Nuzi by means of pseudo-adoptions.

The word ‘am also has the same meaning “ancestors” in Lev. 19:18aa, which regu-
lates the taking of vengeance. Furthermore, one must remember that the expression bn
‘m 1in this verse is already attested in Amorite by the PN bin-‘ammi or bunu-"ammi'? (cf.
Gen. 19:38) as well as by the alliance that the Bedouin of Belgah (Moab) call bén
‘ameéh. This alliance was made only between neighboring tribes living in constant con-
tact with one another, and was based on the solemn oath that the members of the two
tribes would conduct themselves as relatives. Such an alliance lends this tribal associa-
tion a stability similar to that obtaining within the family as a result of blood ties, and
in the case of murder permits no vengeance within the bén ‘améh. The murderer of a

11. = N%pn miglat (VIII, 552-56); — "7 léwi (VII, 483-503).
12. Cf. B. Alfrink, “L’Expression 'I"?g.?"?ﬁ OR1,” OTS 5 (1948) 118-31.
13. Bauer, 15ff.; ARM, XVI/1, 81f.
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bén ‘am must leave his tribe along with all his direct descendants and with the three
generations of the line most closely related to him. From now on he is subject to the
vengeance of the victim’s relatives, since he no longer enjoys the protection of a bén
‘améh; the more distant members of his family who remain in the tribe are not to be vi-
olated, and even the property of the ostracized person is untouchable.'?

This institution enables us to understand the original sense of the prohibition of Lev.
19:18a: “You shall not take vengeance or bear any grudge against the children of your
ancestors.” This i1s a prohibition of vengeance within the familial group, though it by
no means implies that a murderer should go unpunished. The punishment meted out to
him is exclusion from the clan, as is the case with the fratricide Cain (Gen. 4:10-14).
As Yahweh does here, so also can a Bedouin sheikh and the tribal elders exclude a dan-
gerous member from the clan on the basis of a decision called infiras ‘abatih, **shaking
(out) his cloak.” All the members of the camp and of the neighboring tribes are offi-
cially informed concerning this harsh decision, which subjects the individual to the
mercy or disfavor of any person happening upon him. No one, neither from his tribe
nor from his family, will avenge his blood if he is murdered. This is the allusion in
Gen. 4:14. In the meantime, Yahweh puts a mark on Cain that he be avenged sevenfold
(yuggam) should anyone kill him (4:15), even though Cain is the murderer of his own
brother, whose blood cries out to God from the ground (4:10f.). Gen. 4:15, however,
might be a redactional verse taking the Song of Lamech (4:24) as its model. If one
takes 4:15 as redactional, one can hardly conclude from it the existence of a specific in-
stitution or praxis protecting the murderer.!>

The story of the woman of Tekoa (2 S. 14:4-11), a tale illustrating royal wisdom (cf.
1 K. 3:16-28), seems to contradict the custom of not carrying out vengeance within the
same family group. According to this story, a fratricide was to be killed by the mem-
bers of the clan. This case 1s unusual, and it is thus the task of the wise and just king to
resolve it. His decision does indeed accord with custom, a fact confirming his wisdom
in the eyes of the people. Furthermore, the king assures: “Not one hair” of the fratricide
shall “fall to the ground.” This implies that the intervention of the highest authority
puts an end to the dispute.

2. In a Given Social Structure. The commentary of the woman of Tekoa (2 S. 14:14)
resembles a wisdom reflection on the fate of the sacrificial offering for which one can
do nothing more, and on that of the murderer who can yet be of use to his clan. This re-
flection tends in the same direction as the institution of cities of refuge and a more
comprehensive interpretation of Lev. 19:18. Although the rabbinic commentaries in
connection with this verse do not consider the important circumstances of murder,
rape, or mutilation (Bab. Yoma 23a), the LXX translators might have been thinking of
serious injuries, since they render [6°-tiggom with ouk ekdikdtai sou hé cheir, “that you

14. A. Jaussen, Coutumes des Arabes au pays de Moab (Paris, 1908), 149-62.
15. A different view is taken by F. W. Golka, “Keine Gnade fiir Kain,” Werden und Wirken
des ATs. FS C. Westermann (Gottingen, 1980), 58-73.
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not take the law into your own hands,” using the same verb ekdiko as in Ex. 21:20f. or
Dt. 32:43. In other words, one must seek justice from the courts.

The Qumran Essenes go even further in their interpretation of Lev. 19:18. Accord-
ing to CD 9:2-5 God alone 1s to take vengeance on his enemies. Vengeance and rancor
are viewed as transgressions against the law if a person accuses his companion without
first having rebuked him before witnesses or having brought his anger under control;
one would be making the same mistake if one were to accuse him “before his elders.”
This Essene prescription need not have any particularly grievous transgressions in
mind, since the rules of the community (1QS 7:8-9) provide for a punishment of six
months or a year for the transgression of bearing malice or taking revenge. One of the
most essential obligations of the members of this “new covenant” consists in “not bear-
ing rancor from one day to the next” (CD 7:2-3). God will severely punish those who
“have taken revenge and borne malice™ (CD 8:5-6).

IV. God as Avenger. The notion of the “avenging God” (Ps. 99:8; Nah. 1:2; CD
9:4-5), the “God of vengeance” (Ps. 94:1; 1QS 4:12), “Yahweh’s vengeance” (Nu.
31:3; Jer. 11:20; 20:12; 50:15,28; 51:11; Ezk. 25:14,17), or the “vengeance of God”
(1QM 4:12; 1QS 1:10f.) derives from an ancient Semitic concept already expressed 1n
Amorite personal names consisting of the root ngm and a theophoric element.!® Some
of these names carry the verbal form yaggim < *yanqgim, which can be interpreted as
indicative or jussive. Considering that the names often express a special relationship
between the believer and his or her god, and that they thus have the goal of invoking

divine protection for the believer, yaggim can be understood as a jussive. The deity 1s
entreated to exercise the function of an “avenger’” or “protector” of the believer. Thus

one might translate the PNs vaqqgim-haddu, yaggim-'él, and yaqqim-li'im as “may
Hadduw/El/Lim avenge or vindicate.” Translated thus, rather than invoking divine ven-
geance on a specific enemy, the names express the wish that the god might protect the
newborn child throughout life. This can be seen even more clearly in the theophoric
names constructed from the subst. nigm- (occasionally nigmiya with the 1st person sg.
suf.), where nigm- is an abbreviation of bél nigmi, “lord of vengeance,” “avenger, vin-
dicator.” The expression occurs in a text from Mari: bél nigmisu iditksu, “*his avenger
has killed him™; the first -su suffix refers to the person whom one avenges, the second
to the person on whom one takes vengeance.!” At least one Amorite personal name
shows that the deity was viewed as the normal avenger of the believer: (bél-) nigmiya-
haddu, *“my avenger is Haddu.” Although this personal name is associated with others
seemingly of the same type, these probably have a different explanation. Thus it is un-
clear whether a divine father is the intended avenger in the PN (bél-) nigmi-’abi, “the
avenger is my father.” Similarly, one can ask whether yapu?/yapa" and vatar in (bél-)
nigmi-yapu" and (bél-) nigmi-yatar constitute theophoric elements or verbal forms sug-
gesting the translation “the avenger reveals himself” and “the avenger 1s stronger.” The

16. 1. J. Gelb, Computer-Aided Analysis of Amorite. AS 21 (1980), 334{.
17. G. Dossin, Syr 20 (1939) 175 n. 2.
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reigning dynasty of Ugarit preserved the tradition of these names. The kings Nig-
madd(u) and Nigmepa bear such names, even though the root ngm was not customary
in Ugarit. Other names, rather than expressing a wish, articulate gratitude for divine in-
tervention, allowing a family member to be considered avenged. The existence of cor-
responding names leaves no room for doubt, as shown by the Akkadian PN nabii-tukté-
eriba, “*‘Nabu has taken vengeance.”!8 Such a name occurs in Ugarit, where na-ga-ma-
du, 1.e., nagam-haddu, means “Haddu has avenged.”!” Phoenician attests a similar PN,
ngm’l, “El has avenged.”20
Even if Hebrew does not offer analogous names, the OT does attest several exam-
ples of nagam, niggam, or niggéem with Yahweh as the explicit or implicit subject (Dt.
32:43;1S.24:13[12]; 2 K. 9:7; Isa. 1:24; Jer. 15:15; 46:10; 51:36; Ezk. 24:8). To these
we may add the synonymous expressions meaning “to wreak vengeance” or “to exe-
cute vengeance” in which similarly Yahweh is the subject: hésib nagam (Dt. 32:41,43;
Sir 12:6), natan n°qama (2 S. 4:8; 22:48; Ps. 18:48[47]; Ezk. 25:14,17), ‘asa n°qama
(Jgs. 11:36; Ezk. 25:17; cf. Ps. 149:7), ‘asa nagam (Mic. 5:14[15])), or lagah nagam
(Jer. 47:3). God can also send an “avenging sword” (hereb nogemet, Lev. 26:25; CD
1:171f.), a “vengeful avenger” (1QS 2:6), or a mighty ruler who will “wreak vengeance”
(CD 8:1f.). God 1s seen as one who intervenes to avenge the desecrated covenant (Lev.
26:25; cf. 1QS 5:12; CD 1:17f.), Zion (Jer. 51:36), or the destroyed temple (Jer. 50:28;
S51:11), as well as his people or his servants (Dt. 32:35,43; 2 K. 9:7; Ps. 79:10; Isa.
35:4; Jer. 15:15). Thus does he take vengeance on Midian (Nu. 31:2f.), the Ammonites
(Jgs. 11:36), Babylon (Isa. 47:3; Jer. 50:15,28; 51:6,11,36), Edom (Isa. 34:8; Ezk.
25:12-14), the Philistines (Ezk. 25:15-17), or on the nations in general (Ps. 149:7). He
avenges himself on his enemies (Dt. 32:41; Isa. 1:24; 59:17; Jer. 46:10; Nah. 1:2; Mic.
5:14[15]; CD 9:5), or for the faithlessness of Jerusalem (Ezk. 24:8). He can also inter-
vene in personal affairs and take vengeance on Saul (1 S. 24:13[12]; 2 S. 4:8), on the
psalmist’s adversaries (2 S. 22:48 = Ps. 18:48[47]), or on those of Jeremiah (Jer. 11:20;
20:12). In the eschatological view of Qumran he will wreak his vengeance on the men
of the lot of Belial (1QS 2:6) and on the sons of darkness (1QM 3:6). Although the spe-
cific manner of divine intervention remains undetermined in the prophetic predictions,
narrative texts indicate that God employs both human beings and events. In this sense
the armed men execute Yahweh's vengeance on Midian (Nu. 31:3), and Rimmon’s two
sons consider themselves to be the executors of divine vengeance when they behead
Ishbosheth and bring his head to David (2 S. 4:7-8).
Lipiniski

18. AHw, 111, 1368a.
19. PRU, 111, 196, 1, 9; PNU, 168.
20. Benz, 363.
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Contents: 1. Etymology. II. 1. OT Occurrences; 2. Phraseology and Synonyms; 3. LXX;
4. Qumran. III. 1. OT Usage; 2. Sirach.

I. Etymology. The term ngp Il represents a root not attested in East Semitic (cf. the
par. giip).' The earliest witness comes from Ugar. ngpt, “cycle, year.”2 Syr. n°qép, “to
cling to,” is comparable, as is Middle Heb. higqgip or Jewish Aram. ‘agqip, “to sur-
round,” Eth. wagéf, “bracelet,” and Arab. wagafa, “to remain standing.”

IL. 1. OT Occurrences. The OT attests the verb once in the gal, 16 times in the hiphil
(including participles; Ps. 17:9 might belong to ngp I, “to cut down™); mention should
also be made of the substs. nigpd (1 occurrence) and “giipa (4 occurrences). Two occur-
rences are in the Pentateuch, 6 in the Deuteronomistic history, 3 in the Chronicler’s his-
tory, 5 in the Psalms, 2 in Job, and 1 in Lamentations; to these one may add 3 from Sirach.

2. Phraseology and Synonyms. The direct object 1s introduced 5 times by ‘al/ and 4
times by ‘éz; no distinction in meaning can be discerned (compare 2 K. 11:8 with 2 Ch.
23:7).

The frequent parallel usage with — 220 sabab (7 times) 1s noteworthy, sbb always
standing in the initial position. To this are added the contextually associated sabib (3
times). Other parallel expressions include sph and bnh ‘al (initial position) and $ht
hiphil (second position). Only 4 occurrences remain in which no parallel verb is used.

Subjects include Yahweh (twice; cf. also Yahweh’s wrath), persons (10 times), ob-
jects (3 times), or abstract subjects (twice, including Yahweh’s wrath).

An initial overview reveals that the occurrences involving Yahweh describe an act
of “surrounding” for the purpose of punishment, though this element derives from con-
textual factors rather than from the fundamental meaning of the word as *‘to surround.”

3. LXX. The LXX uses eight words in its translation: kyklotin (5 times; this usually
constitutes the rendering of sbb, as attested by about 63 examples), perikykloiin (once),
kyklos (once), kyklosis (once), periéchein (4 times), perilambdnein (once), syndptein
(once), and syntelein (once); to this we may add poiein siséén (once).

4. Qumran. Only once (1QpHab 4:7) does ngp hiphil appear in the Qumran writ-
ings. The construction in this instance deviates from the usual OT witnesses insofar as
the indirect object is introduced by 5°: “they encircle them with a mighty host.” While

1. See GesTh, 912; R. Gordis, The Book of Job. Moreshet Series 2 (New York, 1978), 12, who
calls ngp “a metaplastic form of gip.”
2. WUS, no. 1847: UT, no. 1700.
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the causative aspect is clearly preserved, this usage constitutes a blending of the mean-
ings of ngp 1 and 11, since contextually this encirclement 1s carried out for the purpose
of annihilation.

IIlL. 1. OT Usage. The presumably earliest witness is found in Ps. 48:13(Eng. v. 12),
a hymn to Zion in whose fourth section the call to a procession is issued. Walking
about (sbb) and circling (ngp) Zion has religious implications insofar as Zion is
Yahweh’s city and the location of the temple of God (vv. 9f.). Here “age-old traditions
have been applied to Jerusalem (very likely already in pre-Israelite times). There can
be no doubt that mythical elements are involved”;? bellicose connotations are not dis-
cernible. These are remnants of elements according to which the (cultic) procession
guarantees power and strength.

Even though the Holiness Code 1n its present form derives from a relatively late pe-
riod, it nonetheless preserves extremely old elements, which seem to include Lev. 19:27.4
The prohibition against haircutting (ngp hiphil [“rounding oft™] p€at r6’s), based on su-
perstitious considerations, derives from the fact that in the early period special power was
attributed to one’s hair (cf. Samson) and that hair was often used as a funerary offering.>

[sa. 29:1, a text usually taken as Isaianic, offers a cult-critical accent, since the Isra-
elites are mockingly exhorted to let feasts continue to “run their round,” a reference
probably to the annually recurring festival cycle of significant celebrations. In this con-
text the term ngp closely resembles Ugar. ngpt (year, season),® even though the cultic
perspective should be emphasized. The durative dimension of the prefix conjugation
emphasized by O. Rossler accords extremely well with the intention of the passage,
since 1t 1s the repeated festivities that are being subjected to criticism.’

Though deriving from a later period (shortly before the exile), Josh. 6:3,11 nonethe-
less attest the same content for ngp. Once again ngp follows and 1s subordinated to the
synonym sbb. The scene occurs in connection with the glorified portrayal of the taking
of Jericho. Although one must indeed note that in many passages sbb refers to hostile
or military encirclement (e.g., Jgs. 16:2; 20:5; 1 S. 22:18; Job 16:13; Ps. 109:3), such
passages are countered by examples in which adversarial dimensions can be com-
pletely discounted (e.g., 1 K. 18:37; Ps. 26:6; 32:10), showing that context rather than
the word’s fundamental meaning evokes the notion of hostility, though at times the
verb does approach the status of a military term. In connection with Josh. 6 we have al-
ready noted that two traditions are interwoven, one of which seems to have combative
implications.® Verses like 3 and 11 are found in such passages; though men of war do
play a part here, they are to march around the city in the manner of a processional, as

3. H.-J. Kraus, Psalms 1-59 (Eng. trans., Minneapolis, 1987), 473.

4. K. Elliger, Leviticus. HAT /4 (1966), 254.

5. B. Baentsch, Exodus, Leviticus, Numeri. HKAT 1/2 (1903), 399,

6. Cf. W. G. E. Watson, “Fixed Pairs in Ugaritic and Isaiah,” VT 22 (1972) 463.

7. “Die Prifixkonjugation Qal der Verba I?¢ Niin im Althebriischen und das Problem der
sogenannten Tempora,” ZAW 74 (1962) 126, 137f.

8. Cf. H. W, Hertzberg, Die Biicher Josua, Richter, Ruth. ATD IX (31974), 39f., 42.
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do the priests, rather than actually into battle. This lends credence to arguments that,
based among other things on the number seven, presuppose ancient traditions alluding
to a divine battle evoking notions of magic and involving the anxiety and terror elicited
by the numinous.” Worn down in this way, the city falls; poetic elaboration then de-
scribes the walls themselves collapsing.

The prophetic legend in 2 K. 6:8-23, which acquired its present form only around
the time of the exile, states that Syrian soldiers surrounded (ngp) a city in which Elisha
was staying. The same circumstance is rendered in v. 15 by sbb. While in this instance
ngp 1s used 1n an implicitly hostile context, in 2 K. 11:8 (also situated within a multi-
layered text)!? ngp is used with sabib in connection with a protective function involv-
ing temple guards: The underage heir apparent Joash is to be protected against
Athaliah’s officers. In the par. 2 Ch. 23:7 it is temple officials who are to prevent the
king from inappropriately entering the holy precinct.!!

M. Noth suggests that 1 K. 7:24 (cf. the par. 2 Ch. 4:3) represents an excerpt from an
old register.!2 If this is the case, the witness according to which the bronze sea was dec-
orated round about (ngp [hiphil] . . . sabib) with art work would be quite old. In con-
trast, this passage 1s eliminated as an older witness for ngp if one accepts the thesis that
the remark “they compassed the sea round about” constitutes a gloss to v. 24a.1° In any
event, 2 Ch. 4:3 attests the text in 1 Kings.

Isa. 15:1-9, a passage dating probably from the later monarchy, describes the spread
of the cry of woe throughout Moab by using ngp hiphil in 15:8. The causative function
of the hiphil comes to expression in its original import in this notion of sweeping dis-
semination (in the sense of dynamic forward movement rather than encirclement).!4

Although Ps. 22:17(16) might be dated in the postexilic period,!> some scholars
consider it impossible to date. The portrayal of distress shows that a company of evil-
doers encircles the petitioner. Again, sbb is synonymously complemented. V. 17a(16a)
describes the adversaries as a pack of dogs roaming about the mortally threatened peti-
tioner, ready to tear the cadaver to pieces.!® In Job 1:5 the question whether the subject
of higqipi is Job’s children or the “days of the feast” should be decided in favor of the
second possibility.!7 It is extremely doubtful, however, whether the reference is to a

9. J. Bright, “Joshua,” IB, 11 (1953), 578. On the ancient traditions see J. M. Miller and G. M.
Tucker, The Book of Joshua. CBC (1974), 54{.

10. Cf. M. Rehm, Das zweite Buch der Konige (Wiirzburg, 1982), 114.

11. W. Rudolph, Chronikbiicher. HAT 1/21 (1955), 271.

12. Konige (1-16). BK IX/1 (21983), 147f.

13. So E. Wiirthwein, Das erste Buch der Konige 1-16. ATD X1/1 (1976), 77 n. 1.

14. Cf. H. Wildberger, Isaiah 13-27 (Eng. trans., Minneapolis, 1997), 109.

15. Cf. C. A. Briggs, A Critical and Exegetical Commentary on the Book of Psalms. ICC, 2
vols. (1906), 1, 191.

16. Cf. O. Keel et al., Orte und Landschaften der Bibel (Zurich/Cologne/Géttingen, 1984), 1,
108f.

17. For the former see S. R. Driver and G. B. Gray, A Critical and Exegetical Commentary on
the Book of Job. ICC (1921), 11, 25. For the latter see G. Fohrer, Das Buch Hiob. KAT XVI
(1963), 70 n. 5.
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festival at year’s end or even to ongoing, excessive celebration.!® One can correctly
note that there is no suggestion of debauchery.!? The hiphil of ngp points out rather that
the festival period has come to an end (has come full circle, as it were; the causative
may have maintained its function here). Lam. 3:5 takes us back to the collapse of the
exile. In the second line of the three-part strophe beginning with bét, the terms bnh ‘al
and ngp parallel one another. The point is that Yahweh himself drastically diminished
the fullness of existence (billa b°sari, v. 4), so threatening the petitioner that he wastes
away as if among the dead (v. 6). The objection has been lodged against v. 5 that while
the first substantive refers to a concrete entity, the second refers to an abstraction,
which seems unacceptable.20

In addition to mitigating interpretations for ro’s as bitterness, other emendations
have also been suggested.?! F. Praetorius, W. Rudolph, and BHS (with reference to the
LXX) remain close to the MT.22 This reading, which corrects only y and w as scribal
errors, addresses the fact that all the substantives associated with the petitioner in vv. 4-
6 are accompanied by “my.” The hiphil of ngp fits seamlessly here, since the direct ob-
ject 1s not always, and the indirect object 1s never, introduced separately. The sentence
reads accordingly: “He [God] envelops my head with tribulation [exhaustion].” The re-
maining problem is that bnh ‘al 1s usually found in connection with war (Dt. 20:20;
Eccl. 9:14; Ezk. 4:2; the metaphorical usage in Cant. 8:9 can also be adduced here).

Given the previously discussed usage of ngp, one cannot understand the verb as a
military term, but rather must assume the presence of ongoing parallelism describing
the consequences of such a threat to one’s existence.

The presumably postexilic text Job 19:6 is of interest because v. 26 uses ngp I,
which one might consider a stylistic device. Again, Yahweh is the subject, and again
the reference is to hostile attack. God is portrayed as a hunter who *“closed his net about
me.” Portrayals in which a god captures his enemies with a net are attested quite early
in the ancient Near East (cf. Marduk spreading out his net to enfold the monster Tiamat
and the “Net Cylinder” of Entemena).?3 In this context the word ngp expresses the no-
tion of being enfolded on all sides.

In Ps. 88:17f.(16f.) Yahweh’s expressions of anger and the attendant terrors are the
subject of ngp. The verbs sbb and ngp describe the threat that comes in round about
from all sides like a rising flood. In this case the aspect of hostility inheres in the con-
text rather than in the verbs themselves.

18. For the former see N. H. Tur-Sinai, The Book of Job (Jerusalem, 1967), 17f., with refer-
ence to the Ugaritic connection. For the latter see G. Holscher, Das Buch Hiob. HAT /17
(21952), 13.

19. F. Hesse, Hiob. ZBK X1V (1977), 25f.

20. D. R. Hillers, Lamentations. AB TA (1972), 54.

21. For “bitterness” see H.-J. Kraus, Klagelieder (Threni). BK XX (41983), 52. For the others
see, e.g2., BHK3.

22. Praetorius, “Threni III, 5. 16,” ZAW 15 (1895) 326: Rudolph, “Der Text der Klagelieder,”
ZAW 56 (1938) 110.

23. For the former see ANET, 67. For the latter see the reference in M. H. Pope, Job. AB 15
(31973), 141.
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2. Sirach. The difficulty of the reading in Sir. 43:12 according to ms. B (hdg or the
marginal reading héd) militates for following the Masada text,24 since God encom-
passes or “encircles” (higqgipa) the vault of heaven (hiig; cf. Job 22:14). In Sir. 45:9
ngp hiphil describes the adornment bordering the priestly garments.” The terms sbb
and ngp are also parallel in 50:12; the content, according to which (in metaphorical
portrayal) the sons surround the high priest, does not deviate semantically from the
earlier tradition.

Reiterer

24. Cf. G. Sauer, Jesus Sirach. JSHRZ 111/5 (1981), 612.
25. Cf. F. V. Reiterer, “Urtext” und Ubersetzungen. ATS 12 (1980), 156f.

.|J nér;, V1 nir

Contents: 1. 1. Etymology; 2. Occurrences; 3. Personal Names. II. In the OT: 1. In House and
Tent; 2. In the Sanctuary; 3. Metaphorical Usage; 4. David; 5. Yahweh. IIl. LXX and Qumran.

I. 1. Etymology.

a. The Root nwr. The term nér, “light, lamp,” is a nominal construction deriving
from the common Semitic root nwr or nyr, whose original form nawir contracted to
nér. The root derives from the base nr, which developed in various ways. In Hebrew it
is preserved only in nominal derivatives. The verb — "1 nahar, “to shine,” constitutes
the form of the root “expanded by the nonetymological A,”! as preserved in Aramaic.
The subst. nir, “light, lamp,” differs in orthography from nér. Yet a further homonym
nir is usually understood to mean “ground newly broken.”? The term — 1702 m®néra,
“lampstand,” also derives from the root nwr, “to shine,” which is not attested as a verb
in the OT. Several personal names are also constructed with nér.’

nér. S. Aalen, Die Begriffe “Licht” und “Finsternis” im AT, im Spdtjudentum und im
Rabbinismus. SNVAO (1951); K. Galling, “Die Beleuchtungsgerite im israelitisch-jlidischen
Kulturgebiet,” ZDPV 46 (1923) 1-50; M. Gorg, “Ein ‘Machtzeichen’ Davids 1 Konige XI 36,”
VT, 35 (1985), 363-68; P. D. Hanson, “The Song of Heshbon and David’s NIR,” HTR 61 (1968)
297-320; A. van der Kooij, “David, ‘het licht van israel,”” Vruchten van de uithof. FS H. A.
Brongers (Utrecht, 1974), 49-57; W. Michaelis, “A0xvog, Avyvia,” TDNT, 1V, 324-27, H. P.
Riiger, “Lampe,” BHHW, 11, 1046f.; H. Weippert, “Lampe,” BRL?, 198-201.

1. Wagner, 81.
2. But see 1.1.b below.
3. See 1.3 below.
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Akkadian attests the root in the form nawaru/namaru, “to be or become bright, to
shine,” to which can be added the noun niiru, “light, brightness.”® The differentiations
discernible 1n Hebrew appear to be reflected in Uganitic even in orthography. Thus
aside from the verbal forms of the root nw/yr in the sense of “to shine,” we also en-
counter a masc. noun nz, “light, lamp,” e.g., kd Smn Inr ilm, “a jar of oil for the lamp of
the gods,”® next to the word nyr in a similar sense: yrh nyr Smm, *Yrh, the tlluminator
of heaven™’ (Sir. 43:7 also refers to the moon as nr, “lamp”), or the fem. construction
nrt, e.g., nrt ilm $ps, “the lamp of the gods, Sps™® (cf. Sir. 39:17, where Syr. reads nr in
connection with the sun). Aramaic can be represented by Syr. nira’, “fire, brand,™
Mand. nura, “fire,”'0 Biblical Aram. nir, “fire,” in Dnl. 3 (14 times) and 7:9f., as well
as by Jewish Aramaic witnesses for niira’ in Midrash and Targs. The root occurs in
Arabic in the nouns nir, “light,” nar, “fire,” and naur, “blossom.”!! S. Fraenkel reckons
Arab. manarat, “lampstand,” among the Aramaic loanwords in Arabic.!? But since
both the root and the form are common in Arabic, and since OSA mnwrt can also be ad-
duced, Arab. manarat seems instead to represent a genuinely Arabic construction,
while Eth. manarat is a loanword from the Arabic.!3 The word read on the one hand as
mnr 1n a Lihyanite inscription and interpreted as the name of a month has on the other
hand been read by A. F. L. Beeston as wid, thus eliminating it as a witness for the root
nwr.14

The root occurs 1in Old South Arabic not only in the Minaean form already men-
tioned, mnwrt, in the sense of “laying a fire,”!> but also in the Minaean month name
dnwr, evoking either a cultic situation involving the altar fire,!® or light and fire in the
sense of heat. In Sabaean the fourth stem of the root nwr is attested quite often as hnr,

4. For the former see AHw, 11, 768b-70a; CAD, X1/1, 209b-18b. For the latter see AHw, 11,
805; CAD, X1/2, 347b-51a.

5. WUS, no. 1850.

6. KTU, 4.284, 6.

7. KTU, 1.24, 31; ct. W, Herrmann, Yarih und Nikkal und der Preis der Kutarat-Gottinnen.
BZAW 106 (1968), 11.

8. KTU, 1.6 1, 8f.

9. LexSyr, 421b.

10. MdD, 294b.

1. Lane, I, 8, 2865; cf. also P. Fronzaroli, “Studi sul lessico comune semitico: II/IV: 1
fenomeni naturali. La religione,” AANLR 20 (1965) 138, 144,

12. Die aramdischen Fremdwdrter im Arabischen (Leiden, 1886), 270.

13. Cf. D. H. Miiller, WZKM 1 (1887), 30. For Old South Arabic see RES, 2869, 5. Cf.
W. Leslau, “Arabic Loan-Words in Geez,” JSS 3 (1958) 164,

14. For the former see A. J. Jaussen, Mission archéologique en Arabie. Société des fouilles
archéologiques 2 (Paris, 1909), no. 71, 5. For the latter see Beeston, Proceedings of the Sixth
Seminar for Arabian Studies (1973), 69.

15. RES, 2869, 5. Cf. W. W. Miiller, Die Wurzeln mediae und tertiae y/w im Altsiidarabischen
(diss., Tiibingen, 1962), 107. A different view is taken by M. “A. Ghul, “New Qatabani Inscrip-
tions,” BSOAS 22 (1959) 20.

16. RES, 3458, 7; so A. F. L. Beeston, Epigraphic South Arabian Calendars and Dating
(London, 1956), 16; cf. also M. Hofner, “Die altsiidarabischen Monatsnamen,” Vorderasiatische
Studien. FS V. Christian (Vienna, 1956), 53.
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“to light a fire (of burnt offering to God).”!7 Biella renders mnrt as “altar (for burnt sac-
rifice?),”!® whereas the Sabaic Dictionary, given the uncertain context, does not risk a
definition. Finally, the root also appears in personal names.!” In Mehri the expression
kebkib nuwir is used as a reference to the star of Venus.20

Ethiopic also attests a root nwr. W. Gesenius concluded that Eth. ‘anwara with the
meaning “to reprimand, disapprove, accuse, shame,” derives from the original mean-
ing “to illuminate,” just as Heb. hizhir, “to warn, caution, 1s related to the root zhAr, “to
tlluminate,” or Aram. nhar can mean both *“to illuminate™ and *“to inform or instruct
thoroughly.”2! In the case of zhr, however, we are dealing with two different, albeit
homonymous roots, and Aram. n€har “to illuminate™ and “to instruct™ are semantically
very close. Scholars as early as A. Dillmann voiced their doubts concerning the etymo-
logical derivation of Eth. nawara suggested by Gesenius, though even he does not
completely discount the possibility of a connection with the root nwr22 One must
presumably?? take the fundamental meaning of ‘anwara to be “to brand with a mark,”
so that nawr, “mark of shame™24 (cf. also Amhar. ndwr and Tigr. nédwri), was originally
a branding mark. Native-language lexicons distinguish two roots: on the one hand
nora, “to be tainted, disgraceful” (cf. Arab. nawara, “to revile”), and on the other hand
nwr in the G stem nawara and in the D stem nawwara, “to be lighted, illuminated,” de-
riving from Arab. niir or nar.®

b. nir. At least 3 passages (Prov. 13:23; Jer. 4:3; Hos. 10:12) employ what is gener-
ally taken as a homonymous word nir with the meaning “newly broken ground, fallow
field.” The only etymological clue 1s AKk. niru, “yoke, crosspiece,”?® which was bor-
rowed by Aramaic as nira?’ (also Mand. nira, “yoke,”?® and as an Aramaic loanword
in Arab. nir, “double yoke”??). The semantic route leading from “yoke” to “fallow
field,” however, seems a bit too distant to support the alleged kinship between the two
words. E. Konig virtually excludes any relationship between “newly broken ground™
and “yoke,” “since during normal plowing draught animals also had yokes.”3" In con-
trast, he views nir, “newly broken ground,” as belonging to the root nwr, “to be light,”
in the sense of “bringing the lower layers of earth to light, thus creating newly broken
land.” A. Guillaume’s suggestion that we compare Heb. nir with Arab. bir, “ftallow

17. Cf. Beeston, 101; Biella, 298: RES, 4906, 2, and elsewhere.

18. CIH, 276, 2.

19. Cf. 1.3 below.

20. Cf. W. Miiller, Wurzeln, 107.

21. GesTh, 408.

22. LexLingAeth, 671.

23. Cf. G. R. Driver, “Problems in the Hebrew Text of Proverbs,” Bibl 32 (1951) 185.
24. Dillmann, LexLingAeth, 6711.: macula, labes, vitium.

25. Personal reference from W. W. Miiller, Marburg.

26. AHw, 11, 793b-94a; CAD, X1/2, 260a-64b.

27. LexSyr, 428a.

28. MdD, 299b.

29. Fraenkel, Die aramdiischen Fremdwdorter. 131.

30. Hebrdisches und aramdisches Wérterbuch zum AT (Leipzig, 1910; 6.71937), 276b.
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ground,” does not help either.”! In any event, in Ugaritic the form nrt is attested by the
context ksm, “spelt,” in the sense of field or newly broken ground.’? The meaning
“newly broken ground, fallow field” in the OT has in part been passed down by the
early versions (Hos. 10:12 Vulg.; Jer. 4:3 LXX and Vulg.; Prov. 13:23 Vulg.: novalis —
néoma).

When Hosea (10:12) “employs the notion of newly broken ground, 1.e., of the cre-
ation of new agricultural land by cultivation, he adroitly combines the imagery of land
acquisition and the urgent call to his contemporary listeners concerning the matter at
hand: The point is to bring about a completely new orientation.””33 One can hardly
speak here of “fallow ground of knowledge™** (because the LXX and Targs. seem to
presupposes da‘at), since the metaphor of newly broken ground was not acknowledged
by the LXX (and Syr.), receiving rather the translation “light for yourselves a lamp of
knowledge.” Jeremiah (4:3) employs the agricultural metaphor of fallow ground some-
what differently to point out that seed can sprout only if 1t 1s not sown among thorns,
and only 1f the ground is tilled anew; the radical transformation of one’s heart is the
only true atonement. The sense of Prov. 13:23 presents enormous difficulties: “The fal-
low ground of the poor yields much food, but another is swept away through injustice.”
Since fallow ground does not normally yield rich harvest immediately, and since the
poor person does not represent any “ideal” extolled by the poets of Proverbs, the inter-
pretation of this passage is burdened from the beginning. “Perhaps this verse is saying
that even the meager, untilled ground left over for the poor bears enough food as a re-
sult of God’s steadfast concern, but that human injustice disrupts God’s natural order
such that want and distress result.”?> The word nir should probably also be understood
in Prov. 21:4b (despite numerous mss. and early versions with the pointing nér) in the
sense of “fallow ground.” Since, however, the line belonging to 21:4b is apparently
missing, the question is 1die whether one should translate “the fallow ground™ or “the
lamp of the wicked is sin.”

M. Noth has tried to equate the word nirin 1 K. 11:36 (where according to the usual
interpretation David is always to have a nir, i.e., a lamp in the sense of descendants, be-
fore Yahweh in Jerusalem) with nir, “fallow ground,” in Hos. 10:12 and Jer. 4:3.36 One
would then translate 1 K. 11:36: “So that David my servant may always have [the pos-
sibility] of ‘newly broken ground’ [1.e., of a new beginning] before me in Jerusalem.”
Since Noth himself returned in his comm. on the books of Kings to the usual transla-
tion, however, it is appropriate to understand nir in the sense of “fallow, newly broken
ground, newly tilled land,” only in Hos. 10:12; Jer. 4:3; and probably Prov. 13:23.37

31. “Hebrew and Arabic Lexicography,” Abr-Nahrain 2 (1962) 25.

32. KTU, 1.16 111, 10.

33. 1. Jeremias, Der Prophet Hosea. ATD 24/1 (1983), 136.

34. So H. W. Wolft, Hosea. Herm (Eng. trans., 1974), 180, 186.

35. So H. Ringgren, Spriiche. ATD 16/1 (°1980), 58.

36. “Jerusalem und die israelitische Tradition,” OTS 8 (1950) 36 = GSAT. ThB 6 (?1966), 179.
Cf. 11.4 below.

37. Konige (1-16). BK 1X/1 (21983), 243f., 261.
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2. Occurrences. The term nér occurs altogether 44 times in the OT, including 17
times in P (always in the plural except in Lev. 24:2 par. Ex. 27:20). In addition to the
usual orthography nr the form nyr also appears once (2 S. 22:29). The plural 1s attested
only as a feminine construction ending in -6f, i.e., nérét, and refers to “a multiplicity
conceived as consisting of individual specimens.”® To these can be added 4 occur-
rences (1 K. 11:36; 15:4; 2 K. 8:19; 2 Ch. 21:7) of nir in the sense of “lamp, light,” in
reference to enduring stability or permanence, as well as nir in Prov. 21:4.%° One can
ask whether the differentiation between nér and nir can be traced back to a semantic
distinction admittedly now hardly discernible, whether the differing orthography re-
flects dialect differences, or whether with the plene orthography nir the Masoretes in-
tended to draw attention to the fact that the reference in this case 1s always to the endur-
ing existence of the Davidic dynasty.

P. D. Hanson does not consider nir to be a secondary form of nér, and interprets it
rather on the basis of Nu. 21:30 with reference to AKk. niru in the sense of dominion.
According to Hanson, Akk. niru acquires the sense of “dominion of the king over a
conquered people or his sovereignty over his own subjects™ and “the suzerain’s harsh
subjugation of an intractable vassal, or his benign rule over obedient subjects.”# He
suggests further that in the OT Assyr. niru as a technical term associated with the vo-
cabulary of dominion passed by way of various stages of reception in the northern
kingdom (Ahijah of Shiloh, 1 K. 11:29-39; the Heshbon song, Nu. 21:30) into the
south as well, and ultimately into the vocabulary of the Deuteronomuist (cf. 1 K. 11:36;
15:4; 2 K. 8:19 par. 2 Ch. 21:7). Hanson also interprets 2 S. 21:17; Ps. 132:17; and
Prov. 21:4 in this sense. On the other hand, M. Gorg points out that Egyp. nr, “power,
might,” can throw light on the etymology of nir. In Hebrew it may be that both the
meaning of Assyr. niru and that of Egyp. nr may have coalesced semantically into an
individual concept. “When the Deuteronomist, positively inclined toward Judah as he
was, introduced this expression, he could interpret the ‘yoke of dominion’ as a *symbol
of power’ representing the tribe Judah as ‘David’s scepter.””

The remaining 27 occurrences of nér are distributed throughout the OT, though
Proverbs stands out with 6 occurrences (6:23; 13:9; 20:20,27; 24:20, and 31:18), as do
the Psalms and Job with 3 each (Pss. 18:29[Eng. v. 28]; 119:105; 132:17; Job 18:6;
21:17; 29:3) and Chronicles with 7 (including nér 3 times in the single verse 1 Ch.
28:15; besides this also 2 Ch. 4:20,21; 13:11; 29:7). The remaining occurrences in-
clude 1 S. 3:3; 2 S. 21:17; 22:29; 1 K. 7:49; Jer. 25:10; Zeph. 1:12; and Zec. 4:2
(twice). Finally, nr also occurs 3 times in Sirach (26:17a ms. C; 43:7b and 50:18b ms.
B). It does not occur in Genesis, Deuteronomy, Joshua, Judges, 2 Kings, Isaiah, or
Ezekiel, nor in the Minor Prophets (with the exception of Zephaniah and Zechanah) or
the Megilloth. It is extremely doubtful that sanwérim, “blindness” (Gen. 19:11; 2 K.
8:18; Isa. 61:1 conj.) has anything to do with the root nwr4!

38. D. Michel, Grundlegung einer hebrdischen Syntax (Neukirchen-Vliuyn, 1977), 1, 35, 40.
39. See, respectively, I1.4 below; 1.1.b above.

40. P. 312. See AHw, 11, 794.

41. Cf. F. Rundgren, “D*M0 Gen 19,11: 2 Reg 6,18," AcOr 21 (1953) 325-31; and
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3. Personal Names. Nér is the name of the father of Kish (1 Ch. 8:33; 9:36) and of
the father of Saul’s cousin and commander Abner, whose name ‘abnér or Ybinér (1 S.
14:50 et passim) uses the element nér as its second component. The term nér consti-
tutes the first component in nériyad or nériyahii, the name of Baruch’s father (Jer.
32:12,16 et passim) and of Seraiah’s father (Jer. 51:59), a name also well attested in
extrabiblical sources.#2 Personal names constructed with nr or nwr are relatively wide-
spread in Semitic onomastica; cf., e.g., Akk. 9PN-niiri;43 Ugar. ‘mnr, nryn, nrn;%
Ammonite mnr on a seal;*> Pun. blnr;46 Palm. nwrbl, nwry, nwr’th, ‘tnwry;47 Saf. nr,
nr’l, zbnr; Tham. nwr, nr, dblnr; OSA mnwr, dzbnr, dbnnr;48 Arab. nawar4® One is
tempted to understand the element nr or nwr in these names as a theophoric component
attesting the presence of a deity nr in the Semitic pantheon.’? A good example would
be WUS, no. 1852, where nr is enumerated as a divine name in a list of gods. As it turns
out, however, the text reads knr, “the divine lyre of the cultic music,” rather than nr>!
Furthermore, despite A. Dupont-Sommer, the fact that nr appears in an enumeration of
gods in the Aramaic inscription of Sefire may not be adduced as a witness to the pres-
ence of an independent deity nr, since this constitutes a “secondary deification of the
concept niru, ‘light, lamp,’ referring to the spouse of Shamash, namely, Aya.”52 Nev-
ertheless, H. Donner poses the question whether Hebrew personal names constructed
with nr “are not based on an unnamed but concrete deity whose actual or imagined re-
lationship to light allowed substitution of the element 93.”53 Thus the interpretation
presented by Noth 1s still possible, namely, that these names actually represent “names
of trust and confidence” in which nér is used as a metaphor for happiness and good for-
tune.>*

A. Ahuvya, “On the Meaning of the Word D°710 (Gen 19,11; 2 Reg 6,18),” Tarbiz 39 (1970) 90-
92.

42. Lachish ostracon 1:5; Arad ostracon 31:4; on a vessel inscription from Tell Beer-sheba,
cf. Y. Aharoni, “Tel Beersheva,” RB 79 (1972) 592; and on seals, cf. F. Vattioni, “I sigilli
ebraici,” Bibl 50 (1969) 357ff., nos. 19, 50, 56.

43. AN, §29, lc; also APNM, 243t.

44. PNU, 165f.

45. P. Lemaire, “Nouveaux Sceaux Hébreux, Araméens et Ammonites,” Sem 26 (1976) 62f.

46. Benz, 96, 363.

47. PNPI, 39, 46.

48. G. Lankester Harding, An Index and Concordance of Pre-Islamic Arabian Names and In-

scriptions (Toronto, 1971), 585, 603, 295; and W. Miiller, Wurzeln, 107.
49. W. Caskel, Gamharat an-Nasab: Das genealogische Werk des Hisam ibn Muhammad al-

Kalbt (Leiden, 1966), 11, 447; additional varying constructions can be found in J. J. Hess,
Beduinennamen aus Zentralarabien. SHAW (1912/19), 51; and in W. M. Slane, Vocabulaire des
noms des indigénes de [’Algérie (Paris, 1868; Algiers, 1883), passim.

50. Cf. M. Hofner, “Nar (Nir), Na'ir,” WbMvyth, 1, 457.

51. KTU, 1.47, 32; H. Gese, Die Religionen Altsyriens, Altarabiens und der Mandder. Die
Religionen der Menschheit 10/2 (1970), 169,

52. H. Donner, KA/ 11, 245, on Sefire I A, 9. Cf. Dupont-Sommer, MAIBL 15 (1958) 32;
A. Lemaire and J. M. Durand, Les inscriptions araméennes de Sfiré (Paris, 1984), 170.

53. "3 (in Inscr. Safirdh Aa 19),” AfO 18 (1957/58) 390-92.

54. IPN, 167f.
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The place-name ynr preserved in Punic,>> which can be associated with the root nwr
and interpreted as “fire 1sland,” has a parallel on the Arabian peninsula: Al-Hamdani,
al-TkIil VIIT mentions in Yemen a certain Gabal Yaniir, evidence perhaps of former vol-
canic activity.>®

I1. In the OT.

|. In House and Tent. Clay lamps preserved since the Middle Bronze Age show how
lamps were constructed. Although they initially had the form of an open, round shell or
saucer, a small furrow or spout was later added to the rim for the wick. As these spouts
were enlarged, a flat foot was added to the saucers. Finally, the saucer sides were
folded together so that 1t had two openings: one for the wick (which was made of flax
fibers, pista, Isa. 42:3; 43:17), and one in the middle into which one could refill oil. In
the Hellenistic and especially the Roman-Byzantine period the closed lamps were pro-
duced with the aid of molds, and were in part elaborately decorated. For the sake of
more efficient lighting one placed the lamp as high as possible on a lampstand (cf. MKk.
4:21), which is why the furnishings of a guest room included, in addition to a bed,
table, and chair, a lampstand upon which the lamp could be secured (2 K. 4:10); in con-
trast, in a tent the lamp hung high underneath the tent roof (cf. the reference ‘alaw, Job
18:6; 29:3). As is yet the custom among Bedouins today who want to ward off demons,
the light of the lamp probably burned while a person slept. The lamp can also be of use
during the day, e.g., when a small object such as a coin (LK. 15:8) 1s being sought in the
house; lamps must also be fetched when something is being sought in the city (Zeph.

1:12).

2. In the Sanctuary. According to 1 K. 7:49 par. 2 Ch. 4:7 (cf. 1 Ch. 28:15, accord-
ing to which these were golden and silver lampstands) there were altogether ten
lampstands in Solomon’s temple, five standing to the left in the temple and five to the
right (cf. also the plural in Jer. 52:19), though it 1s not said how many lamps each
lampstand held.?” It is unlikely that the lamps also were made of gold and silver, as
suggested by 1 Ch. 28:15. The formulation ka“bédat m®néra iim®néra (1 Ch. 28:15)
seems to indicate that the lampstands served different purposes and thus differed in
size.”® When 2 Ch. 13:11 again speaks of only a single lampstand in the temple, this
shows that the Chronicler is thinking of the postexilic seven-branched lampstand,
whose lamps (according to 2 Ch. 13:11) were regularly lighted by the priests. In Heze-
kiah’s discourse (2 Ch. 29:7) one of the first abuses criticized is that the lamps in the
temple had been extinguished. Even though the OT evidence (Lev. 24:3 par. Ex. 27:21:
“from evening to morning”; 2 Ch. 13:11: “and care that the lamps may burn every eve-
ning”’) indicates only that the lamps of the lampstand burned during the night (cf. also

55. CIS, 267, 4.

56. Ed. M. al-Akwa’, 135, 4. Personal reference from W. W, Miiller, Marburg.

57. Cf. C. L. Meyers, “Was There a Seven-Branched Lampstand in Solomon’s Temple?” BAR
5/5 (1979) 46-57.

58. So W. Rudolph, Chronikbiicher. HAT 1/21 (1955), 189.
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1 S. 3:3 concerning Shiloh), the fact that the sanctuary (according to the portrayal in P
as well as in 1 K. 6) was windowless and thus dark even by day, as well as various indi-
cations 1n rabbinic tradition (Mish. 7Tamid 3.10; 6.1), allows the conclusion that at least
one lamp burned during the day as well.

The text concerning the production of the lampstand (Ex. 25:31-40, a text lacking
unity) and the attendant account (P) of its actual production (Ex. 37:17-24) indicate
that the lampstand was to made of gold, and that on 1ts six branches and central shaft it
bore altogether seven lamps. Nothing 1s said about the material used for the seven
lamps (Ex. 25:37), so one must probably assume they were made of clay.”” This
lampstand represents a preliminary form of the seven-branched lampstand familiar
from the relief of the Arch of Titus. The lamps were to be set up so as to give light upon
the space in front of the lampstand itself (cf. Ex. 25:37b; 39:37 and Nu. 8:2). Josephus
(Ant. 3.7.7 §182; B.J. 5.5 §217) and Philo (Vit. Mos. 2.21 §§102f.) associate the seven
lamps with the number of planets.

Both Lev. 24:1-4 and Ex. 27:20f. (secondarily copied from Leviticus) address the
problem of supplying the lampstand with the best oil, and portray a different vessel than
that in Ex. 25:31ff. par. 37:17ff. Only one lamp is mentioned that is to be placed on the
lampstand (peculiarly called a ma'ér here). If nér is not understood as a collective here
(there 1s no reason to do so), the reference 1s probably to a form of lampstand correspond-
ing perhaps to the vessel described in Zec. 4:2, one which, similar to the two sets of five
simple lampstands 1n the preexilic temple (1 K. 7:49), had only one lamp.®

3. Metaphorical Usage. Just as light serves as a metaphor for happiness and good
fortune, prosperity and well-being, so also can the lamp in its function as a giver of
light be used metaphorically in this sense; indeed, nér parallels 6r in Job 18:6; 29:3;
Ps. 119:105; Prov. 6:23; 13:9. In its praise of the good wife, Prov. 31:18 points out that
this woman’s lamp does not go out even at night, not because she keeps working at
night, but because her undertakings are profitable such that she can afford not to extin-
guish 1t at night. When burning brightly, the lamp means good fortune in life; if it goes
out, it means death and demise. The extinguishing of such a lamp®! symbolizes misfor-
tune and demise, since darkness resembles death and conceals its terrors.

Hence profuse archaeological evidence has been found for lamps in tombs. The
burning lamp was understood as a symbol for the continuation of the family or clan.

Prov. 13:9 reads: *“The light of the righteous burns brightly, but the lamp of the
wicked will be put out.” Prov. 20:20 says similarly: “If one curses his father or his
mother, his lamp will be put out at the onset®? of darkness,” pointing out metaphori-
cally that a bad son will fall into misfortune (cf. also Prov. 24:20: “for the evil man has
no future; the lamp of the wicked will be put out™). In this sense Job 18:5f. also asserts

59. Cf. K. Galling in G. Beer, Exodus. HAT /3 (1939), 133.

00. M. Lohr, Das Réucheropfer im AT. Schriften der Kinigsberger Gelehrten Gesellschaft 4/
4 (1927), 182, understands this as a hanging lamp.

61. — 133 kaba (VII, 38-39); see also d'%k.

62. See BHS.
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that the light in the tent of the wicked no longer shines, since the lamp above him has
gone out (cf. Job 21:17, where the extinguishing of the lamp of the wicked is described
as their calamity, éd). In the pronouncement of punishment in Jer. 25:10 two meta-
phors describe how every sign of human habitation in the land will disappear: The
early morning grinding of the millstones will no longer be heard, and in the evening no
lamp will be seen burning.

Although the OT employs the lamp in various ways as a metaphor, the same is not
true of the lampstand, though lamp and lampstand are correlated: “Like the shining
lamp on the holy lampstand, so 1s a beautiful face on a stately figure” (Sir. 26:17). On
the other hand, Gen. Rab. 20:7 compares the noble woman with a golden lampstand,
and her base husband with a clay lamp: mnwrh §l zhb wnr §l hrs I gbh, *“a golden
lampstand and a clay lamp standing on it.”

4. David. Assuming that nir can represent a secondary form of nér® we find that
several passages apply the metaphor of the lamp to David or to the Davidic dynasty.%
In 2 S. 21:17 David’s men implore him with the words: “Go out no more with us to bat-
tle, lest you quench the lamp of Israel.” They fear that David could be killed in battle
against the Philistines, so that the “lamp of Israel” (David as king) would be extin-
guished when it had hardly begun to burn. One should also view 1 K. 11:36; 15:4; 2 K.
8:19 and 2 Ch. 21:7 against the background of this verse. In 1 K. 11:36 the prophet
Ahijah of Shiloh says to Jeroboam that though he (Jeroboam) will be king over Israel, a
son of Solomon will continue to reside in Jerusalem so that the promises made to Da-
vid will not be completely abrogated. Similarly, after negative estimations of the reigns
of Abijam (1 K. 15:4) and Joram (2 K. 8:19 par. 2 Ch. 21:7), a Deuteronomistic
redactor® points out that, in spite of this, for David’s sake a lamp will remain before
Yahweh; this metaphor expresses confidence that the Davidic dynasty will not perish,
though it is not clear why this Deuteronomistic reference appears only in connection
with Abijam and Joram.

Ps. 132:7 asserts that Yahweh will prepare a horn and a lamp for David. Here, too,
the lamp can be understood as a symbol for the enduring dynasty (the horn might refer
to the male potestas necessary for the continuation, or be viewed as a vessel for the oil
necessary to refill the lamp), so that one need not interpret the lamp as a symbolic term
deriving from the royal cult (with reference to Egyptian texts);% rather, this is a “prom-
ise of blessing, culminating in the blessing of David.”¢’

5. Yahweh. The metaphor of divine favor is taken from image of the continually
burning lamp; Job (29:3), reflecting nostalgically on his former happiness, mentions

63. Cf., however, 1.1 and 2 above.

64. Cf. van der Kooi).

65. Cf. T. Veijola, Die ewige Dynastie. AnAcScFen B 193 (Helsinki, 1975), 118f.

66. H.-J. Kraus, Psalms 60-150 (Eng. trans., Minneapolis, 1989), 483.

67. H. Gese, “Der Davidsbund und die Zionserwihlung,” ZTK 61 (1964) 16 = Vom Sinai zum
Zion (Munich, 1974), 119,
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that God “let his light shine™ over his (Job’s) head (bhill6 1s to be understood as
bahillé in the sense of bah®hill6). Thus it 1s Yahweh who makes a person’s lamp bright
(Ps. 18:29[28]), or who is himself a person’s lamp, as we read in the parallel passage
2 S. 22:29. Since Yahweh’s word and commandment show a person the right way, they
are like the nocturnal light lighting the way (Ps. 119:105: “Thy word 1s a lamp to my
feet and a light to my path”; Prov. 6:23: “For the commandment is a lamp and the
teaching a light™; Ps. 119:105 appears in what 1s perhaps an abbreviated form on a Ro-
man clay lamp in the inscription nlt, Prov. 6:23 on a Jewish bronze lamp).8

The fourth vision of the prophet Zechariah (4:1-6aa,10b-14) speaks of the seven
lamps on the lampstand,®® each with seven lips (Zec. 4:2) so that seven-times-seven
flames burn, and identifies these lamps in its interpretation of the vision (4:10) as
Yahweh'’s eyes, which range over the whole earth.’” In contrast, the account of the
day of Yahweh in Zephaniah (1:12) tells how Yahweh will search through Jerusalem
with lamps to find even those who sit hiding in dark corners, so that no one escapes
judgment. Both the MT and the Vulg. read the pl. bannérét, and W. Rudolph ex-
plains this by suggesting that “a single lamp burns out too soon”;”! this can hardly be
the meaning here, since, e.g., a lamp on the lampstand in the temple, freshly filled
with oil, burned throughout the night, and since it would have been simpler to keep a
jar nearby with oil for refilling the lamp (cf. Mt. 25:3). Both the LXX and Syr. thus
consider a single lamp in Yahweh'’s hand sufficient. The Targ. “perceives the image
as inappropriate for the omniscient God, and thus attenuates it to ‘I will appoint in-
vestigators who will search through Jerusalem.’ 772 Perhaps the plural here alludes to
Zec. 4:2, so that the lamps are to be understood as Yahweh'’s eyes, from which noth-
ing remains hidden.

According to the MT Prov. 20:27 is also speaking about Yahweh’s lamp: “The
n¢sama of man is the lamp of Yahweh, searching all his innermost parts.” It seems that
nsama 1s understood here in the sense of a person’s conscience, so that the verse is
saying that “one’s conscience is a God-given faculty for understanding our motives.”””3
H. W. Wolff, however, points out that the meaning “spirit” or especially “conscience”
is nowhere attested for n®sama.”* Hence it is not going too far to accept the generally
preferred conjecture nasér instead of nér and to translate: “Yahweh ‘guards, watches
over’ the breath of man, he searches all his innermost parts.” The synonymous parallel-
ism supports this textual emendation.”s

68. Cf. J. B. Bauer, “Ps 119,105a als Lampeninschrift?” ZAW 74 (1962) 324,

69. Cf. K. Mohlenbrink, “Der Leuchter im fiinften Nachtgesicht des Propheten Sacharja,”
ZDPV 52 (1929) 257-86; R. North, “Zechariah’s Seven-Spout Lampstand,” Bibl 51 (1970) 183-
206.

70. Cf. also K. Seybold, Bilder zum Tempelbau. SBS 70 (1974), 82f.

71. Micha, Nahum, Habakuk, Zephanja. KAT XII1/3 (1975), 263.

72. Ibid.

73. Ringgren, Spruche, 81 n. 6.

14. Anthropology of the OT (Eng. trans., Philadelphia, 1974), 59-60.

75. — MW nesama.
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I11. LXX and Qumran. The LXX translates nér almost exclusively with [ychnos
(the exception being Prov. 13:9 with phds; 20:10 = LXX 20:9a and 24:20 lamptér).
The LXX seems also to have found the metaphor of the lamp in Nu. 21:30. Finally, the
LXX renders nir in Prov. 21:4 with lamptér, and similarly apparently reads nér from
wnrgn in 16:28, translating with lamptér; neither does it acknowledge nir in Hos.
10:12 as “fallow ground,” but rather, as in Prov. 13:9, arrives at a completely different
metaphor by its rendering with phds than the MT; this shows “that the LXX in any case
prefers the lampstand-light topology.” 7%

In Qumran neither nérdt nor m®nora plays any special role. Only 11QT 9:12 and
22:1 mention lamps.

Kellermannt

76. Michaelis, 327 n. 17.

Rg}; nasa’; DRWN mas’er; RN massa”; NRWN massa’a; RQY 11 nasi” 11;
NRY a1, XY §i; RWD massa’

Contents: I. Fundamental Meaning. II. Cognates: 1. Ugaritic; 2. Aramaic; 3. Akkadian; 4.
Phoenician; 5. Moabite. III. OT Usage: 1. General Considerations; 2. Bearing in the Sense of
Suffering: 3. nasa’ ‘awon and Synonyms; 4. Idioms. IV. 1. Qumran; 2. LXX.

I. Fundamental Meaning. The root ns’, “to lift high, carry, take,” is a common Se-
mitic root referring to the physical movement of raising, lifting up, and carrying, along

nasa’. P. R. Davies, “Ark or Ephod in 1 Sam XIV, 187" JTS 26 (1975) 82-87; W. Eichrodt,
“Sin and Forgiveness,” Theology of the OT. OTL, 2 vols. (Eng. trans. 1961-67), II, 380-495;
M. 1. Gruber, “The Many Faces of Hebrew 0°12 RW1 ‘lift up the face,”” ZAW 95 (1983) 252-60;
R. Knierim, Die Hauptbegriffe fiir Siinde im AT (Giitersloh, 21967); L. Kopf, “Arabische
Etymologien und Parallelen zum Bibelworterbuch,” VI8 (1958) 161-215; B. Lindars, * *Rachel
Weeping for Her Children’ — Jeremiah 31:15-22," JSOT 12 (1979) 47-62; K. D. Sakenfeld,
“The Problem of Divine Forgiveness in Numbers 14, CBQ 37 (1975) 317-30; G. Schwarz,
“*Begiinstige nicht . . ."? (Leviticus 19,15b),” BZ 19 (1975) 100; I. L. Seeligmann, “Zur
Terminologie fiir das Gerichtsverfahren im Wortschatz des biblischen Hebriisch,” Hebrdische
Wortforschung. FS W. Baumgartner. SVT 16 (1967), 251-78, esp. 270ff.; E. A. Speiser, “Census
and Ritual Expiation in Mari and Israel,” Oriental and Biblical Studies (Philadelphia, 1967),
171-86; 1. J. Stamm, Erlisen und Vergeben im AT (Bern, 1940), esp. 67-70; F. Stolz, “RW1 ns"to
lift, bear,” TLOT, 11, 769-74; V. Taylor, Forgiveness and Reconciliation (London, 21952);
W. Zimmerli, “Die Eigenart der prophetischen Rede des Ezechiel,” ZAW 66 (1954) 1-26, esp. 9-
12.
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with every conceivable association. This wide semantic scope 1s attested throughout
Semitic literature. In addition to the verbal root, we also find substantives, which form
idiomatic expressions in specific contexts. The main emphasis, both in the physical
and in the emotional and spiritual sense, resides in the notion of carrying or bearing, be
it punishment, shame, or something similar. In the OT this notion has been expanded to
include the principle of forgiveness, and forgiveness is itself associated with the idea of
lifting away or taking away guilt, sin, and punishment. Since the expression for for-
giveness 1s frequently semantically the same as “bearing the burden of punishment,”
forgiveness is frequently understood as “to bear, carry away, settle, etc.”

I1. Cognates.

1. Ugaritic. The root ns” occurs over 60 times in Ugaritic.! The fundamental mean-
ing “to carry a burden” manifests itself frequently. The sun god lays the dead Ba'al on
"Anat’s shoulders so that she can carry his corpse into the netherworld;* but “Anat also
“lifts” her wings to fly.? Paghat lifts up her father (Danel) and places him on a donkey.*
In the Sahar-Salim text n§” refers to the “raising” of a bow to shoot a bird.5 Precisely in
this text, however, several difficult passages occur. In K7U 1.23, 54, 65 the translation
of 57 ‘db depends on whether one understands ‘db as a verb or a noun. In the first case
the translation “arise [raise yourself] and present the offering” is appropriate; in the
second case it 1s a “presentation [a lifting up] of an offering” (cf. 1 Ch. 16:29). In the
myth of the struggle between Ba'al and Yamm, two of Yamm’s emissaries come to the
divine assembly. At their entry the gods drop their heads to their knees as a gesture of
fear and subjection. Ba“al answers: “Lift up, O gods, your heads from upon your knees,
from upon your thrones of princeship” (5°u ilm r’astkm Izr brktkm In kht zblkm).6 L. 29
responds: “The gods lifted up their heads from upon their knees.” Although the refer-
ence is to the lifting of heads, the context also implies boldness and independence on
the one hand, and the reestablishment of honor on the other. The corresponding OT id-
1om is nasa’ ro’s.” Ugaritic also uses the term to refer to the lifting of one’s head in the
literal sense alone.® The root n§” also appears frequently (30 times) in the phrase ns$” g
wsyh, “to lift up one’s voice and cry” (cf. Heb. nasa’ gqél + verb).? In order to liberate
Ba“al from the power of the god of the dead, “Anat “lifts up her voice and cries.”!"

Ugaritic (with 12 occurrences) as well as other Semitic languages attests the expres-
sion ns’ ‘n wph, “to lift up one’s eyes and behold.”!! The expression “to lift up one’s

. WUS, no. 1859; UT, no. 1709.

.KTU, 1.6 1, 14; ANET, 139.

KTU, 1.10 11, 10f.; ANET, 142.

KTU, 1.19 11, 10; ANET, 153.

Ri1v. 1.23..31.

KTU, 1.2 1, 27f.: ANET, 130.

. Cf. 111.4.b below.

. KTU, 1.16 111, 12.

. See I11.4.e below.

10. KTU, 1.611, 11f.;cf. KTU, 1.1911, 12f., 16;and 1.4 11, 21; ANET, 140; cf. also 133, 141.
11. See I11.4.d below; cf. KTU, 1.191, 29,11, 27; 1.4 11, 12; 1.10 11, 13; ANET, 142.
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hands™ (ns” yd) occurs twice, clearly referring to worship and offering, and thus to a
form of human behavior in addressing the gods.!?

The passive N stem of ns$” occurs in reference to “carrying a sick man into his
bed.”!3 In contrast, the Gt stem means “to be upright, to get up,” a reference either to
one’s erect posture while sitting or to raising oneself up.'4 For the OT compare the sim-
tlar meanings of the niphal and hithpael (Nu. 23:24; Ps. 7:7[Eng. v. 6]; 94:2; Prov.
30:32; Isa. 33:10).

2. Aramaic. The root ns” occurs 1n all periods of Aramaic literature, and in widely
varying contexts. Old Aramaic witnesses are the inscriptions from Panammuwa, Zakir,
and Sefire, where the expression ns’ yd occurs twice with the meaning “to pray” and
“to take a solemn oath.”!> The expression ns” I sptym, “to raise to the lips,” ¢ expresses
the articulation of a plan, in the present context the planning of murders against a liege
lord or his descendant. The meaning in the other Old Aramaic witnesses evokes more
the fundamental meaning “to take away” (property), “to lift up high.”!’

Documents in Official Aramaic attest ns” in a marriage contract from Elephantine,'8
in which in the enumeration of the bride’s property we find the remark kpn Imns’ msh,
“spoons |vessels?] for carrying [storing?] salve/oil.” According to the Arshama docu-
ment an official’s son receives permission “to take possession, to assume responsibil-
ity” for property originally given to his father.!®

The root ns” occurs 9 times in the words of Ahigar 1n 1ts original meaning of lifting
up various goods (sand, straw),?Y as well as in the haphel “to cause to be carried.” It re-
fers to lifting one’s foot, to taking possession, and to the high estimation of wisdom.?!
In Biblical Aramaic ns” occurs in Dnl. 2:31-35, where the wind carries away the pieces
of the demolished statue like chaff. The impv. §é” (Ezr. 5:15) demands of Sheshbazzar
that he take the temple vessels and assume responsibility for them. Finally, in Ezk. 4:19
the hithpael participle is used as a substantive in its meaning “to rise up against some-
one,” and 1s associated here with m€rad, “rebellion,” and ‘éstaddiir, “*sedition.”

3. Akkadian. In Akkadian nasi means “to lift up, take up.” Here the field of mean-
ing 1s definitely expanded when the reference 1s both to “carrying away™ and “trans-
porting” objects on the one hand, and to “accepting™ objects on the other. The semantic
nuance of taking possession is touched on, as is the notion of giving over and carrying
goods for the purpose of tax collection. The term nasi also refers to brandishing weap-

12. KTU, 1.14 11, 22: IV, 4f.; ANET, 143f. Cf. 11.2; 111.4.a below.

13. KTU, 1.14 11, 46; ANET, 143.

14. See esp. KTU, 1.17 V, 6; similarly KTU, 1.19, 1, 21. Cf. KTU, 1.40 16f.

|5. For “pray” see KAI 202A:11; for “take a solemn oath” see 214:29.

16. KAl 224:14-16.

17. For the former see KAI, 222B:38f.; for the latter, 224:26.

18. BMAP. 7:19.

19. G. R. Driver, Aramaic Documents of the Fifth Century B.C. (Oxford, 1954), 2:4.
20. L1. 111f.; see ANET, 427-30.

21. See, respectively, 11. 122f.; 1. 121 (cf. Driver, Aramaic Documents, 2:4); 1. 95.
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ons and to putting on and wearing clothes. In the metaphorical sense it refers to the ele-
vation of a person to a higher status.2? In the S stem nasii means “to cause to be car-
ried,” in the N stem “to be raised, elevated,” or intransitively “to get up.”

The following idioms are constructed in connection with substantives: ina nasi, “to

1, bk

raise the eye(s)”: “to watch out, to peer at greedily or eagerly”; pani nasi, “to raise the

", & L T

face™: “to desire, yearn for, worry'; gaté nasi, “'to raise the hands™: “to pray, take an
oath”™; libba nasi, “to raise the heart”: “to wish, strive for”; réSa nasi, “to raise the
head”: “to inspect, elevate, honor’; then also arna nasi, “to suffer punishment™; hita

nasi, “to bear punishment for a crime™; and pihata nasi, “to bear responsibility.”

4. Phoenician. The root occurs 5 times in Phoenician, 4 of those in the Eshmunazar
inscription®? and once in RES, 1215, 6. The sarcophagus inscription of Eshmunazar is
concerned with preventing his desecration or “removal” (taking up, carrying away). In
RES, 1215 the term refers to the citizens of Sidon, who have to “pay, deliver up,” taxes
that are due.

5. Moabite. The root ns’ occurs twice in the Moabite Mesha inscription with the
metaphorical meaning “to lead.” Thus Mesha leads an army to Jahaz in order to take it,
and leads shepherds (?) to tend small livestock (?).%4

Freedman — Willoughby

III. OT Usage. 1. General Considerations.

a. With more than 650 occurrences without any noticeable significant distribution
statistics (except Ezekiel, with 68 occurrences), nasa’ represents a very common OT
word; hence the large number of synonyms and antonyms comes as no surprise. Indi-
vidual semantic spheres, however, should be examined separately.

In the meaning “to lift up,” nasa’ is more or less synonymous with ‘amas, “to lift,”
sabal, “'to carry,” natal, *'to load,” then also yb/ hiphil, *to bring,” and lagah, *‘to take.”
Antonyms include §/k hiphil, “to cast, throw.”

The niphal in the meaning “to be elevated, lifted up,” can also be expressed by riim
or giim, “to be high, raise oneself, arise,” or by gabah, “to be high, exalted”; antonyms
include §apel, “be low, abased.” The piel corresponds semantically approximately to
ntl piel, “to suspend, keep, maintain,” and to gd! piel, “to make great, powerful.”

The expression nasa’ panim 1s largely equivalent to hanan, “to be gracious,” rasa,
“to be pleased,” though also to knh piel, “to flatter,” nkr piel, “to prefer,” and nbt
hiphil, “to regard, look upon in a friendly manner.”

The expression nédsa’ gol corresponds largely to gara’, “to call,” and to s@‘ag, *“to
cry out.”

The expression nasa’ ‘awoén in the sense of “to forgive” i1s synonymous with the

22. — RV nasi’,
23. KAIL 14:5, 7, 10, 21: ANET, 662.
24. KAl 181:20, 30; ANET, 320.
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verbs — N0 slh, “to forgive,” and — 93 kipper, “to atone,” then also with — NPl
ngh piel, “to declare innocent,” — 1103 ksh piel, “to cover,” and metaphorically ‘br
hiphil, “to let (sin, guilt) pass by.”

b. Hebrew constructs the following nouns from the verb: — R*21 nasi’, “one lifted
up or exalted, prince™; *nasi’ Il occurs only in the plural with the meaning “damp fog,
mist” (Ps. 135:7; Prov. 25:14; Jer. 10:13; 51:16);25 — RWn» massa’, “burden,” “raising
(the voice)” = “pronouncement, utterance’ ;26 mas‘eét, “lifting up, tax, offering,” in the
expression mas at he‘anan, “cloud of smoke, smoke signal” (Jgs. 20:38,40).27 Other
forms include masso’, “partiality,” lit. “raising of the face™ (2 Ch. 19:7);28 massa‘a,
“lifting up” (Isa. 30:27); and the textually very uncertain mas’6r (Ezk. 17:9), which
some think represents an aramaism (infinitive).2?

The word st occurs with two meanings: as “lifting up, nobility” (e.g., Job 41:17;
Ps. 62:5[4]), and as “skin blotch,” lit. “raised place” on the skin (Lev.
13:2,10,19,28,43; 14:56).°° Finally, the term *si’, “loftiness, pride” (Job 20:6), is
unique, and its derivation from nasa’ is not undisputed.’!

Among these nominal constructions, — RWR massa’, “prophetic pronouncement,”
is of particular theological significance.

Fabry

¢. The fundamental meaning of nasa’, “'to lift, raise,” is found in Gen. 7:17: “and the
waters increased, and bore up the ark, and it rose (riim) high above the earth™ (cf. Isa.
5:26; 11:12; and elsewhere in reference to a field standard;32 Isa. 10:26, a rod; 2:4, a
sword). With the same meaning the verb can function as a kind of auxiliary verb, ap-
proximately in the sense of “to lift up in order to carry or hold” (Gen. 21:18; Jgs. 9:48;
2S.2:32;: 4:4; Am. 6:10). From this perspective the meaning “to carry” emerges (Gen.
37:25:44:1;45:23; 1 S. 10:3; Jer. 10:5), then also “to carry away” (1 S. 17:34; cf. Nu.
16:15).

A semantic extension is evident when nasa’ no longer refers simply to physical lift-
ing, e.g., in the semantic nuances of “to take away” (cf. Jgs. 21:23; 1 K. 15:22; 18:12;
Lam. 5:13; Mic. 2:2) and “to receive” (Dt. 33:3; 1 K. 5:23[9]; Ps. 24:5). When the con-
cern is with tribute or gifts, nasa’ can mean both “to give, bring” (Jgs. 3:18; 2 S. 8:2,6;
cf. also Ps. 96:8; Isa. 60:6) and “to receive” (1 Ch. 18:11).

Jer. 17:21,27 inculcates the prohibition against bearing any burden on the sabbath.
“Bearing the yoke” is a metaphor for the burden of suffering in Lam. 3:27. Weapon

25. For a discussion of the terminology of meteorological phenomena cf. R. B. Y. Scott, “Me-
teorological Phenomena and Terminology in the OT,” ZAW 64 (1952) 11-25, esp. 24{.

26. Cf. HAL, 11, 6391.; BLe, 490b.

27. Lachish Letter 4:10; cf. KAZL 194:10.

28. On the form’s construction see BLe, 493zn or en; cf. II1.3.g below.

29. So BLe, 441c; cf. also HAL, 11, 640.

30. — NYNX sara‘at.

31. Cf. C. Rabin, “Etymological Miscellanea,” Studies in the Bible. ScrHier 8 (1961), 399,
who suggests it is a cognate of Arab. §a'a(y), “to wish.”

32. = D1 nés (IX, 437-42).
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bearers (nosé’ kélim) are frequently mentioned (Jgs. 9:54; 1 S. 14:1,61.,12-14,17; 16:21;
31:4-6; 2 S. 18:15).

Several passages speak of carrying the ark: in the wilderness (Ex. 37:5), crossing
the Jordan (Josh. 3:3.8, etc.; 4:91.), at the conquest of Jericho (Josh. 6:6,12,13), and
while transporting the ark to Jerusalem (2 S. 6:3f.,13,15). The miskan and its furnish-
ings are carried in the wilderness (Nu. 1:50; 10:17; utensils also in Ex. 37:141.,27; cf.
also Isa. 52:8). Deutero-Isaiah speaks scornfully about carrying idols (Isa. 45:20 and
esp. 46:1,3,4,7, according to which the animals carrying the images become tired
themselves, while God carries his people always; ct. also Am. 5:26).

The wind lifts up chaff and such and carries it away (Isa. 40:24; 41:16) — thus are
human beings before Yahweh; 57:13 says something similar about useless idols; cf.
also 64:5(6): “Our iniquities, like the wind, take us away.” The Spirit of Yahweh seizes
the prophet and carries him away (1 K. 18:12; 2 K. 2:16); this is said several times of
Ezekiel (Ezk. 3:12,14; 11:1; 43:5).33

During the time of salvation Israel’s mountains will become green and “bear”
fruit (nasa’ p€ri, Ezk. 36:8); metaphorically the assertion 1s made (Ps. 72:3) that un-
der a good king the mountains and hills will bear §a@lém and s°ddqgd. The vine of Is-
rael brings forth (‘a@sd) branches and bears fruit (p€ri, Ezk. 17:8; v. 23 exchanges the
verbs).

Ringgren

The most frequent meaning of nasa’ niphal is “to be high, elevated, lifted up,”
then also “to be exalted.” This is said of God (Isa. 6:1; 57:15; cf. Ps. 94:2; Isa.
33:10), of the Servant (Isa. 52:13), of the kingdom (1 Ch. 14:2), of hills and moun-
tains (Isa. 2:2), etc.

The term nasa’ also refers to the “carrying” or “bearing” of burdens with the conno-
tation of empathy and concern. This extends to the sharing and collective bearing of
burdens. In this general category the verb refers to the bearing of responsibility. In Ex.
18 Jethro advises Moses to share the responsibility of leadership with appointed
judges, “so it will be easier for you, and they will ‘bear’ [responsibility] with you™
(v.22;cf. Nu. 11:11-14; Dt. 1:9-12). Although the initial concern is with administrative
responsibilities, the office of leadership also involves bearing the people’s complaining
and murmuring. At the same time, however, this task of carrying the people as a father
carries his child (Nu. 11) implies that such leadership includes warm and loving con-
cern for the people. Carrying a people means loving and protecting it, sharing its bur-
dens, yet also exposing its mistakes (cf. also Dt. 14:24; Job 21:3).

The same expression can be applied to God’s relationship with Israel: He carried Is-
rael through the wilderness not only in the sense of guidance but also and especially in
the sense of support. The metaphor in Ex. 19:4 shows “how I bore you on eagles’
wings and brought you to myself” (cf. Dt. 32:11). Dt. 1:31 addresses God’s parental

33. See G. Widengren, Literary and Psychological Aspects of the Hebrew Prophets. UUA
fasc. 10 (1948), 103ff.
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concern for his people using nasa’: “You have seen how Yahweh your God bore you,
as a man bears his son, in all the way that you went.” The notion of carrying exhibits
emotional connotations here deriving from the father-son relationship.

Prophecy employs the metaphor in the same sense in its reference to the shepherd
who carries his lambs (Isa. 40:11; 46:3; 63:9). In 1ts fullest sense, then, “carrying’ im-
plies “helping, guiding, leading, supporting, and caring for.”

Such “carrying”’ also includes “bearing.” Moses bears the burden of people; he
bears not only their accusations, but also their difficulties and weaknesses. Something
similar 1s said of God, though he, too, can ultimately become too weary to bear the bur-
den of the people (ct. Isa. 1:14; Jer. 44:22).

2. Bearing in the Sense of Suffering. “Bearing a burden” resembles semantically the
notion of bearing in the sense of suffering. This i1s the meaning of nasa’, e.g., in Job
34:31; Ps. 55:13(12); Prov. 18:14; 30:21. Thus 1s especially clear when the verb 1s asso-
ciated with objects such as herpa, *““scorn, abuse” (Ps. 69:8(7]; Jer. 15:15; 31:19; Ezk.
36:15; Mic. 6:16), kflimma, “disgrace” (Ezk. 16:52,54; 32:241.,30; 34:29; 36:6f.;
44:13), and others.

In Jer. 10:19 the nation (?) confesses that it must bear an affliction, according to
31:19 the disgrace of its youth. These laments witness a reflection on one’s guilt, the
awareness of having been chastised by God, and the admission of shame prompted by
one’s own transgressions (cf. Ezk. 16:52,58; 32:24f.; 36:7, et passim).

The focal point is frequently the source of one’s disgrace: Israel’s enemies, neigh-
boring nations. The outcome, however, is almost the same, since such pressure from
adversaries 1s viewed in connection with Israel’s own sins. The demise of the king-
dom is the main object of scorn that Israel must bear (as a consequence of its own
guilt and of external oppression). The ambivalent character of nasa’ is reflected here
in the fact that it is used with equal facility to refer both to the raising of accusations
against someone and to the bearing of scorn brought by others. The righteous person
1s thus said to bear the shame brought upon him by his adversaries, while he himself
raises no charges of his own against his neighbors. Thus we read of suffering the re-
proaches of the nations (Ezk. 34:29; 36:6f.,15), though these same nations must then
suffer their own humiliation (Ezk. 36:7; cf. Ps. 89:51[50]) as punishment for the hu-
miliation they have themselves meted out. Bearing in the sense of suffering thus can-
not in any way be limited to physical suffering alone. Indeed, more attention is given
to offenses resulting from words, and to insults and the smearing of a person’s honor
in mockery and taunts.

One series of passages touches on the aspect of injustice to the point of theodicy.
The speaker asseverates his own innocence, yet must suffer the most grievous perse-
cution (Ps. 69:8[7]. Jer. 15:15). Here the notion predominates that it is possible to
suffer disgrace for someone else’s sake, especially for God; this does not yet, how-
ever, address the question of representative suffering, since these afflictions issue
from adversaries, not from God. A person does not bear them in someone else’s
stead but rather out of faithfulness and loyalty to God. This notion 1s associated with
the use of the expression nasa’ ‘awdén in the meaning “forgiveness of sins and recon-



RWJ nasa’ 3

ciliation,”¥¥ and its implications are obviously important for theology: there 1s suf-
fering (the bearing of insult and reproach) that does not result from sin but rather
from one’s faithfulness and loyalty to God.

3. nasa’ ‘awon and Synonyms. The root nasa’, in connection with terms for sin and
related words,33 means lit. “to bear (injustice, sin, transgression),”” an expression refer-
ring to three specific situations.

a. The first 1s the bearing of one’s own 1niquity in connection with the confession of
one’s own guilt and an understanding of its punishment. Taking guilt upon oneself in
this sense means acquiring an understanding of the relevant context and its acceptance.
The reference can be to ritual regulations: priests wear linen breeches “lest they bring
guilt upon themselves™ (Ex. 28:43; cf. Lev. 22:9; Nu. 18:32). According to Nu. 18:22
the Israelites are not permitted to approach the ark of the covenant, since in doing so
they would profane the sacred place and bring guilt upon themselves. According to
Lev. 19:17 one is not to hate one’s brother lest one bring sin upon oneself. This seems
to confirm the notion that by not putting aside concealed hatred against one’s fellow a
person brings guilt upon him- or herself for the sake of that other person. Responsibil-
ity for guilt involves both an ethical and a ritual basis, even if OT laws do not address
this distinction explicitly. The ritual 1s worthless if performed without inner participa-
tion, particularly since 1t 1s supposed to express one’s innermost disposition (humility,
worship, righteousness, conversion, etc.).

Yet another matrix is addressed by the fact that Aaron is responsible for transgres-
sions involving the holy offering (Ex. 28:38); this is a matter of ongoing responsibility,
not of specific deeds. Even though the focus is on accoutrements, ethical concerns are
implied here as well (cf. Nu. 18:1).

The expression nasa’ ‘awén also refers, of course, to responsibility for one’s cur-
rent transgressions. According to the ancient Israelite legal principle deriving from
the act-consequence relationship, a sinner has to answer personally for his or her
own transgressions. Only rarely do texts mention any influence by God on this situa-
tion.

“Bearing guilt” and “suffering punishment” are to be distinguished, though they are
frequently viewed together. Specific transgressions are punished by specific measures,
but the payment of such punishment does not remove guilt. The person who trans-
gresses against the law incurs serious guilt, since through one’s transgression one has
alienated oneself from God and from the worshiping community. This self-removal
from the worshiping community is the most drastic effect of sin and can be borne only
by the guilty person her- or himself. Here forgiveness and reconciliation commence
with an alleviation of the burden of guilt, the removal of the divisive barrier, and a
bridging of the separation. The consequences of the misdeed in the natural and histori-
cal sphere, however, are unaffected by this. The OT literature consistently uses the for-

34. See 3 below.
35. = W ‘awdn; hér’, — RON hara’ (chata’) (IV, 309-19). For related words — ¥W9 pesa”.
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mula “he [the guilty person] shall bear his iniquity,” 1.e., he 1s responsible for his deed.
This is equally a legal formula and a religious principle.

Ritual transgressions (Lev. 7:18; 17:16; 19:8; 22:16) generate their own guilt,
though apparently not as a result of the underlying motivation; cf. Lev. 5:17: “If any
one sins, doing any of the things which Yahweh has commanded not to be done, though
he does not know it, yet he 1s guilty and shall bear [the consequences of] his iniquity.”
This rule would apply more to the sphere of cultic law (laws normally not familiar to
the Israelite layperson) than to fundamental ethical principles. At the same time, igno-
rance may also be a factor in such complex prescriptions as those addressing forbidden
degrees of kinship in sexual matters (which should be viewed more as sociological
than ethical prescriptions). In such cases the burden of guilt is more a formality, since
the essence of guilt involves premeditated violation and malicious intention. If the
deed was committed in good faith or ignorance, then the guilt existed independent of
any later acceptance, and the main concern was, e.g., for the payment of reparation or
restitution.

According to Lev. 5:1ff., contact with a corpse makes a person unclean, and thus
guilty, even if this occurs unknowingly, and a person defiles the community if he does
not cleanse himself. Lev. 20:17-20 deals with transgressions against sexual laws,
which similarly are described in the terminology of the contamination of the holiness
of the community. Lev. 24:15 addresses blasphemy: “Whoever curses his God shall
bear the consequences of his sin.” Here we should also mention the ordeal to which the

wife must submit who has been accused of infidelity (Nu. 5:31).
According to Nu. 9:13, the person who refrains from keeping the Passover though

not on a journey shall bear the consequences of this sin. Ezekiel makes frequent use of
this formula in ethical contexts. Thus the Levites must bear the consequences of the
sins they committed in their past (Ezk. 44:9-14). The people must themselves bear the
consequences of their idolatry (16:58; 23:35,49; cf. 30:26).

After his murder of Abel, Cain says to Yahweh: “My guilt [punishment, so RSV] is
greater than I can bear” (Gen. 4:13). It is not clear whether this represents genuine re-
pentance, an attempt to better himself, together with the realization that the burden of
guilt 1s indeed too great (punishment has not been inflicted). What Cain 1s actually un-
able to bear is alienation and separation from God. The reference might also, however,
be to the realization that his crime transcends bearing (= forgiveness).

The notion of repentance also resonates in Hezekiah'’s letter to Sennacherib: “I have
done wrong; withdraw from me; whatever you impose on me I will bear” (2 K. 18:14).
An essential element of repentance 1s the willingness to bear the consequences of guilt,
even if, as is the case here with political motivation, this involves tribute. A theological
parallel is found in Mic. 7:9: “Because I have sinned against Yahweh, I will bear his in-
dignation.” Here the people recognize in their own behavior the reason for Yahweh's
wrath, and declare their willingness to bear the consequences necessary for reconcilia-
tion. Thus repentance consists precisely in accepting, rather than fleeing, conse-
quences.

b. In Nu. 30:16(15) nasa’ refers to the acceptance of the consequences of an oath of
another person: If a husband does not annul an oath of his wife within a specific period,
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it goes into effect, and he must accept the consequences. This provides the point of de-
parture for the notion of nasa’ ‘awoén as the bearing of the guilt of others, though the
notion is yet rudimentary here, since in this entire matter ethical responsibility attaches
to the husband alone. This comes more clearly to expression in 14:33: “They [your
children] shall suffer for your faithlessness (wénas®’ii ‘et-z°niitékem), until the last of
your dead bodies lies in the wilderness.” God visits the iniquity of the fathers on the
sons (Ex. 20:5; Dt. 5:9). This is a common theological insight that basically represents
a continuation of the act-consequence relationship beyond generational boundaries (cf.
Jer. 31:291.; Ezk. 18:2ff.); among the people it was presented as an interpretation for
the punishment of the exile. The comprehensive prophetic diatribe in Ezk. 18 chal-
lenges this view and comes to the conclusion: “The soul that sins shall die. The son
shall not suffer for the iniquity of the father, nor the father suffer for the iniquity of the
son; the righteousness of the righteous shall be upon himself, and the wickedness of the
wicked shall be upon himself” (v. 20).

¢. The OT does attest the bearing of the guilt of another person for the purpose of
forgiveness. According to Gen. 50:17 Joseph is to forgive the transgression of his
brothers. Even if behind the brothers’ objectionable behavior God’s own salvific plan
ultimately becomes discernible (cf. v. 20) and the guilt thereby already addressed, for-
giveness and reconciliation depend ultimately on Joseph’s actions, since he was the
one affected by the transgression. For his brothers, too, however, reconciliation be-
comes possible only through the realization of their own guilt and their willingness to
accept Joseph’s indignation and to bear its consequences. Thus in the final analysis the
nasa’ ‘awon resides on both sides: with the person actually committing ‘awdn, and with
the person who forgives ‘awon (cf. 1 S. 25:28).

Divine forgiveness is already involved in human forgiveness. This is shown by the
way Moses represents God before Pharaoh (Ex. 10:17), and becomes especially clear
in the juxtaposition of Samuel and Saul (1 S. 15:25). Saul did not observe the regula-
tions of holy war and is thus held accountable by Samuel as God’s representative. To
Saul’s request “now therefore, 1 pray, pardon my sin (§a’ na’ ‘et-hatta’ti), and return
with me, that I may worship Yahweh,” the prophet responds with rejection, thus an-
nouncing Yahweh’s judgment of condemnation.

d. In three instances the OT speaks symbolically of the bearing of guilt. According
to Ezk. 4:4ff. the prophet is to bear the punishment of Israel and Judah, though he is
himself innocent. Nonetheless, this is not a case of representative suffering, since the
essential element is yet lacking: one’s own suffering in the place of the suffering of an-
other, or the punishing of the innocent in the place of the guilty. The prophetic act indi-
cated here has purely symbolic value and thus does not remove the guilt from Israel
and Judah. The prophet as God’s representative is to portray Israel’s guilt and its conse-
quences. At the same time, he represents both Israel and Judah 1n this role-playing. Be-
cause the prophet is not actually Israel, however, he cannot bear Israel’s guilt. His ac-
tion 1s a demonstration.

Lev. 10:17 reports that the sin offering is given to the priests as something highly sa-
cred, “in order to take away the guilt from the congregation and to make atonement for
them before Yahweh.” The connection through the inf. const. /asé’t and [“kappér lends
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an ambiguous sense to the subject: scapegoat or priest. K. Elliger remarks: “The most
important thing is the theological justification in v. 17b. It 1s highly unlikely that this
should be understood as a synergetic process, as if the atoning efficacy of the offering
depended on being eaten by the priests.”3¢ The function of the sin offering, however, is
clear: atonement as the reestablishment of harmonious fellowship between God and
human beings.’” Atonement becomes necessary because of sin (cf. 4:26; 5:6,10;
16:30,34). The complete account of the sin offering is in 9:15-24. With the goat offer-
ing the priest is to make atonement for the people (v. 7), thus reestablishing their cultic
acceptability.

This kind of cultic ritual, however, releases the people neither from the necessity of
acquiring insight into its own guilt nor from repentance. Here, too, the goat symbolizes
that the people bear their guilt, and what happens to the goat symbolizes the people’s
own fate. Just as the fire consumes the goat offering (Lev. 9:24), so does Yahweh ac-
cept the sin offering. Thus, on the one hand, the goat has borne the sins of the people;
on the other hand, in accepting the offering, God also has borne (= lifted up, sus-
pended) the sins of the people, 1.e., he has forgiven them.

This ritual of sin offering exhibits considerable proximity to that of the Day of
Atonement. The ritual is rather complex and apparently contains archaic elements. Ac-
cording to Lev. 16 it is to be performed in the seventh month on the tenth day. Lots are
drawn for two goats as a sin offering for Yahweh and for the desert demon Azazel. The
first goat 1s sacrificed to make atonement for the sanctuary because of the uncleanness
of the Israelites. The priest lays his hands on the head of the second goat and confesses
all the sins of the Israelites. “After he has put them [the sins] upon the head of the goat,
he shall send 1t away into the wilderness by the hand of a man who is in readiness, and
the goat shall bear all their iniquities upon him to a solitary land™ (vv. 21f.).

At first glance it seems that the functions of the two goats overlap insofar as both
bear the sins of the people. While the one goat represents a sacrificial animal and thus a
necessary prerequisite for reconciliation, however, there is no talk of forgiveness
(nasa’) on God’s part. God, too, must bear the sins. The second goat seems to take on
this task and 1n this respect to represent God. Only now does the two-sided nasa’ ‘awon
come together in the rite, and reconciliation is effected. Since the priest confesses the
sins of the people over the head of the goat, the scapegoat becomes the “bearer” of
those sins in the literal sense as well; it lifts them up and carries them into the desert
outside the relational possibilities between God and human beings.

e. When God bears the guilt of others, the reference is to divine forgiveness. Here
the previous connotations flow together: “lifting up, carrying, bearing, bearing respon-
sibility.” God has much to bear from human beings (Isa. 63:9; Jer. 44:22). God 1s ac-
knowledged as the “forgiver of sins’™ as early as in the confession of faith in Ex. 34:7;
cf. Nu. 14:18 (cf. also Mic. 7:18; the parallel expression ‘6bér ‘al pesa’, “who passes
over transgression,” is noteworthy here). All the injustice human beings inflict on one

36. Leviticus. HAT 1/4 (1966), 139.
37. — "B kipper (VII, 288-303).
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another also affects God, or vice versa: all sins against God find expression in trans-
gressions against human beings. According to Mic. 7:18 (cf. Ps. 99:8; Hos. 1:6) God
not only bears this injustice but also takes it on in a positive way. God’s bearing of such
injustice 1s always an act of forgiveness. This does not mean that he acts as if no trans-
gression had occurred; rather, he refrains from requital. The result is that though God
does not suspend the consequences for the sinner, neither does he prolong them. He
forgives and does not reject. This is what is meant by God’s — TON hesed. God frees
the sinner from the burden of his guilt, he lifts 1t up, suspends it (nasa’ ‘awoén), by tak-
ing on the injustice. This is understood literally when Mic. 7:19 speaks of God casting
all the sins of human beings into the depths of the sea (cf. the scapegoat analogy).

In a reverse fashion, one can also say of God that he does not forgive (Josh. 24:19).
There is ultimately no difference in this understanding of God from that in Mic. 7:18;
rather, God’s will to forgive founders on the refusal of human beings to recognize their
guilt (cf. v. 20). According to Ex. 23:21 it is the angel of Yahweh3 who will not bear
(nasa’) human rebellion, i.e., will not forgive it. Again, human behavior is the deter-
mining factor.

According to Ex. 34:6f. (J), “Yahweh 1s a merciful and gracious God, slow to anger,
and abounding in steadfast love and faithfulness, keeping steadfast love for thousands,
bearing [RSV ‘forgiving’; nasa’] iniquity and transgressions and sin, but who will by
no means clear the guilty, visiting the iniquity of the fathers upon the children™ (cf. Nu.
14:18; Jon. 4:2). Here the contrasting pair nosé’ ‘awon and pogéd “aGwon are used to
correct simplified notions of the process of divine forgiveness and of the relationship
between sin and righteousness, sinner and God. The profusion of adverbs 1s a summary
of Israel’s experience with its God in history.

After the making of the golden calf Moses petitions God to take away the sins of the
people (Ex. 32:32), though he himself threatens to visit their sins upon them (v. 34,
paronomastic paqgad), a threat that according to the writer was realized by the death of
the entire wilderness generation.

A similar situation obtains in Nu. 14 (JE). After the people’s rebellion Moses peti-
tions: “Pardon, I pray (s€/ah), the iniquity of this people, according to the greatness of
your steadfast love, and according as you have forgiven this people (ka¥Ser nasa’ta
la'am hazzeh), from Egypt even until now” (v. 19). The use of nasa’is explained by the
phrase “according to the greatness of your steadfast love.” This is not a matter of a par-
ticular instance of forgiveness, but rather of God’s patience and forbearance. A differ-
ent understanding of forgiveness manifests itself in the usage of salah. Here it is a mat-
ter only of not carrying out the threat made immediately beforehand (the extinguishing
of the entire wilderness generation) in the sense of a postponement of the punishment.

According to Hos. 14:2-3(1-2), the prophet urges Israel to repent so that God might
grant forgiveness (nasa’ ‘awon), the point of departure for further reconciliation and
for a flourishing existence (vv. 5ff.[4ff.]). Forgiveness is to be understood as the re-
moval of guilt and of the barriers separating God and human beings. In Isa. 33:24 the

38. — RPN mal'ak (VIII, 308-25).
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ple who dwell in Zion will be forgiven their iniquity.” The focal point here 1s probably
the parallel view of forgiveness and the healing of sickness (v. 24a) as a sign of the
messianic age. Cf. also Ps. 103:3 concerning the association of sin/sickness and for-
giveness/healing (salah/rapa’). For a cntical view of the doctrine of the act-conse-
quence relationship providing the background here cf. Job. 7:20f. (here nasa’ pesa” par.
hebir "awon).

God’s forgiveness is a frequent theme in the Psalms; such forgiveness manifests it-
self in the suspension of punishment and in the presence of divine grace evident in the
changing of one’s fate and in the repulsion of one’s adversaries (Ps. 25:18; cf. vv.
7,11). Although it means blessing,*? it does require human repentance (32:1f.,5); it also
results in the restoration of exiled Israel (85:3[2]).

The expression nasa’ ‘awdn also occurs in the complex literary songs of the Suffer-
ing Servant.4? Isa. 52:14 and 53:1-3 portray the Servant as a sick and disfigured person.
His form attests the connection between sin and sickness according to OT thinking (cf.
53:4b); the physical suffering of the Servant appears as the consequence of sin. The as-
tounding disclosure (introduced by ‘@kén, v. 4; anticipated in 52:15-53:1), however, is
that he does not suffer for his own sins but rather effects representative atonement. In
view of the rite of the scapegoat (see above), one can attribute the following connota-
tions to nasa’ in these texts: The Servant suffers as a result of our sickness (cf. v. 3), he
bears its burden, carries it away, and heals us from it (cf. v. 5).

Verses 5ff. describe the Servant as the victim of false justice: “But he was
wounded because of [or: in consequence of, min] our transgressions, bruised for [in
consequence of]| our iniquities.” By taking this treatment upon himself, the Servant
sets the process of forgiveness in motion. According to v. 6 Yahweh laid our guilt on
him, i.e., Yahweh made it possible for him to be the “sacrifice” or “offering” for our
sins, even though no sacrificial terminology 1s used here (including v. 7). The Ser-
vant’s most important responsibility i1s to be the target of attacks and accusations.
The turning point comes in v. 10: the triumph of the innocent Suffering Servant (on
this language cf. 52:13; 53:12), attributed only to his representative suffering (vv.
| 1f.). Interpreters justifiably point out repeatedly that the Servant’s being and actions
exhibit divine features.

Freedman — Willoughby

Interpreters usually decline to offer a common translation for the two meanings of
nasa’ ‘awon. The fact remains that the meaning “to bear guilt, iniquity” occurs exclu-
sively in P and Ezekiel (the possible exception being Gen. 4:13), while the meaning “to
forgive™ is found largely in the Deuteronomistic history (Hos. 1:6 and 14:3[2] are not
clear). HAL associates the meaning “to bear guilt/iniquity” with Akk. hita nasi, “to
bring transgression upon oneself” = to make oneself culpable, and arna u hita nasi, “to

39. — MWR asré (‘ashré) (1, 445-48).
40. — TAY ‘abad.
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bear [share the burden] of guilt and transgression.”#! The meaning “to forgive guilt™ is
explained from nasa’ in the sense of “taking away,” the association being with the re-
moval of guilt.42

Ringgren

4, Idioms. a. nasa’ yad. The expression nasa’ yad, *“to raise the hand(s),”#* refers to
an act of hostility (2 S. 18:28; 20:21) and the use of power (Ps. 10:12; 106:26). It also
refers to the gesture accompanying a solemn oath or a petition to Yahweh, which is
why the expression can mean “to take an oath” (Ex. 6:8; Nu. 14:30; Dt. 32:40; Neh.
9:15; Ezk. 20:5,6,15,23,28,42; 36:7; 44:12; 47:14).44 Interestingly, Yahweh is the sub-
ject in every instance. If this is said of a person, the expression hégim vad 1s used (cf.
Gen. 14:22). The lifting of the hands might be an affirmative gesture,* and less a sym-
bolic threat of death in the case of a broken oath.4® Concerning the meaning of nasa’
yad in the sense of “to pray” cf. Ps. 28:2; Lam. 2:19.47 Finally, nasa’ yad par. — 72
brk can refer to a gesture of blessing (Lev. 9:22; Ps. 134:2; perhaps also Ps. 10:12).48

b. nasa’ ro’s. The expression nasa’ ro’s, “to lift up the head,”#® denotes an act of au-
dacity or independence and pride (cf. Jgs. 8:28; Job 10:15 [as an expression associated
with acquittal, cf. the use with panim in 11:15]; Ps. 83:3[2] [cf. Ps. 110:7 with hérim];
Zec. 2:4[1:21]). “Lifting up the head of another person™ can be meant literally (cf. Gen.
40:19), though also metaphorically in the sense of a restoration of honor (Gen.
40:13,20; cf. 2 K. 25:27). Technical usage occurs in Ex. 30:12; Nu. 1:2,49; 4:2,22,
where nasa’ r6°§ means “to count, number,” or “to conduct a census.”"

c. nasa’ panim. The expression nasa’ panim, “to lift up one’s face, countenance, !
can be meant literally (2 K. 9:32). Lifting up one’s face is a sign of well-being and of
good conscience (2 S. 2:22; Job 11:15; cf. esp. Gen. 4:7 and the contrasting construc-
tion napal panim, vv. 5,6). When God lifts up his face, he bestows grace and blessing
(Nu. 6:26; cf. Ps. 4:7[6]). “Lifting up another person’s face” implies a show of grace
and favor. This reflects the ruler’s show of favor toward a petitioner; cf. Yahweh'’s re-

41. HAL, 11, 726. See E. Weidner, “Hof- und Haremserlasse assyrische Konige aus dem 2.
Jahrtausend vor Chr.,” AfO 17 (1956) 270; and concerning the OT witness W. Zimmerli, ZAW 66
(1954) 9-12 = Gottes Offenbarung. GSAT 1. ThB 19 (21969), 160f.

42. See J. J. Stamm, Erlosen und Vergeben im AT (Bern, 1940), 66-70; Knierim, Haupt-
begriffe, SOff., 114-19, 193f., 218ff.

43. — T° yad, V, 393-426, esp. 416, 424.

4. - V, 424,

45. Cf. G. Giesen, Die Wurzel ¥2W “schwéren”: Eine semasiologische Studie zum Eid im
AT. BBB 56 (1981), 43.

46. A. D. Crown, “Aposiopesis in the OT and the Hebrew Conditional Oath,” Abr-Nahrain 4
(1963/64 [1965]) 107f.

47. On the Mesopotamian “prayers of hand raising™ (Su’illa) cf. SAHG, 19.

48. - V, 411.

49. — WRM ro’s.

50. On the influence of Akkadian here, cf. F. X. Steinmetzer, “Zu den babylonischen
Grenzsteinurkunden,” OLZ 23 (1920) 153.

51. — QD panim.
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action to Abraham’s request concerning Sodom (Gen. 19:21), David’s gracious accep-
tance of Abigail (1 S. 25:35), and God’s consideration toward Job (Job 42:8f.; cf. fur-
ther Gen. 32:21[20]; Dt. 28:50; 2 K. 3:14; Lam. 4:16; Mal. 1:8f.).

[n substantive form this expression occurs as n“su’ panim, “he with his head lifted
up,” as a reference to prominent personalities (2 K. 5:1; cf. Job 22:8; Isa. 3:3;
9:14[15]). Since the meaning of the expression has something to do with a demonstra-
tion of special preference or a show of favor, it 1s positive-negative-ambivalent. The
negative component predominates 1n juridical contexts, where nasa’ panim 1s 1dentical
with partiality and is associated with bribery and the perversion of justice (cf. Prov.
6:35). Although Yahweh intervenes for his own, he is characterized as one “who is not
partial” (/o ™-yissa’ panim, par. [0 yiggah $§ohad, Dt. 10:17). In the same way, partiality
toward the poor is also forbidden (cf. Lev. 19:15; cf. Ps. 82:2; cf. also Job 13:8,10;
34:19; Prov. 18:5).

d. nasa’ ‘énayim. The expression nasa ‘énayim, “to lift the eyes,” 1s extremely
widespread and refers to eager looking, particularly since it i1s normally followed by —
ARM ra‘d, “to see” (35 times). The notion of honor or veneration is also occasionally
associated with 1t (cf. 2 K. 19:22; Ps. 121:1; 123:1; Isa. 51:6), or of cultic worship
(Ezk. 18:6,12,15; 33:25) and idolatry.

e. nasa’ qol. The expression nasa’ gol, “to lift one’s voice,” 1s also quite widespread,
and i1ts meaning 1s obvious (cf. Ps. 93:3; Isa. 52:8). In its immediate context other verbs
occur delimiting more specific semantic areas: — 11232 baka, *“to weep” (Gen. 21:16),
— 137 ranan, *'to shout with joy,” and sahal, “*shout (for joy)” (Isa. 24:14), and — RP
gara’, *'to speak out loud” (Jgs. 9:7). In the course of this expression’s usage the subst.
qol can even be omitted entirely (cf. Isa. 3:7; 42:2,11) or be replaced by other nouns:
— PWn masal (Nu. 23:18: 24:3,15,20f.,23), — WA massa’ (2 K. 9:25), — 3P gina
(Jer. 7:29; Ezk. 26:17; 27:2; 28:12), and others (cf. Ps. 15:3; Jer. 9:9,17[10,18]).

It 1s possible that the oath formula nasa’ sém in the Decalog (lo° tissa’ ‘et-sém-
YHWH lassaw’, “you shall not take the name of Yahweh in vain,” Ex. 20:7; Dt. 5:11;
cf. Ex. 23:1; Ps. 16:4) also belongs in this or a similar context.>? The term rpilla,
“prayer,” can also be the object of nasa’ (ct. 2 K. 19:4; Jer. 7:16; 11:14).

f. nasa’ nepes. The expression nasa’ nepes>? seems to express a wish, interest, and a
certain element of sympathy (Dt. 24:15; Prov. 19:18); a desire for sin (Hos. 4:8); mind-
fulness of deceit (Ps. 24:4);5 though also trust in Yahweh (Ps. 25:1; 86:4; 143:8; cf.
Lam. 3:41). The expression nasa’ léb> is similar, and refers to encouragement (Ex.
35:21,26; 36:2), though also to arrogance and impetuosity (2 K. 14:10).

g. Other Expressions. The expression nasa’ hén or nasa’ hesed means “to find ap-
proval/favor” (Est. 2:9,15,17; 5:2), and belongs in approximately the same category as
nasa’ panim (see above). The expression nasa’ 'issa, “to take a wife” (Ruth 1:4; 2 Ch.
11:21; 13:21; 24:3; Ezr. 10:44) stands (even without i55d, Ezr. 9:2,12; Neh. 13:25) for

52. - DW fém; — RW saw".

53. — W91 nepes (IX, 497-519).

54. Concerning the text see BHS and the comms.
55. — 2% leb (VII, 399-437).
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“to marry.” It represents an expression from the later period of the language, since

older Hebrew uses lagah 'is§a to refer to marrying.’®
Freedman — Willoughby

IV. 1. Qumran. In Qumran nasa’ occurs about 60 times, with significant frequency
in the various Community Rule writings: in 1QS (5 times), 1QSa (once), 1QSb (8
times), CD (7 times), then in 1QH (5 times), and 11QT (13 times), with wide semantic
scope. Passages reflecting secular usage are rare: a tree brings forth (bears) leaves
(1QH 10:25), the wind carries away grasses (4Q185 1:11); a person wears clothing
(4QLam ([4QI111] fr. 1, 2:11), carries away booty (11QT 58:12), though also conse-
crated offerings (11QT 43:14; 53:9). Anyone who lifts up the bones of the dead be-
comes unclean (11QT 51:4). On the sabbath a person may not even carry medicines or
an infant (CD 11:9,11). In Qumran, too, the word ndsa’ resembles ldgah: to take a wife
(11QT 57:15,18), to take possessions of the Gentiles (CD 12:7). No simpleton 1s al-
lowed to hold office in the congregation (lasé’t massa’ par. hityasséb, 1QSa 1:20). No
person may “carry on trade” (nasa’ wendtan, CD 13:14) with outsiders.>’

The expression nasa’ panim exhibits the same semantic scope and sphere of appli-
cation as it does in the OT (1QS 2:4,9; 1QH 14:19; 1QSb 3:1,2,4), as does nasa’ ‘awon/
hét™ Precisely in trafficking with outsiders the community member can bring guilt
upun himself (1QS 5:14). A member should correct his companion lest he bring guilt
upon himself (1QS 6:1; CD 9:8; cf. Lev. 19:17). Finally, desecration of the sanctuary
leads to nasa’ ‘awon (11QT 35:7; 1. 14, nasa’ het’). According to CD 15:4, confession
is the decisive step toward forgiveness granted by God (CD 3:18; 1QH 16:16[?]; cf.
4QDibHam? [4Q504] fr. 1-2, I, 7). 11QT 26:13 mentions the scapegoat ritual.

One interesting perspective emerges from 1QH 6:34. Though the textual problems at-
taching to this teacher’s song (1QH 5:20-7:5) make caution advisable, the following
statement can nonetheless be recognized: “Those who lie in the dust hoist a banner, and
the worm of the dead, they raise up an ensign” (Swkby ‘pr hrymw trn wiwl't mtym ns'w
ns). The anthropological associations of the context do not allow any clear decision re-
garding whether this statement addresses the resurrection of the dead, especially since the
related terminology derives from the conceptual sphere of the commencement of battle.”®

2. LXX. The LXX has understood the more than 650 occurrences of nasa’ in an un-
usually extensive semantic range. The dominant renderings quantitatively for all stems
are aifrein and its compounds (about 230 times), lambdnein and its compounds (about
200 times), phérein and its compounds (about 40 times), and hypsotin ktl. (about 15
times); the compound expression nasa’ qol is rendered also by bodn ktl., nasa’ ‘énayim
by anablépein, nasa’ nepes by mimnéskesthai, etc. The term massa’ is in several in-
stances rendered verbally by airein ktl., apaitein or thaumdzein, while the most fre-

56. — NPY lagah (VIII, 16-21).

57. — R®N massa’ (IX, 20-24).

58. Cf. H. Lichtenberger, Studien zum Menschenbild in Texten der Qumrangemeinde. SUNT
15 (1980), 219-21.
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quent nominal translations are l[émma (12 times), bdstagma and rhéma (7 times each),
horama, horasis, phortion, and others.

The term massa’a 1s rendered by ldgion, while the term mas’ér caused some prob-
lems for the translators, since it receives completely different renderings. Finally,
masso’ is rendered by doxa; nasi’ Il by nephélé; s¢°ét by lémma, oulé, and others; while
§1” is misunderstood as td dora (Job 20:6).

Fabry

Contents: 1. Etymology and Occurrences. II. Secular Usage. III. Religious Usage: 1. Cultic
Contexts; 2. Other Contexts. IV, Sirach. V. Qumran. VI. LXX.

I. Etymology and Occurrences. Few equivalents to the root nsg are attested in
other Semitic languages. They are found in Arab. nasaga, “to hunt,”! and in Samaritan.
Additionally, Aramaic witnesses are attested in an Aramaic inscription from the Neo-
Assyrian period as well as in Ahiqar.?

The root nsg occurs 46 times in the OT, though only as a verb in the hiphil.

I1. Secular Usage. The verb is used in secular contexts in Gen. 31:25; 44:4,6; Ex.
14:9; 15:9; Dt. 19:6; Josh. 2:5; 1 S. 14:26; 30:8; 2 5. 15:14; 2 K. 25:5; 1 Ch. 21:12; Jer.
39:5; 42:16; Lam. 1:3; Hos. 2:9(Eng. v. 7); 10:9. Except for 1 S. 14:26; 1 Ch. 21:12;
Jer. 42:16; and Hos. 10:9, nsg, in the context of narratives (except Lam. 1:3), refers
variously to overcoming spatial distance between two persons or groups of persons in
the sense of “to catch up with, reach, attain.” Here nsg is used several times in connec-
tion with rdp (Gen. 44:4; Ex. 15:9; Josh. 2:5; also Dt. 28:45; see below). In the other 4
passages mentioned this usage differs insofar as the concrete meaning is given up in fa-
vor of metaphor: in 1 S. 14:26 the participial expression is to be interpreted as “not to
eat,”? Within the framework of an oracle of judgment Jer. 42:16 speaks about the
sword that in Egypt will overtake those who flee there; while Hos. 10:9, also in an ora-
cle of judgment, speaks about the war that will come upon Israel. According to 1 Ch.
21:12 David 1s to choose, as punishment for having taken the census, whether among
other things the sword of his enemies 1s to “overtake” him.

1. HAL, 11, 727; cf. A. Guillaume, “Hebrew and Arabic Lexicography: A Comparative Study,
I1.,” Abr-Nahrain 2 (1960/61) 26.

2. A. Caquot, “Une inscription araméenne d’époque assyrienne,” Mélanges a A. Duponi-
Sommer (Paris, 1971), 9-16, esp. 9; Ahiqar 133, 200; trans. in ANET, 427-30; cf. J. M.
Lindenberger, The Aramaic Proverbs of Ahigar (Balumore, 1983), 128f.; AP, 21711,

3. On the possible, but not essential, conjectures for massig, cf. K. Budde, Die Biicher Sam-
uel. KHC VIII (1902), 97; W. Caspari, Die Samuelbiicher. KAT VII (1926), 165.
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I11. Religious Usage.

1. Cultic Contexts. In cultic contexts nsg occurs particularly in connection with sac-
rificial offerings. Thus Lev. 5:11; 14:21,22,30,31,32 variously provide for a “reduced
sacrificial tariff* when a person cannot come up with the prescribed offering: (im-1o°)
tassig vado. Lev. 5 (and then probably also ch. 14) possibly reflects the impoverished
circumstances of the postexilic cultic community.5 Lev. 25:25ff. articulates regulations
concerning the redemption of property in the Year of Jubilee. According to Lev. 25:26
the person who has no redeemer yet is able to acquire sufficient means (wehissiga
vado) can redeem his property himself (similarly v. 49). Lev. 25:47 addresses the case
of a stranger or sojourner who gains property or riches (hassig yad ger) and to whom
an Israelite sells himself.

Lev. 27:8 provides for the possibility of redeeming a vow even if the person cannot
come up with the sum actually required: the priest is to estimate how much the poor
person can provide (tassig yad hannodér). Vows are also the concern in Nu. 6:21,
which deals with regulations applying in the case of the Nazirite vow apart from “what
else he can afford” (rassig vado).® Finally, Ezk. 46:7 stands among those passages ad-
dressing the offering of the prince in the new temple: as a cereal offering accompany-
ing the lambs the prince is to add as much as he is able (ka'%er tassig yado).

2. Other Contexts. Gen. 47:9 occupies a position between secular and religious con-
texts. In conversation with Pharaoh, Jacob declares that his own years have not at-
tained (hissigii) to those of his fathers; he also qualifies negatively his life as years of
foreign sojourning. In this sense hissigii is to be understood here not only quantita-
tively but also qualitatively.

Both Lev. 26:5 and Dt. 28:2,15,45 stand in the context of blessing and curse. If the
commandments are kept, Yahweh will bestow his special blessing on the land’s fruit-
fulness. The time of threshing is to “reach™ (whissig, RSV “last”) to the time of vin-
tage, and the time of vintage to that of sowing (yassig). Spatial usage is thus expanded
into the temporal. Dt. 28:2 promises that if the divine commandments are followed, the
blessings mentioned in vv. 3ff. will come on those who are obedient, while the threat in
v. 15 promises similarly that the curses mentioned in what follows will come on the
disobedient ones; v. 45 contains a similar pronouncement, construed with hissigika,
whereby 1n comparison with v. 15 v. 45 has been expanded with rdp.’

Job 27:20 speaks of how floods will overtake the wicked like terrors (rassigehi).

4. R. K. Harrison, Leviticus. TOTC (1980), 152.

5. So W. Kornfeld, Levitikus. NEB (21986), 25.

6. On the translation problems attaching to the portions of the verse immediately preceding
this formula, see B. Baentsch, Exodus, Leviticus, Numeri. HKAT 1/2 (1903), 482.

7. On the question of the identity of the author of these three conditional sentences as well
as the question of their context, cf. the differing positions of J. G. Ploger, Literarkritische, form-
geschichtliche und stilkritische Untersuchungen zum Deuteronomium. BBB 26 (1966), 1371.;
and G. Seitz, Redaktionsgeschichtliche Studien zum Deuteronomium. BWANT 93 (1971), 263,
266.
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Despite layla 1n v. 20b, the context does not necessitate emending kammayim here to
kmé yom.® Job 41:18(26) presents translation problems. The formulation massigehi
hereb first suggests a conditional sentence as a casus pendens.? Both K. Budde and
B. Duhm argue against this conditional sentence and suggest an altered formulation.!?
The problems attaching to such alteration can be seen especially in Budde’s discussion;
he presents several alternatives that he considers possible, all of which involve consid-
erable consonantal alteration. Since maintaining the formulation still yields a com-
pletely comprehensible text, however, no emendation is needed.!! Thus the divine dis-
course draws attention to the immense power and might of Leviathan, who 1is
unaffected even if one “reaches” or “strikes” him with a sword.

The verb nsg occurs in Ps. 7:6(5); 18:38(37); 40:13(12); 69:25(24); except for
40:13, all these psalms focus on enemies. In a lament (7:4-6[3-5]) a petitioner utters
the “oath of the innocent”;!2 in v. 6 he adjures that his enemy seize/overtake (yasseg)
him if he be guilty of any transgression. According to 18:38(37) the petitioner claims
that with God’s help he pursues, overtakes (‘assigem), and destroys his enemies. Ps.
69:25(24) is also directed against one’s enemies. Within the framework of a lament the
plea 1s directed to God that his anger might overtake the petitioner’s enemies (‘app®ka
yassigém), a plea whose content is then specified more closely by a precise description
of just how the petitioner conceives Yahweh’s actions against those enemies. Ps.
40:13(12) speaks in a similarly metaphorical fashion. In a petition appended to a
thanksgiving psalm, the psalmist speaks of how his own iniquities have overtaken him
(hissiglini ‘awonotay). The preceding line of the verse makes clear that this expression
might very well be based on concrete experience, since numerous evils have encom-
passed the petitioner. From the perspective of the act-consequence relationship, one
can say here that the petitioner’s sins have “overtaken” him in the form of those resul-
tant sufferings.

The warning against the strange woman in Prov. 2:16-19 points out (v. 19) that those
who go in to her!? will no longer regain the paths of life (I6° yassigii ‘orhét hayyim).

Both Isa. 35:10 and 51:11 speak with identical wording about, among other things,
how joy and gladness will seize (yassigii) the redeemed of Yahweh. The LXX transla-
tion has prompted O. Procksch to the following consideration: “One can translate the
concluding line according to either MT or LXX. In the first instance, the Israelites will
attain joy and gladness, while sorrow and sighing will flee away. In the second, 110¥
NNAWY) is the personified subject (cf. Ps. 23:6; 85:11), Israel the object, so that D1A*W"°

8. So M. H. Pope, Job. AB 15 (31973), 194; cf. also M. Dahood, Psalms 51-100. AB 17
(1968), 163.

9. Cf. GK, §116w; R. Gordis, “Note on General Conditional Sentences in Hebrew,” JBL 49
(1930) 200-203; G. Fohrer, Das Buch Hiob. KAT XVI1 (1963), 527.

10. Budde, Das Buch Hiob. HKAT 1I/1 (¢21913), 266; Duhm, Das Buch Hiob. KHC XVI
(1897), 200.

11. Cf. Fohrer, Hiob, 526f.

12. So H.-J. Kraus, Psalms 1-59 (Eng. trans., Minneapolis, 1987), 170.

13. = X1 bo’ (11, 20-49).
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(LXX katalémpsetai autoiis) should be read.”!# This alteration of the verb, however, is
by no means necessary, since in the present Hebrew text both simhd and saséon take
over the function of a subject in the inverted verbal clause. The question remains how
[sa. 35:10 and 51:11 came to have the identical text, though a clear decision regarding
just which of the two verses is the original one is not completely possible.!> This does
not present problems for the interpretation of the verb nsg, however, since in this case
it does not depend on the dating of the two verses.

The lament in Isa. 59:9 speaks of how justice is far off and righteousness does not
reach us (/0" tassigénii s°daga). Once again the verb is used figuratively. Zec. 1:6 is
similar; within the Yahweh discourse the congregation is asked: “But my words and
my statutes . . . did they not overtake your fathers (hissigi)?” That is, the fathers were
not able to escape those words; rather, they were confronted by them.

IV. Sirach. The verb (again only in the hiphil) occurs 11 times in Hebrew Sirach
(3:8; 6:4,12,16,18; 7:1; 12:5,12; 31[34]:22; 35:12). The only cultic context involving
nsg 1s 35:12, according to which God accepts no bribes in connection with offerings.
According to 7:1 and 12:5 evil will befall the person who himself does evil. Similarly,
the “joy of hate” will overtake a person, 1.e., will yield negative consequences (6:4).
6:12 points out that the false friend will turn away when evil “befalls™ a person. In 6:18
nsg 1s connected with “acquiring wisdom.” The person who fears God, however, will
according to 6:16 acquire a faithful friend as a pledge of life. 3:8 issues the exhortation
to honor one’s father so that *““all blessings may come upon you™ (cf. Dt. 28). Sir. 12:12
1s preceded by admonitions concerning one’s dealings with enemies, suggestions con-
cerning the things one should not undertake with them, “and later my words may reach
you, and you would lament with my lament.” The idea here is apparently that the ad-
monition might reach a person too late. Sir. 31/34:22 also stands in the context of ad-
monitions: “Listen to me, my son, and do not disregard me, and in the end my words
will reach you.” Here nsg is to be understood in the sense of “to be confirmed™ (ct. the
addendum at the end of the verse).

V. Qumran. The verb occurs 6 times in the Qumran texts, again only in the hiphil:
1QS 6:14; 7:8; 1QH 5:29; 17:9; CD 6:10; 1Q22 1:10. According to 1QS 6:14 the per-
son who takes on or accepts discipline (yassig) can be admitted into the community.
Those who do not follow the instructions of the law, however, will not attain (instruc-
tion) (yassigi) until the appearance of the teacher of righteousness (CD 6:10).'¢ Dt. 28
1s evoked by 1Q22 1:10 with its pronouncement that curses will come upon Israel
(wehissigam) if it does not keep the law. 1QH 5:29 recalls the Psalms, lamenting that
the adversaries “have overtaken me in a narrow pass without escape” (cf. Lam: 1:3).

14, Jesaia 1-39. KAT 1X/1 (1913), 438.

15. Cf. the differing conclusions arising as early as Procksch, Jesaia, 438; and K. Marti, Das
Buch Jesaia. KHC X (1900), 248.

16. Concerning the diverse possibilities of dealing with this verse, see J. Maier, Die Texte
vom Toten Meer, 2 vols. (Munich, 1960), 11, annotations on p. 50.
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The sense of 1QH 17:9, to the extent that the text can be reconstructed at all, speaks
about how depraved things have not reached them (/o° rassigiim), though it is not clear
just who 1s meant by “they.” 1QS 7:8 picks up the formula from Lev. 5:11, though not
in a cultic context: Anyone who has caused a loss is to restore it. If he is unable to pro-
vide it ('im [0° tassig yado), he is punished with sixty days (of exclusion).

Despite its proximity to Deuteronomy, the Temple Scroll does not attest any occur-
rences of nsg.

V1. LXX. The multiplicity of possibilities for the usage of the Hebrew verb nsg is
reflected in the Greek translation. No fewer than 16 different verbs are used, the most
frequent being katalambdnein (27 occurrences). No particular thematic tendencies are
discernible in the choice of Greek equivalents except in the use of the verb heuriskein,
which is usually found in the translation of the formula rassig yado.

Hausmann

X3 nasi’

Contents: 1. 1. Etymology; 2. Occurrences and Usage; 3. LXX. Il. Witnesses: 1. Ancient Near
East; 2. OT. III. Qumran.

nasi’. J. Boehmer, “7?1n und R*®1 bei Ezechiel,” TSK 73 (1900) 112-17; O. Calderini, “Il
nasi’ biblico nell’ epoca patriarcale e arcaica,” BeO 20 (1978) 65-74; idem, “Evoluzione della
funzione del nasi™ il libro dei Numeri,” BeO 20 (1978) 123-33; idem, “Considerazioni sul nasi’
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“Sheshbazzar and Zerubbabel,” ZAW 94 (1982) 66-98; W. R. Irwin, “Qri’é ha-"edhah,” AJSL 57
(1940) 95-97; idem, “Le sanctuaire central israélite avant I’établissement de la monarchie,” RB
72 (1965) 161-84; D. Kellermann, Die Priesterschrift von Num 1,1 bis 10,10. BZAW 120 (1970);
B. Lang, Kein Aufstand in Jerusalem. SBB 7 (1978); J. D. Levenson, Theology of the Program of
Restoration of Ezekiel 40-48. HSM 10 (1975), 57-107; J. Liver, “R*@3,” EMiqr 5 (1968), 978-
83; G. C. Macholz, “Noch einmal: Planungen fiir den Wiederaufbau nach der Katastrophe von
587,” VT 19 (1969) 322-52; A. D. H. Mayes, “Israel in the Pre-Monarchy Period,” VT 23 (1973)
151-70; J. M. Milgrom, “Priestly Terminology and the Political and Social Structure of Pre-
Monarchic Israel,” JOR 68 (1977/78) 65-81; M. Noth, Das System der zwdlf Stimme Israels.
BWANT 4 (1930; repr. 1966); J. van der Ploeg, “Les chefs du peuple d’Israél et leurs titres,” RB
57 (1950) 40-61; O. Procksch, “Fiirst und Priester bei Hesekiel,” ZAW 58 (1940/41) 99-133;
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I. 1. Etymology. With the gatil construction the substantival form nasi’ represents a
nomen professionis deriving from the Proto-Semitic verb nasa’, with the fundamental
meaning “‘to lift up” or *“to elevate, raise, exalt,” so that it 1s to be understood as “one
raised up, exalted.”! Additional occurrences of this nominal construction are found in
the East Semitic and West Semitic linguistic spheres.? Attempts to derive the substan-
tive from expressions such as ns” panim® or ns’ gal are not persuasive.

Occurrences of the intransitive verb nasa’qal in the sense of “to be exalted, high, el-
evated” are disputed (Hos. 13:1; Ex. 18:22).4 In comparison, Nu. 11:17 exhibits the se-
mantic equivalence to intransitive nasa’ in its expression nasa’ b°massa’, which can
also be transferred to Ex. 18:22. Nah. 1:5 involves an ellipse with gé/.° In Hab. 1:3 ei-
ther the perfect or participle niphal should be read,® while the imperative niphal should
be read in Ps. 24:9.7

In addition, a substantive occurring only in the plural is also attested, nasi’ 11, with
the meaning “rising mist, vapor, cloud” (Ps. 135:7; Prov. 25:14; Jer. 10:13; 51:16).

2. Occurrences and Usage. The subst. nasi’ (one raised up, exalted) occurs 126
times 1n the OT, with most of those occurrences in the Pentateuch (4 times each in Gen-
esis and Exodus; once in Leviticus; 60 in Numbers). It occurs 14 times in the
Deuteronomistic history (12 times in Joshua; twice in Kings), 7 times in the Chroni-
cler’s history, and 36 times 1n Ezekiel.

L. Rost, Die Vorstufen von Kirche und Synagoge im AT. BWANT 24 (1938); J. M. Salmon, “Judi-
cial Authority in Early Israel: An Historical Investigation of OT Institutions™ (diss., Princeton,
1968); C. Schiifer-Lichtenberger, Stadt und Eidgenossenschaft im AT. BZAW 156 (1983), esp.
355-67; K. Seybold, Das davidische Konigtum im Zeugnis der Propheten. FRLANT 107 (1972),
145-56; E. A. Speiser, “Background and Function of the Biblical Nast',” CBQ 25 (1963) 111-17;
F. Stolz, “RW1 ns”to lift, bear,” TLOT, 11, 769-74; J. Strugnell, “The Angelic Liturgy at Qumréin
— 4QSerek Sir6t ‘Olat Has8abbiat,” C ongress Volume, Oxford 1959. SVT 7 (1960), 318-45; R. de
Vaux, “La these de ‘I'amphictyonie Israélite,”” HTR 64 (1971) 415-36; E. Vogt, Untersuchungen
zum Buch Ezechiel. AnBibl 95 (1981); K. Weiss, “Messianismus in Qumran und im NT.”
Qumranprobleme, ed. H. Bardtke (Berlin, 1963), 353-68; S. Zeitlin, “The Titles High Priest and
the Nasi of the Sanhedrin,” JOR 48 (1957/58) 1-5; W. Zimmerli, “Plans for Rebuilding After the
Catastrophe of 587,” I Am Yahweh (Eng. trans. 1982), 111-33.

l. See GK, §841; Calderini, BeO 21 (1979) 273; Stolz, 773; van der Ploeg, 50; Calderini, BeO
20 (1978) 65; de Vaux, 4311.

2. For East Semitic see AHw, 11, 762; CAD, X1/2, 79f. For West Semitic see WUS, no. 1860;
DNSI, 11, 763f.; J. Hoftijzer, G. van der Kooij, and H. J. Franken, Aramaic Texts from Deir "Alla.
DMOA 19 (1976), 214.

3. Cazelles, Etudes, 81; Noth, 162.

4. Noth, 162.

5. See, respectively, H. W. Wolff, Hosea. Herm (Eng. trans., 1974), 219f.; Cazelles, Etudes,
81.

0. Adduced by L. Kopf, “Arabische Etymologien und Parallelen zum Bibelworterbuch,” VT8
(1958) 186f.; cf. also W. Rudolph, Micha, Nahum, Habakuk, Zephanja. KAT X111/3 (1975), 151.

7. See Rudolph, KAT XI111/3, 200; H.-J. Kraus, Psalms 1-59 (Eng. trans., Minneapolis, 1987),
311.
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The assertion that the MT originally attested n¢si’im instead of the present "“nasim
in Josh. 4:2 and 9:14 is not supported by LXX drchontes in Josh. 9:14.8

Word combinations include n€si” “lohim (Gen. 23:6) and n®si” ha'ares (Gen.
34:2; Ezk. 39:18). In connection with names of countries the title occurs together
with Israel (Nu. 1:44; 4:46; 7:2,84; Ezk. 19:1; 21:17,30[12,25]); 22:6; 45:9,16),
Kedar (Ezk. 27:21), Judah (Ezr. 1:8), and Midian (Josh. 13:21), as well as with
yam (Ezk. 26:16) as a geographical term. The term nasi’ occurs most frequently
with terms referring to community social life. Thus there are the n®si’im of the in-
dividual tribes (Nu. 2:3-29; 7:10-83), of the families (Nu. 3:24,30,35; 17:17[2]), as
well as the n®si’é mattot "“botam (Nu. 1:16; 7:2; cf. 34:18,22-28), representing a
combination of the first variations mentioned. In addition, the title is applied to the
congregation (‘éda, Ex. 16:22; 34:31; Nu. 4:34; 16:2; 31:13; 32:2; Josh. 9:15,18;
22:30).

The expressions n®si” nsi'im (Nu. 3:32) and nési’ r6's (Ezk. 38:2f.; 39:1) are used to
express the superior position of one ndasi’ over other nési’im.

Terms parallel to nasi’ include kohén (Nu. 27:2; 31:13; 32:2; 34:17f.; Josh. 17:4;
22:13£.,30,32), ro’s (Nu. 7:2; 13:2f.; Josh. 22:14,30; 1 Ch. 7:40; 1 K. 8:1), as well as
zagén (1 K. 8:1; 2 Ch. 5:2) and melek (Ezk. 32:29).

3. LXX. In most instances the LXX renders nasi’ with drchon, and, second in order
of frequency, with aphégeisthai. Other translations include basileis (Gen. 26:3),
éthnos (Gen. 17:20), hégovumenos (Josh. 13:21; 1 Ch. 7:40; 2 Ch. 5:2; Ezk. 44:3; 45:7),
anér (Nu. 32:2), archégés (Nu. 13:2; 16:2), and antitassomenos (1 K. 11:34). The LXX
omits the occurrence in 1 K. 8:1. In two passages the LXX reflects nasi’ where the MT
does not have 1t: Hos. 1:6 (antitassomenos) and Josh. 9:14 (drchon); in Ezk. 28:12;
37:22,24; 43:7.9 it has kept nasi’ in mind in its rendering of melek with drchon or
hégoumenos.

II. Witnesses.

. Ancient Near East. The title nasi biltim occurs in CH §§36-38.41, biltum refer-
ring here to a tax or tribute,” and nasum to the person bearing this payment.! The nasi
biltim is a vassal who has leased lands belonging to the crown.!! This understanding
also emerges for an additional occurrence in a letter from Hammurabi to Shamash-
Hazir.!2

Several personal names constructed with nsy are attested in Mari, such as sidqu

8. Contra J. Dus, “Die Analyse zweier Ladeerzihlungen des Josuabuches,” ZAW 72 (1960)
124f. Cf. J. Soggin, Joshua. OTL (Eng. trans. 1972), 109.

9. AHw, 1, 126; CAD, 11, 232-36.

10. AHw, 11, 765; Calderini, BeO 21 (1979) 278.

11. Cf. G. R. Driver and J. C. Miles, The Babylonian Laws, 2 vols. (Oxford, 21956), I, 116:
“rent-payer.”

12. Cf. F. Thureau-Dangin, RA 21 (1924) no. 35, 10: “tenant, lessee™; and F. R. Kraus, Briefe
aus dem Archiv des fama.i‘—ljﬁzfr (Leiden, 1968), no. 35: “state tenant, leaseholder.”
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lanasi, nawdr-kanasi, or iah-wi-nasi.'? The title nasu occurs in Assyrian legal texts
from the 11th century with the meaning “herald.”'4

Whereas in these East Semitic occurrences one can yet discern the active meaning
of nasii as “to carry, bear,” the Northwest Semitic subst. nasi’ does not allow us to dis-
tinguish whether it is to be understood as an active or passive form.!>

2. OT. a. Preexilic. The oldest biblical witness is found in the Covenant Code (Ex.
22:27[28]): “You shall not revile God, nor curse a nasi’ of your people.”'® The reasoning
behind this prohibition derives from the authority of the nasi’, which is viewed in much the
same way as that of God (parallelism!). Special attention should be given the formulation
b® ‘amm®ka, which means that the prohibition refers only to an Israelite nasi’.!” The focal
point 1s thus ultimately respect before legislative authority, in which case this can be com-
pared with the Decalog (Ex. 20:12), since here the fear of God is followed by respect for
parents.!® According to H. Cazelles the danger of cursing comes from a man who has lost a
judgment before *¢/6him and his nasi’.'® In this instance */6him is not to be understood in
its erstwhile presumed meaning as “judge,” but rather as “God.”?" In comparison with Ex.
22:27(28), the accusation leveled at Naboth in 1 K. 21:10 (bérakta *¢lohim wammelek)
shows that in the preexilic period the title nasi’ had already fallen from use. Josh. 13:21
mentions the five n®si’é midyan in connection with an area outside Israel, referring to vas-
sals of the Ammonite king. In Nu. 31:8 the same persons bear the title melek.

Like Josh. 13:21, 1 K. 11:34 distinguishes between melek and nasi’, since although
the kingdom is to be taken from Solomon, he will retain the status of nasi’.?!

b. In P and Ezekiel. Both P and Ezekiel come from the priestly tradition, and both
refer back to the term nasi’, with P preceding Ezekiel.?2

The relationship between the two textual complexes 1s such that the nasi’ as a lead-
ership figure within the tribal system served as a literary model for the nasi’ in Ezk.
40-48. This 1s also supported by the fact that the nasi’ 1s associated with the ‘am
ha'ares (45:16,22; 46:2-3,8-9) in order to eliminate the social stratification of the
preexilic period. Scholarship has not yet unequivocally resolved the question of the re-
lationship between P and Ezekiel in regard to the nasi’. M. Noth asserted the priority of
the P conception in connection with the amphictyony hypothesis, against which espe-
cially L. Rost objected.?? The assertion that the substitution of nasi’ for melek is actu-

13. For the first see APNM, 98f.; for the last, ARM, VIII, 88, 6; VII, 200, 8, r. 10.

14. Ctf. Calderini, BeO 21 (1979) 279f.

15. On the active see NSS, 184, on the passive see van der Ploeg, 50.

16. — 29p galal; — W rr (1, 405-18).

17. Rost, 71.

18. Cf. Calderini, BeO 20 (1978) 70f,

19. Etudes, 82.

20. Cf., Calderini, BeO 22 (1980) 114, on the Targs.; also Levenson, 62.

21. Concerning the text of the LXX cf. M. Noth, Kénige 1-16. BK 1X/1 (1983), 243; on the
question of textual redaction cf. Ebach, 51.

22. Cf. Haran, 57 n. 24 and 59-71.

23. Noth, System, 156-38; Rost, 74f.; cf. also Ebach, 56f. n. 41.
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ally a result of Ezekiel’'s own initiative is controverted by the fact that even before
Ezekiel, in Ex. 22:27(28)/1 K. 21:10 and Josh. 13:21/Nu. 31:8. the utles nasi’ and
melek are already being exchanged.?4

In Ex. 16:22 the n®siim are the representatives of the congregation and function as
their spokespersons before Moses. Ex. 34:31 also presupposes this, and in Ex. 35:27
the n€si’im constitute the only rank within the congregation.

For the mustering of warriors one man from every tribe is to be at the disposal of
Moses and Aaron; this person is to be the head of a family (Nu. 1:4). After the enumer-
ation of these men (1:5-15), 1:16 refers to them as “ones chosen from the congrega-
tion,”’2> “the n®siim of their ancestral tribes, the heads of the thousands of Israel.” This
designation of the n®siim as the heads of the thousands identifies them as military
leaders, providing the background for the na@si’ understanding in Nu. 2. This identifica-
tion of various functions in the figure of the nasi’ can also be discerned in 7:2, where
the nési’é visra'el are identified with the heads of clans and tribes in their function
overseeing the mustered men. The notion emerging here of attributing a nasi’ to each
tribe (7:3,10,12-88) 1s also found 1n 1:4; 2. As far as literary-critical considerations in-
volving 1:1-47 are concerned, one can determine that initially Moses alone received
the order for mustering. After this order was extended to Aaron, further textual redac-
tion introduced men in supporting roles. Nu. 1:16,44 then made these men into n¢s7’im.
This redaction can still be discerned on the basis of the singular verbs in 1:19,44.26 The
same thing i1s evident also in 4:34,46; 31:13 (cf. Josh. 22:30,32).

Nu. 3:14-39 offers a slightly different view of the nasi’ in connection with the mus-
tering of the sons of Levi. Here the nasi” is the head of several families tracing their lin-
cage back to the same patronymic. Three n€siim are enumerated for the tribe of Levi
(3:24.30,35). The individual families are called bér ‘ab,?’ and the head of the n®siim
themselves bears the title n€si’ n€siim halléewi (3:32).

The differing functions of the n¢si’im in Numbers elucidate the increasing esteem
accorded those who bear the title, from census assistants to military leaders to chiefs
over the Levite groups.® The n®siim enjoy the highest esteem where they function as
representatives of the twelve tribes (Nu. 1:4; 2; 7:2f.,10,12-88; 17:17,21[2,6]; 27:2;
31:13). Any conclusion prompted by this and by Gen. 17:20 and 25:16 (the twelve
nesiim of Ishmael) that there were tribal emissaries absolving the business of an
amphictyonic sanctuary is not supported by sufficient evidence.?? Furthermore, one
must remember that the nasi’ conception of P actually constitutes a projection back to
the wilderness period, a projection itself lacking unity concerning the functions it at-

24. Contra Lang, 180.

25. Calderini, BeO 20 (1978) 126; a different view is taken by Irwin, AJSL 57 (1940) 97: “an-
nouncers of the festivals.”

26. Cf. Kellermann, 4-17.

27. Cf. ibid., 4{.

28. Cf. ibid., 148; Rost, 74f.

29. Contra Noth, Sysrem, 162; cf. van der Ploeg, 49; Mayes, 162; Irwin, RB 72 (1965) 169,
182-84; de Vaux.
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tributes to the nasi’. In its treatment of the sending of the spies, Nu. 13:2 is again based
on the notion of according to every tribe its own nas7’, though here the reference is to
persons other than those enumerated in the nasi’ lists, suggesting a more comprehen-
sive nasi’ concept. Traces of this can also be found in 16:2, which speaks of 250
nsiim. Here the reference is probably to chiefs of individual clans.3? This also applies
to the Simeonite nasi’ mentioned in 25:14 as well as to the Midianite nasi” mentioned
in v. 18.

In their juridical function the n¢siim appear together with Moses and the priest
Eleazar (Nu. 27:2; 31:13) as a panel before which disputes are adjudicated. They are
similarly involved in the land allotment (32:2), where they are in part identified with
the ra’sim (thus the n°si’im in 32:2 are referred to in vv. 28-30 as ra’sim, and the n®si’im
in 34:16-29 appear in Josh. 14:1 as ra’sé-‘abot).

The only passage involving nasi’ in Leviticus addresses the unwitting transgression
of a nasi’ (4:22-26). A distinction is made between the transgression of the high priest
(vv. 3-12), the congregation (vv. 13-21), the nasi’ (vv. 22-26), and the common people
(vv. 27-35). The atonement sacrifice for the transgression of the nasi’ 1s to be a goat,
1.e., the sacrifice of the highest representative of the people during the wilderness pe-
riod (cf. Ezk. 45:22).°! Only through the insertion of this passage into the context of
the Priestly historical work is the highest representative of the people designated here
as nasi’. Considering the terminology of atoning sacrifice, nasi’, and ‘am-ha’ares, one
perceives in the background here the nasi’ conception of the torah of Ezekiel, in partic-
ular that of Ezk. 45:21-46:12, albeit with the difference that in Leviticus nasi’ appears
without the article and is associated with the tribal princes.32

The juridical function of the n¢siim is also illustrated by Josh. 22:14,30,32. This
text was reworked by P, the ns77m entering the text in the process, where they replaced
older terms referring to the tribal representatives.’? A dispute regarding the construc-
tion of an altar by the Transjordanian tribes is brought before the priest Phinehas and
ten tribal n¢s7im. The addition of bér ‘ab3* to the n®si’im (v. 14) shifts this office from
the tribal level to that of the clan. The parallel positioning with ra’sé ‘alpé yisra’el iden-
tifies them as leaders of military detachments (v. 30). The n¢siTm decide the case, and
the priest announces the decision (22:31f.).

The 4 nasi’ occurrences in Genesis also belong to P35 In Gen. 17:20 Ishmael is
promised numerous descendants; he will be the father of twelve nsiim and so become
a great nation (25:16). In 23:6 the Hittites, from whom Abraham wants to acquire a
burial place, refer to him as n¢si’ *¢/ohim. He sees himself as gér wetosab (23:4), with
which he gives expression to his lack of rights as an alien. Over against this, his desig-

30. Ebach, 49 n. 16.

31. Cf. K. Elliger, Leviticus. HAT 1/4 (1966), 72, who perceives in this series “already a cer-
tain devaluation™ of the nasi’ in the postexilic period.

32. W. Zimmerli, Ezekiel 2. Herm (Eng. trans. 1983), 539. Cf. Elliger, Leviticus, 72.

33. Cf. Soggin, Judges, 215.

34. BHS suggests deleting this addition.

35. Cf. Calderini, BeO 20 (1978) 69f.
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nation as n°si’ "¢lohim expresses respectful acknowledgment.?® But the root ns’ does
not allow the conclusion that God brought Abraham into the land, a more likely con-
nection being that with Akk. nis iné (a lifting up of the eyes) in the sense of being ele-
vated or exalted by the deity.’’

In the meaning “prince” the term nasi’ is applied in Gen. 34:2 to Hamor or
Shechem. He bears the title n°si” ha-ares and represents the head of a Canaanite city.
The confusion regarding the person to whom the title actually refers derives from the
fact that in 34:1-34 two different narratives have been amalgamated into a third.3®

Within the Deuteronomistic history one nasi’ occurrence 1s in 1 K. 8:1, a passage at-
tributable to a P redactor. The n¢si’é ha’abot mentioned here are the heads of extended
families; 1n their position parallel to the ra’sim they represent an interpretation carried
through by P of the zigné yisra‘el (cf. Nu. 3:30,35).%°

Altogether we can discern four functions for the title nasi” as understood by P. It re-
fers to the tribal leader (Nu. 1:4; 2; 7:3,10,12-88; 34:18,23-28), the chief of a clan
(3:24,30,35; 4:34; 17:17,21[2,6]; 25:14; 34:25; 1 K. 8:1; 2 Ch. 5:2), the military leader
(Nu. 10:4), and in general the title of a respected or exalted person (Gen. 23:6; 34:2;
Ex. 35:27; Nu. 16:2; 27:2; 32:2; Josh. 22:30). The concepts of the “clan leader” and
“tribal head” sometimes overlap (Nu. 1:16,44; 4:46; 7:2; 17:17,21(2,6]; 36:1; Josh.
22:14).

In Ezekiel we find the basic meaning “one who 1s elevated, exalted,” with various
nuances. Thus in Ezk. 1-39 nasi’ refers to princes in the general sense, as in 7:27
(melek has been added here; it is not attested in the LXX)% and in 32:29. The title is as-
sociated in 19:1 with Jehoiachin, and in 34:24 and 37:25 with the coming ruler. In ad-
dition, both the king of Judah (7:27; 12:10,12; 21:17,30[12,25]; 22:6) and lesser for-
eign kings (26:16; 27:21; 30:13; 32:29; 38:2f.; 39:1,18) are designated as nasi’. In this
princes.*! The LXX misunderstands ro’s here as the proper name of a country
(drchonta Ros). Greater foreign kings receive the title melek, as do the king of Babylon
(17:12; 19:9; 21:24,26[19,21], and elsewhere) and the pharaoh (29:3; 30:21f.; 31:2f;
32:2). In 30:13 (a passage not attributable to Ezekiel) the title is given to the pharaoh.*2

On balance Ezk. 1-39 makes a clear distinction between lesser rulers and powerful
kings, whereby the king of Judah receives the nasi’ title probably not because of his
status as a vassal but because of the connection here with the P terminology n®sié
yisra’el (Nu. 1:44; 4:46; 7:2,84; and Ezk. 19:1; 21:17[12]; 22:6; 45:9, as well as the
singular in 21:30[25]).43

36. Ibid., 65f.; C. Westermann, Genesis 12-36 (Eng. trans., Minneapolis, 1985), 373.
37. Contra Gottstein, 298ff.; see AHw, 797; Ebach, 54f.

38. Westermann, Genesis 12-36, 536.

39. See Noth, Kénige, 176f.; on the ellipse involving bét see 171.

40. Cf. W. Zimmerli, Ezekiel 1. Herm (Eng. trans. 1979), 200.

41. Speiser, 113; Zimmerh, Ezekiel 2, 305: “chief prince.”

42. Zimmerli, Ezekiel 2, 1271. Cf. also Ebach, 46 n. 6.

43. See Ebach, 48. Cf. Rost, 72f.; Procksch, 116.
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The ruler of the salvific future, who also receives the title nasi’, plays a special role
in the torah of Ezekiel (chs. 40—48). Only he is permitted to sit in the east gate of the
temple and eat bread before Yahweh (44:3). Here ‘el hannasi’ (“concerning the nasi™)
should probably be prefaced as a superscription in order to resolve the text-critical
problem.44

The nasi’ is not permitted to enter by way of the east gate into the inner court, which
was generally accessible for prayer (46:2f.); rather, he must remain at the post of the
gate, while the people remain at the entrance of the gate structure. Similarly, the nasi’,
in contrast to the people, is to go out through the same gate through which he enters
(46:8-10). One should assume that 44:1-3 1s a redactional addendum dependent on
46:1-12.4°

In the reallocation of the land the ndsi” receives his portion on either side of the
Yahweh precinct (45:7f.; 48:21f.).46 Since the nasi’ is responsible for the various offer-
ings (45:17,22), the people are to make deliveries to him for carrying out these offer-
ings (45:13-16). The nasi” does not himself bring any offerings but rather merely at-
tends the offerings presented by the priests (46:2,4,12), since he is only a member of
the congregation.4’ The result is that here the priests are no longer subject to civil au-
thority.48

The disputed question involves just who is meant by the term ndsi’ in chs. 40-48. Is
the reference here to the future king from the house of David,*? or is Ezekiel using this
title to express his rejection of the monarchy itself? In any event, one can discern here a
limitation, associated with messianic hopes,’? of the claims of kingship. One can no
longer determine, however, whether Ezekiel 1s merely picking up an older title in order
to express (as is the case in 1 K. 11:34) the maintenance of the Davidic line over the
remnant of Israel,”! even if this may have played some role in his choice of titles.

Regulations concerning land allocation (Ezk. 45:8; 48:21) and inheritance (46:18)
prevent infringements on the part of the nasi’ that kings had earlier committed.3? One
cannot completely resolve the question whether, analogous to the distinction between
melek and nasi’ in Ezk. 1-39, the choice of the title in chs. 40-48 is implying that a fu-
ture king is to be subject to the king of one of the greater powers.>3 It seems more likely
that Ezekiel 1s placing the last kings of Judah into a specific historical context. One no-
tices that the designation n®si’é yisra’él functions in negatively colored contexts deal-
ing with accusation (22:6), judgment (7:27; 12:10,12; 21:30[25]), and grief (7:27;
19:1; 21:17[12]). Thus the designation of the kings of Israel as nasi’ implies an

44. Cf. G. J. Botterweck, “Textkritische Bemerkungen zu Ez xliv 3a,” VT 1 (1951) 145f.
45. Gese, 86f.; Procksch, 112f.; Vogt, 157-60.

46. Cf. Zimmerli, Ezekiel 2, 535.

47. Zimmerli, “Plans.,” 125; idem, Ezekiel 2, 550f. Cf. Procksch, 117.

48. Cf. A. Cody, A History of OT Priesthood. AnBibl 35 (1969), 176f.

49. Seybold, 146f.

50. Lang, 180; Levenson, 67.

51. Caquot, 19f.

52. Macholz, 3371.; Zimmerli, “Plans,” 124.

53. Procksch, 116; Ebach, 281 n. 4; a different view is taken by Gese, 118f.
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historico-theological view in which the bad n¢siim are contrasted with the ideal por-
trayal of the nasi’ in chs. 40-48. Within these final chapters one should differentiate
between a nasi’ stratum in 44:1-3; 45:21f.; 46:1-10,12, which views the nasi’ posi-
tively, and secondary passages that seek to limit the power of the nasi’ (45:8b,9; 46:16-
18).°* In this context the prescription in 44:1-3 was only retroactively expanded to in-
clude the nasi’.>> Furthermore, one can ascertain that by referring back to the title nasi’
Ezekiel 1s evoking an older social order, one preceding statehood.>® This can be seen in
that the nasi’ 1s viewed together with the ‘am ha'ares (45:16,22; 46:2-3,8-9), the ex-
pression Ezekiel uses to refer to the entire people:3’ he does this in order to do away
with the social stratification of the preexilic period.

c. Postexilic. Ezr. 1:8 refers to Sheshbazzar as the nasi’ of Judah, by which one
should understand the ruler of the province Judah.’® This creates tension with Ezr.
J:14, where one reads that Nebuchadnezzar had installed Sheshbazzar as governor.?
According to Procksch,% Sheshbazzar is a nasi” by birth and governor by appointment,
so that he combined both titles in one person, something that after him was no longer
the case. One can, however, adduce 1 Ch. 2:10 and 5:6 against the assertion of the in-
herited nature of the nasi’ title, since there one finds that the father of a nasi” did not
bear this title.®! It is more likely, then, that use of the nasi’ title in Ezr. 1:8 derives from
the influence of the torah of Ezekiel; through this title Sheshbazzar was to become the
guarantor of Ezekiel’s hopes.5?

The 4 nasi” occurrences 1n 1 Chronicles summarize passages from the Pentateuch

and refer to the heads of families (1 Ch. 4:38; 7:40) or to the tribal head (1 Ch. 2:10;
5:6) as nasi’. The 2 occurrences in 2 Ch. 1:2; 5:2 also refer to the heads of families.

The title nasi’ lived on in the leadership of the Sanhedrin, whose head bore this title,
while the person occupying the second position was designated as ‘ab bét din.%3 This is
explained by the fact that during the postexilic period the high priest had acquired sig-
nificant honorific features of the nasi’, features that after the elimination of the theoc-
racy under the Hasmoneans passed to the principal leader of the Sanhedrin, since he
exercised the highest religious authority over all Jews.%4

II1. Qumran. Among the Qumran writings the title occurs primarily in IQM. In 5:1
it refers to the leader of the sons of light in their war against the sons of darkness. In
this context he is joined by the kohén haro’s (1QM 2:1; 15:4; 16:13; 18:5; 19:11).

54. With Gese, 110; and Procksch, 1211. A different view 1s taken by Ebach, 204f.
55. Zimmerh, Ezekiel 2, 439.

56. Ibid., 218; Ebach, 57.

57. Ebach, 70f.

58. Japhet, 97f.

59. Cf. Japhet, 98.

60. Pp. 120f.

61. Ebach, 52 n. 30.

62. Rost, 75.

63. Zeitlin, 1.

64. See Zimmerli, Ezekiel 2, 539f.; Zeitlin, 4f.
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These two persons are not to be taken as messianic figures from David and Aaron,
since the n°sT kol-hd‘éda in 1QM only appears here, with no further significance.® The
twelve n€siim also appear in 1QM as leaders of the tribes (3:3,15), and in the same
passages are also called n¢si’é él or sarim. To these one can add the notion of the nasi’
as leader of a unit of ten thousand (1QM 3:16). That in 1QM 5:1 the twelve leaders of
the tribes bear the title sar implies a fundamental equivalence between nasi” and sar in
Qumran.% This is also the case in the nasi’ passages in the Temple Scroll (21:5; 42:14;
57:12).

The n®si ha‘éda appears in 1QSb 5:20, viewed as a secular ruler (ct. CD 7:20;
4Qplsa® [4Q161] frs. 5-6:3), though here, in contrast to 1QM 35:1, he is anticipated as a
messianic figure (cf. 1QSa 2:11f.). This becomes especially clear in the messianic at-
tributes drawn from Isa. 11.7 CD 7:20 views him as the n®si’ kol ha'édd and as the
scepter out of Israel (cf. Nu. 24:17). CD 5:1 goes back to Dt. 17:17 and replaces Da-
vid’s royal title with nasi’.

The title n¢si” ros, already attested in Ezk. 38:2f.; 39:1, appears in 4QShirShabbd
(4Q403) 1:10,17,18f.,21,231.,26 in reference to seven different figures whose task is
the blessing of the righteous. These n€si’im are archangels (cf. Tob. 12:15).

The title n®si” yisra’el, which 1s attested only in Ezk. 21:30 1n the singular, is resur-
rected under Bar Kokhba, and is found here also in the form nasi’.o8

On the whole, the Qumran witnesses exhibit no deviation from OT usage. The con-
nection with the nasi” conception of P is clear in the formulation n®s7 (kol) ha‘éda
(compare Nu. 1:44,46; 4:34; Josh. 22:30 with 1QM 5:1; 7:20; 1QSb 5:20; CD 7:20).
Regarding the expression n¢si’ el (1QM 3:3) cf. Gen. 26:3, and for n®si’ ro’s (Ezk.
38:2f.; 39:1) cf. the passages from the Angelic Liturgy (4QShirShabbd).

Niehr

65. Weiss, 359-62.

66. Van der Ploeg; Rouleau, 87.

67. Cf. Weiss, 354.

68. For the former see Les Grottes de Murabba‘'ar. DJD, 11 (1961), 24 D 3: F 3; G 3. For the
latter see B 3.9: C3: D IR E 2, 7.

!ttZ?J ns’ 1

Contents: I. Etymology. II. Hiphil. III. Niphal. IV. LXX.

I. Etymology. The etymology of n§” I (hiphil, “to deceive”) is unclear. P. de
Lagarde’s conjecture that it might derive from the term for “usury” was early rejected,;
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instead, scholars take it as a secondary form of — R $w’.! The better suggestion is
probably that of GesB, which derives the hiphil directly from §w’; the niphal form
(with only 1 occurrence) would then constitute a secondary construction.

I1. Hiphil. Of the 12 occurrences of the hiphil, 5 refer to the Assyrian propaganda to
Hezekiah during Sennacherib’s siege of Jerusalem. According to 2 K. 18:29 par. Isa.
36:14, the Assyrian commander Rabshakeh says to the inhabitants of Jerusalem: “Do
not let Hezekiah deceive you (‘al-yassi’ lakem hizgiyahii), for he will not be able to de-
liver you.” 2 Ch. 32:15 adds swt hiphil as a parallel. He thus insinuates that Hezekiah
has sustained his people with false hopes, and continues: “Do not let Hezekiah make
you to rely (falsely) (batah hiphil) on Yahweh™ (v. 30). A bit later Sennacherib sends
messengers to Hezekiah himself and has them say: “Do not let your God on whom you
rely ‘deceive’ you into believing that Jerusalem will not be given into the hand of the
king of Assyria” (2 K. 19:10 par. Isa. 37:10). Thus both cases focus on persuading
someone into a false sense of security. This is also the case in Jer. 4:10, though in a
completely different situation, since here the prophet accuses God himself of having
seriously deceived the people by promising them well-being. In Jer. 37:9 the prophet
says: “Do not deceive yourselves, saying, ‘The Chaldeans will surely stay away from
us.”” Those are false hopes, “for they will not stay away.” Jer. 29:8 is also concerned
with false hopes: The prophets of good news have apparently enticed the exiles with
visions of quick return, which according to Jeremiah’s own judgment in v. 31 has
awakened false confidence in them (wayyabtah ‘etkem ‘al-$ager).

Jer. 49:16 1s almost 1dentical with Ob. 3. According to the first passage, the terrors
the Edomites have prompted among their enemies and the pride of their own hearts
have deceived them into thinking they are invincible, while the latter passage speaks
only of pride of heart — thus again a false sense of security and false hopes. Ob. 7 as-
serts that the allies and friends (‘ansé salom) of the Edomites deceived them and then
overpowered them; thus through feigned friendship they deceived their partners into
thinking they had nothing to fear.

Against this background the earliest witness (Gen. 3:13, J) is self-explanatory. The
serpent deceived the first two human beings into thinking that if they ate from the tree
of knowledge, they would become like God; it turns out, however, that this hope was
completely false.

I11. Niphal. The single occurrence of the niphal accords well with this picture. In an
oracle of judgment on Egypt the prophet announces the inner dissolution of Egypt (Isa.
19:13): “The princes of Zoan have become fools (y7 niphal), and the princes of Mem-
phis are deluded”; the Egyptians have been led astray (¢/a@‘a hiphil) by their own
princes.

|. Lagarde, Ubersicht iiber die im Aramdischen, Arabischen und Hebriischen iibliche
Bildung der Nomina (1889, repr. Osnabriick, 1972), 196. Cf. GesB, 526; HAL, II, 728, though
with a question mark.
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IV. LXX. The LXX usually translates with apatdo, though in 2 K. and Ob. 3 with
epairo. Elsewhere hypolambdnoé and anapeithé are used. In Isa. 19:13 the LXX reads a
form of ns” (hypsothénai), and in Ob. 7 it reads the verb as a form of n§” III, “to attack”™
(this meaning does indeed occur in Ps. 55:16[Eng. v. 15] and 89:23[22]).

Ringgren

Contents: I. 1. Semitic Parallels; 2. LXX; 3. Qumran. II. 1. Occurrences and Meaning; 2. OT
Legal Contexts; 3. Semantic Field.

I. 1. Semitic Parallels. The root n$’1s attested in many Semitic languages, though its
derivation is complicated by the change of radicals s/, 7h, and n/r.! Hebrew alternates
between n$” and nsh with no difference in meaning. Despite morphological correspon-
dence, no semantic correspondence need also obtain.

Arabic attests nasa’a and nasa’a in the sense of “to postpone payment,” “to fix a
term for debt,” or “to give credit”’; the accompanying noun is nasi ‘a.? Old South Arabic
attests ns’ with the same meaning.? In both Syriac and Jewish Aramaic n§” means “to
forget.”* Jewish Aramaic renders the subst. “lending” with nsh or ri”.> Here the con-

" ié

nasa’. H. J. Boecker, Law and the Administration of Justice in the OT and Ancient Near East
(Eng. trans., Minneapolis, 1980); 1. Cardellini, Die biblischen “Sklaven”-Gesetze. BBB 55
(1981); S. Cavalletti, “Il significato di mashsheh yad in Deut 15,2, Antonianum 31 (1965) 301-
4; H. Cazelles, Etudes sur le Code d’Alliance (Paris, 1946), 79f.; A. Cholewirski, Heiligkeits-
gesetz und Deuteronomium. AnBibl 66 (1976); F. Criisemann, Widerstand gegen das Kdnigtum.
WMANT 49 (1978); L. Epsztein, Social Justice in the Ancient Near East and the People of the
Bible (Eng. trans., London, 1986), 124-28; F. C. Fensham, “Widow, Orphan, and the Poor in An-
cient Near Eastern Legal and Wisdom Literature,” JNES 21 (1962) 129-39; H. Gamoran, “The
Biblical Law Against Loan on Interest,” JNES 30 (1971) 127-34; F. Horst, Das Privilegrecht
Jahwes. FRLANT 45 (1930), 56-78; H. G. Kippenberg, Religion und Klassenbildung im antiken
Judda (Gottingen, 21982); E. Klingenberg, “Das israelitische Zinsverbot in Torah, Mischna und
Talmud,” AAWILM.G 7 (1977), 5-102; E. Neufeld, “The Prohibitions Against Loans,” HUCA 26
(1955) 355-412; J. P. M. van der Ploeg, “Les Pauvres d’lIsrael,” OTS 7 (1950) 236-70;
M. Schwantes, Das Recht der Armen. BBET 4 (1977); R. K. Sikkema, “De Lening in het OT”
(diss., The Hague, 1957); S. Stein, “The Laws on Interest,” JTS, N5 4 (1953) 161-70;
E. Szlechter, “Le Prét dans I’AT.,” RHPR 35 (1955) 16-25.

. On the first see S. Moscati, An Intro. to the Comparative Grammar of the Semitic Lan-
guages. PLO, N.5. 6 (21969), 34; F. M. Fales, “A Cuneiform Correspondence to Alphabetic @,”
Or 47 (1978) 91. On the second see Moscati, 42; Beyer, 42. On the third see Moscati, 32.

2. Lane, s.v.

3. Biella, 307.

4. For Synac see CSD, 352; for Jewish Aramaic see ANH, s.v.; WIM, s.v.

5. Cf. Dalman; M. Dahood, “Hebrew-Ugaritic Lexicography VIL,” Bibl 50 (1969) 3371.
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nection between “to forget” and the special case, namely, the “forgetting of the date of
payment” by the creditor, expresses itself linguistically as well. HAL gives rasi, “cred-
itor,” as the Akkadian equivalent.® Considering the morphological correspondence, the
connection with Aramaic does not present any problems. In addition to rasi, Akkadian
also attests rasi, “to receive, acquire,” in the sense of “earning interest,” in the S stem,
and the derivative rasirtu, “a loan.”

2. LXX. The LXX translates n§” according to context with varying verbs, since it
finds no blanket equivalent. This reflects the difficulties involved in translating the
term unequivocally.’

3. Qumran. The root is not attested in Qumran, and in postbiblical texts it occurs
only in biblical citations. That the word for “to borrow, loan,” is exclusively — M? Iwh
indicates that the n$” connection was no longer familiar.8

Il. 1. Occurrences and Meaning. In general, most passages are translated with “to
grant a loan, to loan,” though the meaning “to practice usury” is also offered.? The
present discussion intends to examine individual passages to show not only that this
latter meaning applies to all passages, but also that it should be made even more inci-
sive in the sense of personal attachment.

Ex. 22:24(Eng. v. 25) (LXX katepeigein) contains one of the three prohibitions
against interest in the Pentateuch (Lev. 25:35-38; Dt. 23:20f.). The believer is prohib-
ited from being like a noseh. The construction of the overall passage is a parenetically
altered casuistic legal principle, with the prohibitive functioning as the apodosis. The
term ns’ is set off against /wh: n§” must be prohibited for the sake of protecting the poor.
The motivation given is both Yahweh’s compassion for the affected group (‘ammi) and
group solidarity (‘ani immak). The intention of this law is thus to insure financial sup-
port for the poor person, which according to the text he needs for securing the necessi-
ties of life (cf. v. 26[27]), without granting nsk, i.e., without any advantage to the credi-
tor.'” Thus here as well as in the following passage (Dt. 15:2, LXX opheilein) the
reference is not to commercial loans of the kind familiar from Mesopotamia but rather
to consumer credit to be given to the poor without speculative interest.!!

Dt. 15:2 deals with the law concerning the $°mirtd year. The construction ba‘al
masséh yado 1s of particular importance here. Horst suggests that yadé refers to the
borrower as the one who has had to accept a loan into his hand.'? By means of a hand-
shake the creditor acquires access to the person and finances. A guarantor (cf. Prov.

6. P. 687, with reference to AHw, 11, 962.

7. Concerning the LXX translation, cf. II.1 below and the discussion of individual passages.
8. Horst, 68.

V. Cf. GesB and HAL, s.v.

10. = MY lawa 11 (VI1, 477-78).

1. Cf. Gamoran, 131; Horst, 58.

12. Horst, 59.



XWJ nasa’ 57

FFFFF

rower’s hand out of that of the creditor and subjects himself to the creditor’s control.!’
Other authors insert mass$eh ‘ét and thus translate: “Every holder of a pledge [shall re-
lease] the pledge of his hand.”'# In this case the hand is that of the creditor (cf. Ger.
Faustpfand). In view of Neh. 10:32(31) this seems the more probable interpretation.

The next question concerns the quality of the pledge. As the overall context shows,
the person 1n question 1s poor; as already was the case in Ex. 22:24(25), however, he 1s
able to pledge only the bare necessities of life, or, as it were, his life. The consequence
of noncompliance is thus in any case bondage or slavery. This also explains why the
position at the outset 1s a legal interpretation of the smitta regulation (v. 1) with re-
spect to a slave. “The msh is a pledged person who can be a slave, a family member, or
the debtor himself,”!5 and the creditor’s earnings consist in the work performed by his
“pledge.”'® This interpretation is strengthened by the use of — W1l ndgas in v. 3,
which has the sense of “imposing compulsory service on a person pledged in this
way. 7 This renders moot the question concerning the kind of release. The reference is
not to the remission of the loan'® or of interest; the release consists in a renunciation of
one’s claim to the pledge, the motivation being the “suspension of all social disruption
and need,”'” something strengthened by the concept of the brother.

The prescription in Dt. 24:10f. (LXX opheiléema/ddneion) addresses one’s rights
concerning the pledge. These verses reach back thematically (property) beyond vv. 8f.
to vv. 6f.: neither handmill nor millstone may be taken in pledge, and the stealing of a
person for the purpose of sale into slavery is prohibited. In this context vv. 10f. curtail
the creditor’s rights of seizure concerning his debtor. Although ns” initially evokes the
notion of personal attachment, which is why the debtor is given with the prep. 5¢,%" the
present context seems to be referring to a pledge of movable goods. A look at v. 13 (cf.
Ex. 22:24[25]), however, shows that these are pledges touching on the life and per-
sonal dignity of the debtor. These prescriptions are to protect a person’s basic needs.?!

The next passage, 1 S. 22:2 (LXX hypochreos), identifies “those who were in nose™™
as members of David’s troops. Because of personal attachment the reference here is to
“a person who has escaped either actual or imminent debtor’s bondage.”22

In 1 K. 8:31 (LXX ldb¢) the interpretation of n§” must take as its point of departure a

13. Cf. Horst, 63.

14. A. D. H. Mayes, Deuteronomy. NCBC (1979), 248 J. A. Thompson, Deuteronomy. TOTC
(21976), in loc.: R. P. Merendino, Das deuteronomische Gesetz. BBB 31 (1969), 108: Cavalletti,
303; BHS.

15. Cardellini, 270.

16. Cf. Cholewinski, 224; Cazelles, 79f.

7. Cholewinski, 2109.

I8. Thompson, in loc.; Schwantes, 66.

19. L. Perlitt, “Ein einzig Volk von Briidern,” Kirche. FS G. Bornkamm (Tiibingen, 1980),
33. Cf. Kippenberg, 74.

20. Horst, 61.

21. Boecker, 183.

22. Criisemann, 139.
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reversal of the supralinear dot, resulting in the reading ns” b°.23 The same applies to the
parallel passage (2 Ch. 6:22).

2 K. 4:1 (LXX daneistés) describes the steps taken by a naseh in the case of a tardy
debtor: He takes the debtor’s children as slaves! This shows quite clearly that a nsh
creditor’s rights of access were maximal. In v. 7 (t6kos) the derivative subst. n®si refers
to the debt with personal attachment.

In Neh. 5 ns” or nsh occurs 3 times in rapid succession (vv. 7,10,11; LXX apaitein,
apatitésis, ekphérein). The text enumerates virtually all the possibilities and conse-
quences of such loan seizure: v. 2 — children are pledged; v. 3 — immovable goods
are pledged; vv. 4f. — immovable goods are pledged, children taken into slavery in or-
der to make payments; v. 8 — compatriots fall into debt slavery in this way; vv. 10f. —
for loans and grain the possessions of the debtor pass into the hands of the creditor; the
debtor must provide further payments.

The basic tenor of all forms of loan seizure 1s complete dependence on the creditor
that can extend even to the sale of one’s family and to the pledge of oneself into slav-
ery. Even when “merely” the debtor’s goods are pledged (vv. 4f.,11), the result is still
bondage, since the debtors must then work their former property in order to fulfill the
requirements of the debt (v. 11).2# The coupling of high interest rates with the institu-
tion of personal attachment, against the background of Babylonian lending practice,
leads during the time of Nehemiah to a situation in which all loans have the tendency to
result in the personal bondage of the debtor.%> The protocol confirmation of the remis-
sion of debt circumstances is in 10:32(31) (LXX apaitésis), where the derivative

ffff

Among the Psalms, the term naseh appears in 109:11 (LXX saneistés), where the
verb ngs gives it a pronounced negative qualification: The noseh 1s a person who seizes
all that a person has. Isa. 24:2 (LXX opheilein) confirms the difference between ns’
and /wh: “normal lending” (Iwh) 1s mentioned first in the series, then the ns’ relation-
ship. In the chain of comparisons, both concluding constructions mention first the
creditor, then the borrower dependent on him.26

In conclusion the two passages from Jeremiah should be mentioned. The assevera-
tion of innocence in Jer. 15:10 (LXX opheilein) 1s comprehensible only if nsh does not
refer to simple “lending” but rather precisely to an unjust form, i.e., usury or personal
attachment.?’

Jer. 23:39 involves another instance of confusion with ns”, something confirmed by

23. M. Rehm, Das erste Buch der Konige (Wiirzburg, 1979), 1n loc.; E. Wiirthwein, Das erste
Buch der Konige 1-16. ATD 11/1 (1976), in loc.; BHS.

24. Cf. Kippenberg, 57f., 73.

25. Sikkema, 37.

26. Cf. W. Elder, “A Theological Study of Isaiah 24-27" (diss., Baylor, 1974), 25; P. Redditt,
“Isaiah 24-27: A Form-Critical Analysis” (diss., Vanderbilt, 1972); W. R. Millar, Isaiah 24-27
and the Origin of Apocalyptic. HSM 11 (1976), 25; a different view 1s taken by H. Wildberger,
Isaiah 13-27 (Eng. trans., Minneapolis, 1997), in loc.

27. Cf. F. Hubmann, Untersuchungen zu den Konfessionen. FzB 30 (1978), 260.
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many mss., the translation of the LXX (lambdnein), and the reference back to massa’

(v. 38). The expression ‘etkem naso’, following on nasiti in v. 39a, is completely miss-
ing in the LXX.?8

2. OT Legal Contexts. As the discussion of the various passages has shown, ns/nsh
refers in all cases to a particularly unscrupulous, profit-oriented form of lending di-
rected specifically at one’s needy fellow citizens. Since the borrower needs the loan to
provide for basic necessities (consumer credit), he generally can offer as a pledge
(mass$a’) only his land, from whose yield he nourishes himself, and his own life or that
of his children (personal attachment). Since through the ns” relationship the creditor
enjoys maximal rights of seizure over against the borrower, the virtually unavoidable
result 1s personal bondage or sale into slavery. The campaign against this form of lend-
ing 1s justified on the basis of social (“your brother”) and theological (“one of
Yahweh's people™) considerations.

3. Semantic Field. The general term for “lending” in the OT is /wh. An equivalent to
Iwh 1s the rarely used — VAY¥ ‘abat hiphil. Since the OT speaks primarily about con-
sumer loans, the form of lending stipulated is interest-free /wh: “lending based on soli-
darity with the poor.” As an analogy to /wh, Roman law understands mutuum as inter-
est-free solidarity loan. In contrast, nexum refers to the loan the rich grants to the poor
for interest, partially analogous to ns”. Juxtaposed with the other verbs mentioned, the
decisive element characterizing ns” is the interest in profit and speculation. A term
closely related with ns” is — W3 nsk, which means “to take interest” or, as a substan-
tive, “interest.” The texts dealing with interest describe the creditor in a way similar to
that of the ns” texts. Both occur in the same passage, Ex. 22:24. It is thus probable that
the loan-pledge contract (ns°) could in general be amplified further by interest.2? The
two verbs describe the same circumstance of debt from different angles of vision;
whereas ns” emphasizes the pledge, nsk focuses on the interest.

Release from debtor status is expressed by the terms $mr and ga’al.

Hossfeld — Reuter

28. Cf. A. Weiser, Das Buch Jeremia 1-25,14. ATD 20 (31981), in loc.; W. Rudolph, Jeremia.
HAT /12 (*1968), in loc.
29. Cf. Sikkema, 25, 37.
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AW 1 nasa; W3 niva

Contents: 1. Etymology. II. Occurrences. III. OT Usage. IV. LXX.

I. Etymology. The Heb. nasa, “to forget,” corresponds to Ugar. nsy, “to neglect,”
Jewish Aramaic n®sd, Syr. n¢sa’, Arab. nasiya, and Eth. tanasaya, all “forget.”! Old
South Arabic also attests an occurrence, and Akk. masii is comparable.?

II. Occurrences. The verb nasa occurs 5 times in the OT, once each in the qal,
niphal, and piel, and twice in the hiphil. In addition, the noun n¢siya occurs once.

ITI. OT Usage. The qal occurs in Lam. 3:17: “You have driven my nepes from
salom, 1 have forgotten what 1s good.” The second clause could be paraphrased with *I
have forgotten what happiness is” (so RSV). Whether one maintains the first verb in
the 2nd person or emends it to the 3rd person to establish congruence with what pre-
cedes it, in any event the verse asserts that Yahweh has cut the poet off from his earlier
happiness; it seems to him as if that happiness never really existed. In this case “to for-
get” means almost the same as “never to experience.”

The occurrence of the niphal (Isa. 44:21) is linguistically difficult insofar as the pas-
sive verb takes a (dative?) suffix.? Maintaining the MT yields the translation: “Israel,
you will not be forgotten by me.” Textual emendation is hardly advisable, since the MT
vields good sense. Israel is Yahweh's servant, formed (ysr) by him, and will thus not be
forgotten by him or left in the lurch.

The piel occurs only in Gen. 41:51 in the folk-etymological explanation of the name
Manasseh: “God has made me forget all my hardship and all my father’s house.”

The hiphil occurs in 2 passages, both in Job. Job 39:17 asserts that God has made
the ostrich forget wisdom, since she leaves her eggs to the earth without considering
that they might easily be trampled. The synonymous verb §akah is used: She forgets
that a foot can crush them. M. Dahood refers to the par. halag, “to give a share,” and
suggests that nasa thus be understood to mean “to lend.”™

Job 11:6b is difficult. The context includes the wish that God speak and give Job in-
struction. In what follows attention is directed toward the difficulty in recognizing and
comprehending God. The sentence wéda” ki-yasseh I°ka "¢loah m® *woneka seems to
interrupt the context. If, however, min is being used partitively, and nsh hiphil means
“to grant forgetfulness,” then one might translate: “Know then, that (for you) God

I. For Ugaritic see WUS, no. 1863. The Old Aramaic in KA/, 223A:4 is an uncertain adden-
dum.

2. See W. W. Miiller, “Altsiidarabische Beitrige zum Hebridischen Lexikon,” ZAW 75 (1963)
312; VG, 1, 160.

3. Cf. GK, §8§57 n. 2; 117x.

4. “Hebrew-Ugaritic Lexicography VIL,” Bibl 50 (1969) 337f.
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gives much of your guilt over to forgetfulness.” In other words, “the person to whom
God reveals his hidden and wise actions will learn more than that God holds a person
accountable for all guilt. Rather, that person will realize how much all of God’s chastis-
ing acts are coupled with abundant compassionate oversight.”

The noun n¢siyva occurs in Ps. 88:13(Eng. v. 12): God’s wonders and righteousness
are not known (vd" niphal) in the land of forgetfulness. The realm of the dead is the
land of forgetfulness (cf. Lethe as the river in the netherworld of Greek mythology).
Ps. 6:6(5) also says that there is neither remembrance nor praise of God in the realm of
the dead. On the other hand, the dead there have been forgotten by the living (Eccl.
1:11; 2:10, ‘én zikkaron); cf. especially 9:5: The dead know (yd’) nothing, “the memory
of them (zikram) has fallen into forgetfulness (niskah).”

IV. LXX. The LXX generally translates with epilanthdno. In Job 39:17 aposiopdo
is used, and in Job 11:6 circumlocution is used. Ps. 88:13(12) is rendered by en g¢
epilelésméng.

Ringgren

5. G. Fohrer, Das Buch Hiob. KAT XVI (1963), 169,

-ﬂ_v; nasak; W3 nesek

Contents: 1. General Considerations: 1. Occurrences in Other Languages; Etymology:
2. Meaning: 3. LXX. II. Usage: 1. To Bite: 2. To Charge Interest; 3. nesek. 11I. Qumran.

nasak. M. Fraenkel, “Bemerkungen zum hebridischen Wortschatz,” HUCA 31 (1960) 65ft.;
H. Gamoran, “The Biblical Law Against Loans on Interest,” JNES 30 (1971) 127-34; J. Hejcl,
Das alttestamentliche Zinsverbot. BSt XII/4 (1907); E. Klingenberg, “Das israelitische
Zinsverbot in Torah, MiSna und Talmud,” AAWLM.G 7 (1977) 5-102, esp. 23: S. E.
Loewenstamm, “N*29N/7 and W3,” JBL 88 (1969) 78-80; B. J. Meislin and M. L. Cohen,
“Backgrounds of the Biblical Law Against Usury,” Comparative Studies in Society and History
6 (The Hague, 1964), 250-67, esp. 266; B. N. Nelson, The Idea of Usury: From Tribal Brother-
hood to Universal Otherhood (Princeton, 1949); E. Neufeld, “The Rate of Interest and the Text
of Nehemiah 5,11,” JOR 44 (1953/54) 194-204; idem, “The Prohibitions Against Loans at Inter-
est in Ancient Hebrew Laws,” HUCA 26 (1955) 355-412; R. Salomon, Le Prét a intérét en
législation juive (Panis, 1932); S. Stein, ““The Laws on Interest in the OT,” JTS 4 (1953) 161-70;
E. Szlechter, “Le prét dans |I' AT et dans les Codes mésopotamiens d avant Hammourabi,” RHPR
35 (1955) 16-25; A. Weingort-Boczko, “L’Interdiction des intéréts en droit juif,” Revue
historigue de droit francais et étranger 57 (1979) 235-45; idem, Le Prét a intérét dans le droit
talmudique (Paris, 1979); R. de Vaux, Anclsr, esp. 170f.; — 101 natan.
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I. General Considerations.

l. Occurrences in Other Languages; Etymology. The root nsk occurs in the Semitic
languages usually with the meaning “to bite.” The word occurs frequently in ancient
Mesopotamian texts, e.g., Summa awilum kalbam nasik, “when a man holds a dog with
his teeth” (medicinal text), Summa Sapassu elita unassak, “when he bites his upper
lip.”! In Ugaritic the verb ntk also means “to bite,” e.g., yntkn kbtnm, “they bit each
other like serpents™; cf. ntk nhs, “bite of the serpent.”? The noun ntk seems to mean
“levy, tax.”? In Arabic the meaning of nataka has been generalized: “to destroy, break
up,” whereas Eth. nasaka has preserved more of the meaning “to bite,” though also in
figurative usage. In Aramaic and Syriac metathesis has perhaps occurred to nkt, “to
bite,” though it is more probable that Northwest Semitic appropriated the reference
from AKK. nks.

Not much can be said concerning etymology. The roots n§k/ntk seem to have meant
“to bite, tear, tear apart, gnaw, from an extremely early period, something supported
by the rich witnesses to this usage in Akkadian. One difficulty, however, does attach to
the metathesis nsk/nks. Koehler assumes that Hebrew actually had two roots nsk: one
with the meaning mentioned above, and another derived from nesek, “interest, in-
crease.”* He views the noun nesek as a loanword from Akkadian, where it derived per-
haps from Sumerian. It is questionable, however, whether this derivation is necessary
at all. While Akk. nikkassu, “settlement (of accounts),” is indeed a loanword from
Sumerian,’ the noun niksu “that which is cut off,” has been constructed from the root
nks, “to cut off.”

M. Fraenkel refers back to the older suggestion made by R. von Raumer, who finds

behind nsk an Indo-Germanic root tuk (in the sense of “increase, propagation”), which
also lies behind Gk. rékos.®

2. Meaning. The same development occurred in Hebrew. Here the root nks is not
used, but rather the familiar nsk, so that the noun nesek refers to “that which is bitten
off.” This is how charging interest was viewed: as an increase “bitten off” from the
principal, 1.e., an increase for the lender, “to bite” for the receiver. The popular percep-
tion of charging interest has always been as “biting,” and this was also clearly the case
in the ancient Near East. Thus biting (n$k) could naturally also come to mean “to
charge interest,” and the root occurs in the OT with both these meanings.

. See, respectively, F. Kocher, Die babylonisch-assyrische Medizin in Texten und
Untersuchungen, 6 vols. (Berlin, 1963-80), IV, 393, r. 5 (Old Babylonian); F. R. Kraus,
“Babylonische Omina mit Ausdeutung der Begleiterscheinungen des Sprechens,” AfO 11 (1936/
37) 223, no. 52.

2. For the former see KTU, 1.6 VI, 19; for the latter, 1.100, 4, 10, 20f., 31, etc.

3. KTU, 4.225, 14, 16.

4. KBL?, 639; cf. also HAL, 11, 729.

5. AHw, 11, 789.

6. Pp. 66f.



T3 nasak 63

3. LXX. As one might expect, these two meanings have parted ways in the LXX and
received different renderings. Biting is translated by ddknein (e.g., Gen. 49:17; Nu.

21:6), while references to charging interest are rendered with the noun tékos, “interest”
(e.g., Ex. 22:24[Eng. v. 25]; Dt. 23:20[19)).

I1. Usage.

1. To Bite. The root nsk is used with the meaning “to bite” as early as the oldest
songs, often in connection with serpents, which in ancient Canaan posed a much
greater threat than today. Gen. 49:17 compares Dan with a serpent, “which bites the
horse’s heels so that his rider falls backward.” The bite of the serpent is also mentioned
in Nu. 21:6-9, where Moses makes a bronze serpent in the wilderness and sets it on a
pole, thereby saving the life of those who had been bitten. With few exceptions the ref-
erence is always to the bite of serpents, clearly indicating this was much feared (Eccl.
10:8,11; Jer. 8:17; Am. 5:19; 9:3). When one expressed a threat, one frequently used
the image of the bite of the serpent. Prov. 23:32 compares the effects of wine with the
bite of a serpent: “At the last it bites like a serpent, and stings like an adder.”

Only once 1s nsk used to refer to the “*bite of people.” In an oracle against the proph-
ets we read in Micah: “The prophets who lead my people astray and cry ‘peace’ when
they have something to bite with their teeth” (Mic. 3:5), whereby hannos€kim seems to
be used 1n a neutral sense here, though 1t 1s to be understood ironically.

2. To Charge Interest. The figurative meaning “to charge interest” is found in its
verbal form only in Dt. 23:20f.(19f.) and Hab. 2:7. Koehler considers the root in these
passages to be a denominative from nesek, though this is not necessary. Dt
23:201.(191.) 1s the locus classicus concerning the question of charging interest in an-
cient Israel. Hab. 2:7 raises a cry of woe concerning those who enrich themselves with
the property of others; yet even against such persons, the “biters” (nos“keyka, i.e., their
debtors) will rise up. This play on words evokes both meanings of the root nsk and
makes clear the conceptual connection between “biting” and “charging interest.””

Dt. 23:20f.(19f.) uses the verb nsk in the gal and hiphil as well as the noun nesek:
“You shall not charge interest on loans to another Israelite, interest on money, interest
on provisions, interest on anything that is lent. On loans to a foreigner you may charge
interest, but on loans to another Israelite you may not charge interest, so that Yahweh
your God may bless you in all your undertakings in the land that you are about to enter

and possess.” Lending without interest did occasionally appear in the ancient Near
East, and both Dt. 23 and Lev. 25:35-37 presuppose that this was also the case in Is-

rael.? What comes to expression here is a feeling of solidarity with those belonging to
the same society, an echo of the older Bedouin and farmer community. Mutual aid was
a normal occurrence, and the charging of interest in such cases was viewed as “biting.”

7. Cf. M. Dahood, “Hebrew-Ugaritic Lexicography VII,” Bibl 50 (1969) 339.
8. Cf. E. Lipinski, “Nesek and rarbit in the Light of Epigraphic Evidence,” OLP 10 (1979)
133; — N1 natan.
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Another consideration was that the interest rates were extraordinarily high, 20 to 50
percent not being unusual. Furthermore, there was a distinct difference in the actual
practice of dealing with interest between the farmers and nomadic inhabitants on the
one hand, and urban dwellers on the other, especially traders and merchants. Jews from
the colony of Elephantine in Egypt appropriated the customs of the Egyptians and de-
manded interest and compound interest even from their own compatriots, though in
this case the term nsk was not used, but rather marbit, which later became the term for
interest.”

In the ancient Laws of Eshnunna one also encounters the charging of interest, here
expressed by the noun sibtum, 'Y while nasakum means only “to bite” and is used paral-
lel with nakasum, “to sever.”!! In the world of ancient Babylon the charging of interest
was a completely normal occurrence, something seen in the many regulations found in
the Code of Hammurabi.!? Babylonian merchants had no way of carrying on trade
without investing their money against interest. That foreigners carried on trade in Is-
rael emerges not least from Dt. 23:21(20), and Neh. 12 mentions merchants from Tyre.
These people naturally demanded interest, just as interest was demanded of them (cf.
Dt. 23:21[20]). The regulations in Dt. 23:21(20) (cf. Ex. 22:24[25] and Lev. 25:36)
likely represent the last attempt to preserve older customs and practices from the tribal
period in the hope that the older sense of solidarity would come to expression, a notion
according quite well with the primary concerns of Deuteronomy.

3. nesek. Koehler defines the term nesek as an increase in the settlement of an ac-
count, and views it as a loanword from Akkadian. Although the connection with Baby-
lonian merchants came about quite early and was certainly not unimportant, the Akka-
dian word 1s nikkassu (see discussion above). The word nesek occurs in the previously
mentioned statement of Dt. 23:20(19) referring to interest on money, provisions, and
all sorts of other things for which one charges interest. No kind of interest was permat-
ted in connection with one’s compatriots. This 1s also explicitly underscored in Ex.
22:24(25): “If you lend money to my people, to the poor among you, you shall not deal
with them as a creditor; you shall not exact interest from them.” Concerning this pre-
scription M. Noth remarks: “So a rule of life 1s put forward and affirmed for Israel,
who is and is to remain separate from the urban character of the settled lands of the an-
cient East with their life of business and trade.”!? Lev. 25:36-38 offers theological jus-
tification for such a prescription: “You shall fear your God, that your brother may live
beside you.” The admonitions in Lev. 25:36f. are clear: ““Take no interest (nesek) from
him or increase (farbit). You shall not lend him your money (kasp€kd) at interest ([0’
tittén 16 bnesek).” The significance of this commandment emerges from Ps. 15:5. In
this psalm, which gives the rules for entering the holy precinct, the prohibition against

9. Cf. AP. 10:4, 6, 8, 11f., 14-16, 18; 11:8f.

10. §818, 20f.; translation in ANET, 161-63.

1. §8§42f., 56f.

12. CH, §§48-51, 89-96, 100; translation in ANET, 163-80.
13. Exodus. OTL (Eng. trans. 1962), 187.
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charging interest fits quite naturally: “who does not put out his money at interest.” This
reflects the behavior of the person who walks blamelessly (Ps. 15:2). Prov. 28:8 ex-
plains what happens to the person who does not act thus: “He who augments his wealth
by interest (nesek) and increase (tarbit) gathers it for him who is kind to the poor.”

In Ezekiel, too, 1t 1s characteristic of the righteous person not to lend at interest
(nesek) or increase (tarbit) (Ezk. 18:8,17). The person who does not act thus but rather
does indeed charge interest and increase “shall surely die” (Ezk. 18:13). In his judg-
ment on Jerusalem in ch. 22, the prophet again mentions the charging of interest and
increase as one of the crude sins that will bring chastisement on the God-forsaken city
(Ezk. 22:12ff.).

The prohibition against charging interest could not prevent lending against surety,
something that in its own turn resulted in debt. Nehemiah thus considered it necessary
in 445 to put through a remission of debts (Neh. 5:1-13).

111. Qumran. The root nsk 1s attested in 1QpHab in a citation from Hab. 2:7:
noskeyka, “your biters,” though the first part of the word 1s missing in the text of
1QpHab 8:14. The interpretation of the difficult passage i1s here applied to the priest
who rebelled and violated the commandments (8:16f.).

Kapelrud

HQ?J nesama

Contents: 1. Etymology; II. 1. Occurrences; 2. Syntax; 3. LXX. IIl. 1. God’s n“Sama as Life-
Giving Breath; 2. n“Sama as “Life” in General; 3. “Living Creatures”; 4. God’s n“Samd as
Destructive Power. IV. Job. V. Qumran.

I. Etymology. The word n®samad is a feminine form of the gatalat pattern of nsm.! It
1s attested beyond Biblical Hebrew also in Middle Hebrew, Palmyrene, Biblical Ara-
maic, Samaritan, and Christian Palestinian Aramaic as nisma’, and additionally also in
Jewish Aramaic as nism®ta’, in Syriac as n®Samta’, in Mandaic as nisimta, and in
Arabic as nasamat.* The only verbal form, ‘es§om, occurs in Isa. 42:14 with the mean-

nesama. A. R. Johnson, The Vitality of the Individual in the Thought of Ancient Israel (Car-
diff, 21964), 27f.; T. C. Mitchell, “The OT Usage of ne§ama,” VT 11 (1961) 177-87; H. Ringgren,
Israelite Religion (Eng. trans., Philadelphia, 1966), 121f.; J. Scharbert, Fleisch, Geist und Seele
im Pentateuch. SBS 19 (¢1967), 22; O. Schilling, Geist und Materie in biblischer Sicht. SBS 25
(1967), 42, 45; F. J. Stendebach, Theologische Anthropologie des Jahwisten (Bonn, 1970); T. C.
Vriezen, An Outline of OT Theology (Eng. trans., Wageningen, 21970); H. W. Wolff, Anthropol-
ogy of the OT (Eng. trans., Philadelphia, 1974), esp. 59f.

I. See BLe, 463t; HAL, 11, 730.
2. For Palmyrene see DNSI, 11, 765; for Mandaic, MdD, 300a; for Arabic, Wehr (41979), 1130.
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1ng “to pant, breathe heavily” (Yahweh pants like a woman in travail). The emendation
suggested by BHS for Dt. 33:21, from §am (“there”) to yissom (here in the sense of “to
yearn for”’), seems to make little sense given the context, and thus seems without justi-
fication.

The basic meaning 1s “breath, wind,” also “breath of life, living creature.” The word
— N riiah appears as its parallel (cf. Eccl. 12:7 and elsewhere).

IL. 1. Occurrences. The subst. n°sama occurs 24 times in the Hebrew OT, and once
each in the Aramaic part of Daniel (5:23) and in Sirach (9:13). Of these occurrences, 3
are found in the Pentateuch, 6 in the Deuteronomistic history, 4 in Isaiah (though no-

where else among the prophetic writings), and 11 times in wisdom literature (7 times in
Job).

2. Syntax. The term n®Sama appears in several different syntactical combinations. In
the singular absolute state it occurs 10 times without the article, twice with the article.
The following construct combinations occur: niSmat riiah (‘ap), *"blast of his wrathful
breath” (2 S. 22:16 par. Ps. 18:16[Eng. v. 15]); nis§mat hayyim, “breath of life” (Gen.
2:7; 7:22); nismat *¢loéah, “breath of God” (Job 4:9); nisSmat él, “breath of God” (Job
37:10); nismat YHWH, “breath of Yahweh” (Isa. 30:33); nis§mat Sadday, “breath of the
Almighty” (Job 32:8; 33:4); ni$mat ‘adam, “breath [RSV ‘spirit’] of man™ (Prov.
20:27). A suffix 1s twice used with n®sama (Job 27:3, nismati;? 34:14, niSmato).

3. LXX. The LXX renders n¢§ama 13 times with pnoé, 4 times with empnein, 3
times with pneima, and once each with préstagma, émpneusis, thymos, and zéé. In
Dnl. 10:17 the LXX has pneiima, Theodotion pnoé; Isa. 2:22 has anapnoé (though this
verse 1S not found in most mss.).

IIL. 1. God’s n®Sama as Life-Giving Breath. The point of departure for understand-
ing nSamd in the OT is the oldest witness, Gen. 2:7. Here the Yahwist conceives the
creation of human beings as a twofold process: God forms the human being from the
dust of the ground and then breathes into him the “breath of life” (nismat hayyim).
Though n€$ama here already means “breath of life, breath,” in and of itself, its combi-
nation with hayyim underscores further its character as “life-giving” breath.# The sec-
ond act is the decisive one, since only through Yahweh'’s nésama does the human being
become a living being, does “something quickened into life” emerge from “just some-
thing.”>

The notion of the quickening to life of this human being of clay, however, was not
new with J; it is found earlier in Egyptian portrayals in which the goddess Hathor holds
the symbol of life (ankh, Egyp. ‘nh) up to the mouth and nose of the form created by

3. Cf. IV below.
4. — N hava (chavyah) (1V, 324-44).
5. C. Westermann, Genesis 1-11 (Eng. trans., Minneapolis, 1984), 206.
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Khnum. “This is clearly a very abstract adaptation of the older form where the creator
breathes the breath of life into what he has shaped. This older form appears in the prim-
itive descriptions, as well as in the account of a Babylonian story of the creation given
in Berossos . . . and in Gen 2:7.7¢ J thus appropriates here a notion already predominant
many centuries before him, one more specifically identifying human beings.

After shaping this lifeless, material form from the dust of the "?dama, Yahweh turns
it into the nepes hayya by means of his own n§ama.’ It is thus in the n®S§ama that J
views the power that actually brings life to the human being. This nSama, as
ensoulment through in-spiration, is something different from the incorporeal being
called the “soul,” which completes the body in its identity as a living human being, be-
stowing both life and consciousness upon a person and, as spirit, enduring beyond
death.® Antiquity perceives human beings only in their capacity as living beings (to be
understood as a whole) or as dead.?

Without n¢$ama, then, the human being is dead, and the n®sama as the characteristic
feature of life reveals human beings bound together inseparably with Yahweh,!¢
though this inspiration of the divine breath does not constitute for human beings the re-
ception of a divine soul or a divine spirit, and in this the human being, despite the
breath of life received from God, is indeed different from the Creator.!! That is, n®Sama
means “the giving of life to humans, nothing more.”!? Nor does this reception of the
n¢sama account for any fundamental difference between human beings and the animal
world, since 7:22 (J) mentions the nismat ritah hayyim as the life-giving principle in
reference to animals as well.!3 The word riiah constitutes a later insertion by P, since
the term does not occur 1n the expression nismat hayyim in 2:7 (J), but does occur 1n
the expression riiah hayyim (7:15, P). Since 7:22 clearly belongs to J, riiah represents a
subsequent addition whose reason is no longer discernible.!4

This understanding of the n°§ama occurs 1n Isa. 42:5 and 57:16 as an unequivocal
evocation of the creation events. According to 42:5 Yahweh “created the earth and
what comes from it, he gives breath (n€Sama) to the people upon it and spirit to those
who walk in it”; a promise to believers assures them that “their riiah shall not pass
away before me, nor their nésamd, which I made” (57:16). The parallel of n®sama and
ritah reveals the semantic relationship between the two terms; God gives both to hu-
man beings as life-giving powers. In this form, such parallel usage 1s found otherwise
only in Job 4:9; 27:3; 32:8; 33:4; 34:14.15

The term né§ama acquires a negative sense in Isa. 2:22, which inquires concerning

6. Ibid., 205.

7. — WO nepes; cf. Wolff, 33.

8. Cf. Stendebach, 249.

9. Cf. Westermann, Genesis 1-11, 207.

10. Cf. Wolft, 59.

11. Cf. Vriezen, 406.

12. Westermann, Genesis 1-11, 207.

13. Stendebach, 249: contra Scharbert, 22: and Mitchell, 18]1.

14. Westermann, Genesis 1-11, 439f.; cf. Stendebach, ch. 6, 112 n. 12.
15. See IV below.
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the significance of human beings as such, in whose nostrils there is “merely n®sama.”
This use of n“Sama 1s unusual, since in contrast to Gen. 2:7 it is not viewed as a divine
gift, serving rather as a negative characteristic of human beings. In this difficult pas-
sage, which 1s to be viewed as a gloss to Isa. 2:6-21, n°samd should probably be under-
stood in the sense of — 22an hebel (Job 7:16) or — DY apar (Ps. 103:14).15 In my
opinion, this change in the understanding of nsama derives from the fact that “in view
of the imminent Day of Yahweh it would be vital to trust neither in idols nor in man,
but to rely only on God and in that way to avoid judgment.”!” That is, the n®Sama char-
acterizes human beings in their capacity as mortal beings; as already mentioned,
Yahweh’s own nfsamad does not elevate them into a divine sphere.

2. n°sama as “Life” in General. From the perspective of creation, n“sama charac-
terizes a person’s physical life. Daniel’s encounter with the supernatural world stunned
him to such an extent that his strength was drained and his breath (n®Sama) faltered
(Dnl. 10:17). The author of the book of Sirach advises to stay away from the person
who has the power to kill, “lest he rob you of your life (nismar®ka)” (Sir. 9:13). When
| K. 17:17 says that the son of the widow of Zarephath had become so 1ll that “no
n“sama was left in him,” this means that death had come (cf. vv. 18ff.).

3. “Living Creatures.” Based on the notion that n®S§amad in the full sense constitutes
life, the term came to be used in the general sense of “living creature.” The war laws in
Deuteronomy direct Israel to leave no n°samda alive in the cities that Yahweh gives
them as their inheritance!® (Dt. 20:16). This directive 1s implemented during the con-
quest of the promised land, during which Israel on the one hand carries out the ban “on

all that breathed” (kol-hannfsama, Josh. 10:40), and on the other so devastates the
Canaanite cities that “there was none left that breathed (kol-n®sama)” (11:11,14).19 As
soon as Baasha became king, he killed all the house of Jeroboam and destroyed every-
thing that had n®sama (1 K. 15:29).

Given this understanding of n¢samd, Prov. 20:27 presents problems: “The human
nsama is the lamp of Yahweh, searching all the innermost parts.” According to this
passage, the breath of life that has been breathed into a person 1s a “lamp” for Yahweh
revealing to Yahweh even a person’s innermost secrets that are unknown to that per-
son.2! Considering Prov. 24:12 and Job 7:20, the reading suggested by BHS, nosér
YHWH niSmat "adam, seems more appropriate; here the masc. sg. ptcp. hopes finds in
Yahweh a grammatically unobjectionable correlative. One should probably proceed on
the assumption?! that this passage is to be read: “Yahweh ‘guards, watches over’ the

16. So H. Wildberger, Isaiah 1-12 (Eng. trans., Minneapolis, 1991), 121f.: “breath, vapor,
vanity.”

17. O. Kaiser, Isaiah 1-12. OTL (Eng. trans. 1983), 63.

18. — 2N nahal (IX, 319-35).

19. = 0N hrm 11, V, 195-98,

20. Cf. O. Ploger, Spriiche Salomos (Proverbia). BK XVI1I (1984), 239; see also — M1 nér, 11.3.

21. Cf. Wolff, 59-60, 236 n. 5, contra Ploger, Spriiche, 239.
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human breath, he searches all the innermost parts.” In this sense Yahweh is not only the
creator but also the protector of one’s breath. The function of the n®sama and thus also
the task of human beings is ultimately praise of God (Ps. 150:6).

4. God’s n°samad as Destructive Power. Yahweh's n®Samda not only exhibits a posi-
tive, creative power but also causes the earth’s foundations to quake. In Ps. 18:16(15)
par. 2 S. 22:16 the nismat ritah of Yahweh's wrath (par. ga’ar, “rebuke”) is described as
a power rendering the depths of the sea visible, and laying bare the foundations of the
world (tébél). This conception, within a theophany portrayal, presents Yahweh as ruler
and conqueror of the powers of chaos. The use of n°sama here is quite different from
that in Gen. 2:7. It is difficult to date this psalm;22 if it is taken as a unity, it was proba-
bly composed in the preexilic period.?? Since form-critical and stylistic considerations
suggest a later stage, it is probably to be dated during the postexilic period;?* in any
event, the motif of the chaos struggle derives as a rule from the exilic or postexilic pe-
riod (cf. Deutero-Isaiah).

The notion of the life-giving power of the nismar YHWH is left behind in the au-
thentic text of Isa. 30:33: it ignites the wood for a sacrifice.

IV. Job. The book of Job attests the entire semantic scope of nSama, all the pas-
sages come from the later poetry of Job (3:1-42:6). In Job 33:4 Elihu confesses that he
is God’s creature, created by God’s riiah and given life through his nsamad. Together
these two constitute the “guarantee of Elihu’s genuine or sinless knowledge and
words.”? Job 27:3 presents Job’s nSamd and the ridah *¢loah as guarantors of Job’s
truthfulness. Even though this parallelism does not specify the relationship between
the two more closely, it is not necessary to read the 1st sg. suffix of nismati as the 3rd
sg. y of the Phoenician form, since in all other occurrences of nSama as a parallel to
ritiah in the book of Job the reference is to God’s n®sama.2¢ Job 34:14 underscores that
both existence and the duration of life depend on God’s vivifying n®Sama alone. It also
bestows wisdom (32:8); otherwise Job’s question in 26:4 (“with whose help have you
uttered words, and whose n¢sama has come forth from you?”) would be incomprehen-
sible. The destructive power of God’s n¢§ama, of the kind already described above, ap-
pears in the first discourse of Eliphaz (4:8f.): Those who sow trouble perish by God’s
n¢samd. As lord over the powers of nature, his breath causes ice to form that covers
over broad expanses of water (37:10).

22. Cf. the enumeration of possibilities in H.-J. Kraus, Psalms 1-59 (Eng. trans., Minneapo-
lis, 1987), 258.

23. Cf. J. Jeremias, Theophanie: Die Geschichte einer alttestamentlichen Gattung. WMANT
10 (1965), 33f.

24. Cf. A. Deissler, Die Psalmen. Welt der Bibel: Kleinkommentare zur Heiligen Schrift
(Diisseldort, 1963), 77.

25. G. Fohrer, Das Buch Hiob. KAT XVI (1963), 456.

26. Cf. M. Dahood, “Hebrew-Ugaritic Lexicography VII,” Bibl 50 (1969) 339.
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V. Qumran. In Qumran literature n®samd occurs only twice. 11QPs? 19:4 (nismat
kol basar) mentions Yahweh as the creator of all that lives (cf. Gen. 2:7). The Commu-
nity Rule (1QS 5:17) cites Isa. 2:22, thereby giving n°§ama a negative connotation.

Lamberty-Zielinski

"|t.'.?:| nesep

Contents: 1. 1. Etymology, Occurrences; 2. Versions. II. 1. Semantics in Context;
2. Theological Contexts.

1. 1. Etymology, Occurrences. This word 1s generally derived from the root nsp, “to
blow,” which occurs in other Semitic languages with similar meaning (Akk. nasapu;
Aram. nsp)' and 1s related phonetically with the roots nsb, nsm, and nps (“to blow,
breathe heavily, breathe,” etc.). Derivation from the homonymous Middle Hebrew root
nsp (“to jump up, separate, loosen by pressing”)? seems misdirected. Since the verbal
form of nsp refers to the blowing of the wind (Ex. 15:10; Isa. 40:24), while the noun
neSep obviously refers to a time of day, this word can be understood originally as a ref-
erence to those hours when in Israel a cool wind usually comes up: shortly before the
rising and after the setting of the sun (cf. Gen. 3:8; Cant. 2:17).° Thus nesep refers to
the darkness both of morning and of evening. This double sense was recognized as
early as the Talmud and given a popular-etymological explanation (“the night with-
draws, n$p, then day comes; the day withdraws, nsp, and night comes,” Bab. Ber. 3b);
commenting on Job 3:9, Ibn Ezra defines nefep as both the beginning and the end of
the night. This ultimately yields the comprehensive meaning “darkness.”

The term nesep occurs 12 times in the OT, all but two in poetic speech. It appears
only in the singular, is used 1n genitive combinations (as nomen regens in Isa. 21:4, and

as rectum in Jer. 13:16 and Job 3:9), and in one instance 1s used with a possessive suffix
(Job 3:9).

2. Versions. The ancient versions reflect the word’s semantic scope by rendering
largely with general expressions for “darkness” (LXX skdtros, Vulg. tenebrae, Targ.

nesep. A. Baumstark, Nocturna laus. Liturgiewissenschaftliche Quellen und Forschungen 32
(Miinster/Aschendorff, 1957); K. Goldammer, Die Formenwelt des Religiosen. Kroners
Taschenausgabe 264 (Stuttgart, 1960), 59, 210ff., 297ff.; — P2 bager, 11, 228; — VWN hasak
(V, 245-59); 2°9m2*% layil/layla (VI1, 533-42); 2 ‘ereb.

|. For Akkadian see AHw, 1I, 758; CAD, Xl/2, 56. For Aramaic see Jastrow, 94];:
F. Schulthess, Lexicon Syropalaestinum (Berolini, 1903), 129; Beyer, 642; on Arab. nsf see
GesB, 527, KBL?, 640 (no longer in HAL, 11, 730).

2. See Rashi on Bab. Ber. 3b and Meg. 3a; Levy, WTM, IlI, 452f.

3. O. Keel, Orte und Landschaften der Bibel (Zurich/Cologne/Gottingen, 1984), I, S1f.
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gbl’, Luther and Buber-Rosenzweig,* Dédmmerung [twilight, dusk, dawn]). Transla-
tions occasionally feel obliged to be semantically more specific, though in these cases
each bases the rendering on its own interpretation. Thus nesep is interpreted as
“dawn’: LXX hedsphoros (1 S. 30:17); Luther friie (2 K 7:5,7 [RSV “twilight”]; Ps.
119:147 [RSV “dawn”]); Targ. sprpr’ (Ps. 119:147; Job 7:4); Syr. spr’ (2 K. 7:5); In
contrast, it is also interpreted as “evening twilight”: LXX opsé (Isa. 5:11); Vulg. vesper
(Isa. 5:11; 1 S. 30:17; 2 K. 7:5), Targ. rms” (Prov. 7:9); and finally also as “(mid-)
night”: LXX mesonyktios (Isa. 59:10), nyx (Job 3:9), Targ. nsp lyly” (Job 24:15).

IL 1. Semantics in Context. That the word can refer to the early morning hours is re-
vealed by Job 7:4, where the suffering Job laments: “When I lie down . . . I am full of
tossing till the nesep,™ i.e., until the morning dawns (so Targ. and Rashi: nesep Sel yom).

The LXX renders “from evenings till early in the morning” (apd hespéras héos
proi) for nesep, as if the ambiguity of the Hebrew word was to be maintained; but the
Greek version 1s based on a variant reading or understanding according to which the
person thus languishing away yearns during the evening for morning, and during the
morning for evening.

Usually, however, the word refers to the “later evening hours.” Isa. 5:11 portrays the
excessive revelers who 1n their desire for intoxicating drink rise early in the morning
(boger) and then tarry late into the nesep with their wine. Though one might think here
of a period well advanced into the evening (LXX, Ibn Ezra), the reference may even be
to the very late night or wee hours (Targ., Rashi, Luther: “into the night”), since else-
where nesSep on the one hand is juxtaposed in direct contrast to soh“rayim, “midday”
(Isa. 59:10), and on the other hand stands 1n a contiguous relationship with expressions
for “dark™ and “darkness” (Jer. 13:16). This provides a semantic profile for the word:
nesep refers to the darkness characterizing the earliest and latest hours, whereby this
darkness 1s not only confirmed as such but is also described as an interim condition; it
refers to the darkness that has just come about or is just waning.

This can be seen in those prose passages in which the use of this rare word can only
be explained on the basis of this specific meaning. In the story of 2 K. 7:5ft. the lepers
wait for the nedep to carry out the plan they made during the course of the day, namely,
to go over to the enemy camp; in the evening darkness they can no longer be seen and
seized by their own people (cf. vv. 9,12; contra Syr., Luther, “in the early morning”™; cf.
RSV *“they arose at twilight”). Under the cover of precisely this emerging darkness
(nesep, v. 7), however, the enemy had already taken flight. A determination of the pre-
cise time of day is more difficult in 1 S. 30:17, which asserts that David smote the
Amalekites “from nesep until the evening (‘ereb).” The answer to the question whether
this battle lasted from dawn until evening (so Bab. Ber. 3b, LXX, Syr., Luther), or from
one evening to the next (Jewish exegetes such as Pesigta de Rab Kahana, J. Karo,
Tanhum, Kimchi), depends on a text-critical decision.® The present Hebrew text

4. Buber-Rosenzweig, in loc.
5. See BHK.
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(emended [“moh®rato) states that after darkness came David attacked them as they cel-
ebrated their spoils, and pursued and annihilated them until the next evening (RSV
“until the evening of the next day”). The dynamic sense of the word is also intended in
the sequence “mountains of nesep” (Jer. 13:16): these are not mountains lying in
darkness® but rather mountains upon which darkness begins to descend (cf. the con-
text: “before he brings darkness, before your feet stumble™). The “stars of nesep™ (Job
3:9) might be referring to Mercury and Venus, which give off light in the morning or
evening twilight, which renders unnecessary any choice between “evening twilight”
(LXX) and “morning twilight (dawn).”’ Nonetheless, the context suggests the latter al-
ternative: the cursing of the day of birth and its night consists in losing the stars that
presage morning. The “nesep I longed for™ (Isa. 21:4) is the evening coolness so wel-
come in the Near East, though in this case it brings terror and fear.

2. Theological Contexts. The darkening nesep opens the door to sinful activity. The
adulterer lies in wait for the nesep (Job 24:15), which cloaks his face so that no eye can
see him. At neSep (Prov. 7:9), at the end of the day and under the cover of darkness, the
adulterous woman lies 1n wait to seduce the unwary young man (vv. 6-21). A person’s
iniquity and transgression cast themselves over him like heavy darkness (Isa. 59:9-15),
so that he stumbles in the light of midday as if it were nesep (v. 10). In contrast to other
elements attaching to the conceptual field “darkness,” this word by no means symbol-
1zes the sphere of evil which 1s completely cut off from God. At the hour of twilight
and uncertainty a person can approach closer to God: Just as believers begin even be-
fore the night watch to meditate on Yahweh's words, so also do they eagerly rise betore
the nesep (Ps. 119:147) that they might raise their voices in prayer to Yahweh.

) Kedar-Kopfstein

6. KBL-, 640.

7. For the former see E. Konig, Hebrdisches und aramdisches Worterbuch zum AT (Leipzig,
1910, 671937), 291. For the latter see GesB, 527, B. Duhm, Das Buch Hiob. KHC XVI (1897),
20; S. R. Driver and G. B. Gray, A Critical and Exegetical Comm. on the Book of Job. ICC, 2
vols. (1921), 1, 34f1.

nasaq; NP W1 nsiga

Contents: I. Distribution, Meaning, Etymology. II. OT Usage: 1. Occurrences; 2. Expression
of Human Relationships; 3. Expression of Veneration. I11. Figurative Usage.
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I. Distribution, Meaning, Etymology. The root nfq is attested in most of the an-
cient Semitic languages (Akkadian, Ugaritic, Hebrew), and was also used in Qumran
and in Jewish Aramaic in the sense of the Biblical Hebrew tradition. The Old Aramaic
witnesses are not undisputed, and are partially replaced by conjectures.! Egyptian at-
tests a phonetically different but semantically equivalent word (sn).?

The focus of the semantic field of nsqg is the notion of kissing with its various mean-
ings: as a constituent part of intensive love relationships, as an expression of bonds of
kinship, and as a sign of submissive veneration.? The religious sphere is also included.
Thus in the Aghat epic the Ugaritic hero Danel kisses the grain in order to release 1t
from the power of the drought.# This variety of meanings associated with nsg 1s also
found in the OT witnesses.>

The etymology of the root nsq is unclear. J. Barth derives it from Arabic in the
meaning “‘to smell something; to sip breath.”® Both GesB and HAL list in addition to
the root nsqg I, “to kiss,” an additional, homonymous root, nsg I1, with the meaning “to
equip oneself” or “to arm oneself,” which is traced back to Arab. nasaqa, “to line up,
put in an order,” and which is also alleged in Ezk. 3:13.7 L. Kopf correctly points out
that the etymological connection between nsqg I and nsg Il needs more precise investi-
gation. More recently, J. M. Cohen has returned to Arab. nasaga, “to line up, put in an
order,” advancing for nsq I the basic meaning “to seal (the lips [in silence]).”® With this
interpretation, one supported only by the Talmud, he can also make sense of disputed

nasaq. N. Adcock, “Genesis 41:40,” ExpT 67 (1955/56) 383; J. Barth, Etymologische Studien
zum Semitischen (Leipzig, 1893); A. Bertholet, “Eine crux interpretum. Ps 2,11f.,” ZAW 28
(1908) 58; idem, “Nochmals zu Ps 2:11f.,” ZAW 28 (1908) 193; W. H. Brownlee, “Psalm 1-2 as
a Coronation Liturgy,” Bibl 52 (1971) 321-36; J. M. Cohen, “An Unrecognized Connotation of
nsqg peh with Special Reference to Three Biblical Occurrences,” VT 32 (1982) 416-24; G. R.
Driver, “Difficult Words in the Hebrew Prophets,” Studies in OT Prophecy. FS T. H. Robinson
(Edinburgh, 1950), 52-72, esp. 55f.; W. L. Holladay, “A New Proposal for the Crux in Ps II 12,
VT 28 (1978) 110-12; K. A. Kitchen, “The Term Nsg in Gen 41:40,” ExpT 69 (1957/58) 30;
L. Kopf, “Arabische Etymologien und Parallelen zum Bibelworterbuch,” VT 9 (1957) 247-87,
esp. 265-67; A. A. Macintosh, “A Consideration of the Problems Presented by Psalm II 11 and
12,7 JTS 27 (1976) 1-14; A. Robinson, “Deliberate but Misguided Haplography Explains Psalm
2,11-12," ZAW 89 (1977) 421-22; W. Thiel, “Der Weltherrschaftsanspruch des judiischen
Konigs nach Psalm 2,” ThV 3 (1971) 53-63; H. W. Wolft, Anthropology of the OT (Eng. trans.,
Philadelphia, 1974), 169-73.

I. Ahiqar 103, 222; H. L. Ginsberg, ANET, 426-28; cf. DNSI, 11, 764f.; AP, 237f., 248; J. N.
Epstein, “Glossen zu den “aramiiischen Papyrus und Ostraka,”” ZAW 32 (1912) 135.

2. Cf. WbAS, 1V, 153f.

3. For the first, in Ugaritic, see KTU, 1.23, 49, 51, 55; 1.17 I, 39. For the second see Gilg. XII,
24, 26; in KTU, 1.22 1 4 “the little one whom the lips kiss” refers to the beloved grandchild. For
the third see Esarhaddon, Prism B I, 84-85.

4. KTU, 1.1911, 15, 22; ANET, 153.

5. See 11.2, 3 below.

6. Pp. 46f.

1. HAL, 11, 730f.

8. Cohen, 416f. This view is mentioned in KBL2, 640, though associated in HAL, 11, 731, with
nsq 1l.
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passages (e.g., Gen. 41:40; Job 31:27; Prov. 24:26; see below). W. von Soden explains
nasaq as onomatopoeic: to make §ig.”

I1. OT Usage.

1. Occurrences. The root n§g occurs 32 times in the OT. The verb occurs in the fol-
lowing aspects with these meanings: qgal, “to kiss; touch one another™; piel, “to kiss
long and much™; hiphil, “to touch one another” (perhaps add “audibly™).!® The noun

n€siga occurs twice. The root n§g occurs only once in the writings of Qumran, in an ex-
pression appropriated from the OT (CD 13:3; cf. Gen. 41:40).!!

2. Expression of Human Relationships.

a. Love. The OT rarely mentions kissing as a sign of a love relationship between
man and woman; in the positive sense this occurs only in Cant. 1:2; 8:1, while Prov.
7:13 reckons the kiss among the devices of seduction employed by the adulterous
woman.

The remarks on Gen. 29:11 (“then Jacob kissed Rachel”) passed down in the rabbinic
commentaries make clear just how this reserved attitude emerged concerning the encoun-
ter between man and woman and thus why the OT so rarely mentions kissing in this
sense: “In general, kissing serves immorality, though three kinds are exceptions, namely,
kissing accompanying the acquisition of honor (1 S. 10:1), kissing at the occasion of a re-
union following a long absence (Ex. 4:27), and kissing at the occasion of departure (Ruth
1:14). R. Tanhuma said: Kissing one’s kin can also be added” (Gen. Rab. 70.12).12 This
witness to a rigoristic, religiously motivated attitude 1s complemented by the fact that at
this time the acceptance of Canticles into the canon of OT writings was being hotly dis-
puted.!3 In the meantime, one can assume that in daily life and in Israel’s popular litera-
ture outside the OT itself, literature not preserved, both the word and the deed were more
common than the tradition of the OT would lead one to beleve.

b. Kinship. Kissing as a sign of bonds of kinship takes up considerable space, such
bonds being especially underscored when taking leave or seeing one another again. Af-
ter Jacob’s dispute with Laban and his secret flight, Laban objects that he was not even
able to kiss his daughters Rachel and Leah farewell (Gen. 31:28; cf. 32:1[Eng. 31:55]).
At his calling by Elijah, Elisha asks that he be permitted to say farewell to his parents
with a kiss (1 K. 19:20). In contrast, Naomi releases her two daughters-in-law with a
kiss (Ruth 1:9; cf. 1:14). A farewell of a special sort is involved when blessings are be-
stowed in the case of imminent death (Gen. 27:26f.; 48:10; cf. 50:1: Joseph kisses his
dead father Jacob). The occasion of reunion, usually after a longer separation, 1s also a
situation at which one exchanges kisses (33:4: Jacob and Esau; 45:15: Joseph and his
brothers; Ex. 4:27: Moses and his brother Aaron; Ex. 18:7: Moses and his father-in-law

9. “n als Wurzelaugment im Semitischen,” Bibel und Alter Orient. BZAW 162 (1985), 110.
10. On the hiphil see II.1 below. On Gen. 41:40 see I1.3.a below; on Ps. 2:12 see 11.3.a below.
11. See I1.3.a. below.

12. Cited by Levy, WIM, 1112, 453.

13. O. Eissfeldt, The OT: An Intro. (Eng. trans., New York, 1965), 485, 568.
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Jethro; 2 S. 14:33b: David and his son Absalom after the latter’s flight and exile). In
contrast, Rachel and Laban have never seen Jacob before their mutual greeting (Gen.
29:11,13), and now attest their bonds of kinship with a kiss.

c. Friendship. The farewell kiss between David and Jonathan is a testimony to gen-
uine friendship (1 S. 20:41); King David departs with a kiss from his aged benefactor
Barzillai, who had supplied David with all the necessary provisions during David’s
flight from Absalom (2 S. 19:40). In contrast, the kiss with which the rebellious royal
son Absalom greets the supplicants who come to the king (15:5) is politically moti-
vated. The kiss that the commander Joab, who has been released from service, gives in

greeting to his young successor Amasa (20:9; cf. 19:14[13]) 1s pure deception, and has
been justifiably called the “OT kiss of Judas.”!4

3. Expression of Veneration.

a. Secular. The kiss belongs not only to the sphere of personal relationships such as
those represented by love, friendship, or kinship, but it also becomes a symbol of ven-
eration both in the secular-political and in the cultic sphere, though in some instances
the boundary between the two cannot be sharply drawn. Thus 1 S. 10:1 recounts that as
Yahweh's representative Samuel anoints Saul and greets him with a kiss as the king of
[srael. Both K. Budde and H. W. Hertzberg remark that a bit of “fatherly affection™ ac-
companies this kiss.!3

The expression w€al pika yissaq kol-‘ammi in Gen. 41:10 (cited in CD 13:3) is un-
clear. The LXX, however, interprets it according to the context in the sense of
hypakousetai (similarly the interpretation of CD 13:3 by 1QS 6:3-5).16 There is no
need to assume the presence of textual corruption or to replace the verb by ¢$b hiphil,
“to be attentive.”!” Rather, this expression derives from the root nsg II, which can
mean not only “to arm oneself” but also “to put oneself in an order, accommodate one-
self.” L. Kopf renders Gen. 41:40 as follows: “and all my people shall order them-
selves as you command” (so also RSV); J. M. Cohen interprets similarly, reckoning the
meaning “to obey” (lit. “'seal the lips”) to nsq I (see discussion above).!8

Ps. 2:111. 1s justifiably considered a crux interpretum. The word bar (= Aramaic
“son”) is universally viewed as an error, making textual emendation unavoidable.!?
A. Bertholet’s conjecture, wénassqi b¢raglayw bir'ada or bir‘ada nass®qi braglayw,
1s supported by the psalm’s general focus, by witnesses from the ancient Near East,?"
and by Jer. 49:23. Many exegetes follow this suggestion, with W. Thiel calling this

14. K. Budde, Die Biicher Samuel. KHC VIII (1902), 300.

15. K. Budde, Die Biicher Samuel, in loc.; H. W. Hertzberg, Die Samuelbiicher. ATD 10
(61982), in loc.

16. According to E. Lohse, Die Texte aus Qumran (Munich, 21971), 290 n. 84.

17. For the former see C. Westermann, Genesis 37-50 (Eng. trans., Minneapolis, 1986), 94.
For the latter see KBL2, 640.

18. Kopf, 267; cf. also HAL, II, 731, in this context; Cohen, 417-20.

19. See Wagner, 37. Cf. BHS.

20. Esarhaddon, Prism B I, 84-85.
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“one of the most fortunate and insightful conjectures.”?! In contrast, attempts follow-
ing M. Dahood’s suggestion to interpret the expression nsg bar according to Ugaritic
as ns gbr, “men of the grave” = “mortals,” are not so persuasive.?? G. R. Driver ex-
pands bar to gibbér and 1dentifies it as a messianic royal title (cf. Isa. 9:5[6]). In con-
trast, A. A. Macintosh interprets the verb nfg here as in Gen. 41:40, approximating
thus most closely the statement implied in Bertholet’s conjecture.

b. Religious. According to the OT, the kiss as a symbol of veneration or respect also
plays a role in the worship of the gods. In 1 K. 19:18 this gesture involves the
Canaanite god Ba‘al, according to Hos. 13:2 worshiped probably in the image of a
calf.23 The expression wattissaq yadi [°pi (Job 31:27) indicates that this gesture could
also be carried out as a “hand kiss.”?* Cohen translates: “If my hand ever sealed my
mouth,” referring to a gesture of silence in the context of religious worship.?

I11. Figurative Usage. In the figurative sense nsg is used in the OT on two different
levels: 1n the metaphorical speech of wisdom literature (Prov. 24:26; 27:6), and as a
synonymous expression for personal encounter.

In Prov. 24:26 the kiss becomes a symbol of gladness (“He who gives a right answer
kisses the lips like a friend.”26 In contrast, Prov. 27:6 evokes the notion of the “kiss of
Judas™; na‘tarét is to be replaced by the niphal ptcp. n€ra‘or, “to be evil,” or n®’6t6t
(from ‘wr), “to be crooked, deceptive,” so that the translation would be: “but the kisses
of the enemy are deceptive.”?” Cohen again offers a different interpretation: “He that
gives forthright judgement will silence all hostile lips.”?8

The description of the call vision of the prophet Ezekiel recounts that the wings of
the creatures surrounding the throne-chariot touched one another with a certain noise
(Ezk. 3:13: nsq hiphil). This can be understood as the figurative meaning of the term
“to kiss,” since at least externally a similar process 1s involved; it 1s also possible, how-
ever, to understand this form of nsg Il in the sense of “to touch one another.”2?

For Ps. 85:11(10) the emendation of the gal form nasagi to the niphal nissagi has
been suggested.?” The verb then parallels pgs niphal as an expression of amicable en-
counter.

Beyse

21. Thiel, 62f. n. 40. Cf. the comms. in loc.: H. Gunkel, Die Psalmen. HKAT 11/2 (°1968);
F. Notscher, Das Buch der Psalmen. EB IV (1962); H.-J. Kraus, Psalms 1-59 (Eng. trans., Min-
neapolis, 1987).

22. Psalms 1-50. AB 16 (1965), 13f.

23. — 91y ‘égel.

24. GesB, 527; HAL, 11, 731; G. Fohrer, Das Buch Hiob. KAT XVI (1963), in loc.

25. Pp. 423f.

26. Translation according to B. Gemser, Spriiche Salomos. HAT 1/16 (21963), 88f.

27. Translation according to Gemser, Spriiche Salomos, 96. See discussion of 2 S. 20:9 in I1.2
above; — ¥¥1 r; cf. HAL, 11, 804, con.

28. Pp. 420-23.

29. So HAL, 11, 731, see I1.3.a above on Gen. 41:40.

30. HAL, 11, 731; so also as early as Gunkel's comm.
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Contents: I. 1. Etymology and Semitic Isoglosses. II. OT Occurrences: 1. Overview; 2.
Zoological Considerations. III. OT Usage: 1. The Prophets; 2. Pentateuch; 3. In Proverbial
Wisdom; 4. Daniel. IV. LXX. V. Qumran.

I. Etymology and Semitic Isoglosses. The Hebrew noun neser 1s to be viewed as a
primary noun whose etymology cannot be explained on the basis of inner-Hebrew der-
ivation. Middle Heb. nasar piel, “to lacerate, tear to pieces,”! could be denominated
(though cf. Arab. nasara, “to tear to pieces”). Middle Heb. neser, “drop,” 1s related ety-
mologically to Middle Heb. nasar qal, “to drop,” “to fall, drop down.”

The Middle Hebrew noun neser, which has traditionally been interpreted as “eagle,”
1s attested by isoglosses in most of the Semitic languages and dialects. In East Semitic,
AKKk. nasru, attested once, probably represents a West Semitic loanword.? The term érd
(etymologically identical with Heb. ‘aryéh, “lion™!), normally translated “eagle,”™ re-
fers presumably to the lammergeier, or great bearded vulture (Gypaetos barbatus; cf.
also zibu, probably the “griffon vulture” [Gyps fulvus]).* Regarding South Semitic, one

neser. J. Achaj, “The Eagle and the Phoenix,” BethM 11 (1965/66) 144-47 (Heb.); 1. Aharoni,
“On Some Animals Mentioned in the Bible,” Osiris 5 (1938) 461-78; F. S. Bodenheimer, Animal
Life in Palestine (Jerusalem, 1935); idem, Animal and Man in Bible Lands. Collection de travaux
de I’Académie Internationale d’Historie des Sciences 10 (Leiden, 1960); G. Cansdale, Animals of
Bible Lands (Exeter, 1970); M. Dor, Legsigon Zo'6logi (Tel Aviv, 1965) (Hebrew): G. R. Driver,
“Birds in the OT. I: Birds in the Law,” PEQ 87 (1955) 5-20; idem, “Birds in the OT. 1I: Birds in
Life,” PEQ 87 (1955) 129-40; idem, “Once Again: Birds in the Bible,” PEQ 90 (1958) 56-58; G. L.
Emmerson, “The Structure and Meaning of Hosea VIII 1-3,” VT 25 (1975) 700-710; Fauna and
Flora of the Bible. Prepared in Cooperation with the Committee on Translations of the United Bi-
ble Societies (London/New York/Stuttgart, 21980); J. Feliks, The Animal World of the Bible (Tel
Aviv, 1962); idem, “Geler,” BHHW, 1, 5331.; idem, “Eagle,” EncJud, VI, 3371.; idem, “Vultures,”
Enclud, XV1, 232f.; W. H. Gispen, “The Distinction Between Clean and Unclean,” OTS 5 (1948)
190-96; W. Heimpel, Tierbilder in der sumerischen Literatur. StPohl 2 (1968). O. Keel, Jahwes
Entgegnung an ljob. FRLANT 121 (1978), esp. 69f.; W. Kornfeld, “Reine und unreine Tiere im
AT,” Kairos 7 (1965) 134-47; B. Landsberger, The Fauna of Ancient Mesopotamia. MSL V111/2
(Rome, 1962), esp. 130; R. Meinertzhagen, Birds of Arabia (Edinburgh, 1954), esp. 382f.;
A. Parmelee, All the Birds of the Bible, Their Stories, Identification and Meaning (New York,
1959); W. Paschen, Rein und unrein: Untersuchung zur biblischen Wortgeschichte. SANT 24
(1970); W. Pinney, The Animals in the Bible (Philadelphia, 1964); L. Prijs, “Ergdnzungen zum
talmudisch-hebraischen Worterbuch,” ZDMG 120 (1970) 20; A. Salonen, Vigel und Vogelfang im
alten Mesopotamien. AnAcScFen B 180 (Helsinki, 1973); T. Schneider and E. Stemplinger,
“Adler,” RAC, 1, 87-94; W. von Soden, “agrabu und nasru,” AfO 18 (1957/58) 393; R. K. Yerkes,
“The Unclean Animals of Lev. 11 and Deut. 14,” JOR 14 (1923/24) 1-29.

|. Jastrow, 942b.

2. Von Soden, 393.
3. AHw, 1. 247.

4. Landsberger, 129f.
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should first refer to the Arabic noun nasr (nisr/nusr), which functions primarily as a
vague designation for the genus of vultures in general (with the exception of raham,
“eaglelike vulture™), though in certain instances also for “eagles” (cf. OSA nsr as a di-
vine or male name).” In Ethiopic, which has been strongly influenced by the tradition
of biblical translation, the noun nésr can mean both “eagle™” and “vulture.”®

Among the Northwest Semitic 1soglosses regarding Biblical Heb. neser the following
should be mentioned. The noun nsr occurs rather frequently in Ugaritic texts and is usu-
ally translated “eagle” with no further discussion.” Further witnesses include Old Aram./
Biblical Aram. n®Sar;® Sam. nésor/ansor; Nab. nsr;? Palmyr. nsry (masc. noun);!? Mand.

nisra;'' in the Aramaic of Deir “Alla: nsr, nsrt, in connection with an obscure list of
birds;!? Post-Biblical Aram. n®Sar;!3 Syr. nésra’;'4 and Middle Heb. neser.!5

II. OT Occurrences.

l. Overview. The term neser occurs 26 times in the OT (excluding 1 S. 26:20 conj.):
4 times each in Jeremiah (4:13; 48:40; 49:16,22) and Ezekiel (1:10; 10:14; 17:3,7): 3
times each in Deuteronomy (14:12; 28:49; 32:11) and Proverbs (23:5; 30:17,19); twice
in Job (9:26; 39:27); and in Ex. 19:4; Lev. 11:13; 2 S. 1:23; Hos. 8:1; Mic. 1:16; Hab.
1:8: Ob. 4: Isa. 40:31; Ps. 103:5; and Lam. 4:19. To this one can add Biblical Aram.
n€Sar, occurring twice in the book of Daniel (4:30[Eng. v. 27]; 7:4).

2. Zoological Considerations. An initial overview of the various attributes and char-
acteristics that OT texts associate with the neser already reveals that the reference is
not normally to an “eagle” but rather to some species of vulture.

In the OT the neser is well known because of its swiftness (g/l, 2 S. 1:23; Jer. 4:13;
Lam. 4:19). On the one hand, this swiftness i1s associated with its voracity: It 1s “swift
to devour” (Hab. 1:8) and “swoops down on the prey” (Job 9:26; cf. also 39:291.; Hos.
8:1). On the other hand, it 1s associated with the bird’s extraordinary ability in flight: 1t
comes “with great wings and long pinions, rich in plumage of many colors™ (Ezk.
17:3); it has “great wings and much plumage” (Ezk. 17:7; cf. the expression “neser

5. See Lane, 2789b-90a; see also R. Dozy, Supplément aux Dictionnaires arabes (Paris,
21927), 11, 674b; ContiRossini, 188.

6. LexLingAeth, 641.

7. See UT, no. 1714; WUS, no. 1868: M. Dahood, RSP, 1, 282, no. 396. Whitaker, 460, lists 21
occurrences.

8. Vogt, LexLingAram, 116a; Segert, Altaramdische Grammatik (Leipzig, 1975), 543b;
Beyer, 642, “vulture.”

9. DNSI, 11, 765.

10. PNPI, 100.

11. MdD, 300b.

12. L1. 8a, 8b, J. Hoftijzer et al., Aramaic Texts from Deir "Alla. DMOA 256 (1976), 200, 204.
Cf. H. and M. Weippert, “Die ‘Bileam’-Inschrift von Tell Dér "Alld,” ZDPV 98 (1982) 94ft.

13. Jastrow, 942b.

14. LexSyr, 451b.

15. Jastrow, 942b.
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wings,” Dnl. 7:4). Indeed, it “flies up and spreads its wings in flight” (Jer. 49:22; cf.
Ex. 19:4; Dt. 28:49; Jer. 48:40), and so “flies toward heaven” (Prov. 23:5). Thus did
“the way of the neser in the sky” (Prov. 30:19) become proverbially wonderful and in-
comprehensible. The flight of the neser takes it aloft (gbh hiphil), and it makes its nest
there “among the stars™ (Ob. 4). Especially Job 39:27-30 speaks extensively about the
habitation of the neser: At God’s command the neser flies up high, and “it makes its
nest on high™; “it dwells on the rock and makes its home in the fastness of the rocky
crag. Thence it spies out the prey; its eyes behold it afar off. Its young ones suck up
blood; and where the slain are, there it (too) is.”!® From there it leads its young out,
“flutters over its young, spreading out its wings, catching them, bearing them on its
pinions” (Dt. 32:11). The OT also says that the neser is “bald” (gorhd, “baldness,”
Mic. 1:16). Furthermore, the neser allegedly has the ability to renew (hds hithpael) its
“youth™ (n€rim) (Ps. 103:5). Finally, one should note that the neser commences both
OT lists of ritually unclean birds (Lev. 11:13; Dt. 14:12).

It is immediately clear that some of these fragmentary descriptions of the neser do
not fit an eagle at all, e.g., that it is bald (on its head and neck, Mic. 1:16), and that it
feeds on carrion (Job 39:29f.; cf. also Prov. 30:17). Biblical commentators noted this as
early as the Middle Ages (e.g., R. Tam, ca. 1100-1171, Tos. at Bab. Hul. 63a). Current
scholarship generally agrees that the OT neser normally refers to a vulture, in all prob-
ability to the griffon vulture (Gyps fulvus), the great vulture with an almost 3-m. (9-ft.)
wingspan and pale-brown plumage. This bird, which was once fairly numerous in an-
cient Palestine, can still be seen today in the Negeb. Most of the characteristics attrib-
uted by the OT to the neser fit this great carrion vulture.!?

This does not mean, however, that all OT occurrences refer unequivocally to vul-
tures. At the very least, the great neser in Ezk. 17:3,7 is presumably an eagle;'8 it re-
mains extremely doubtful, however, that the texts discussed by Driver (Ex. 19:4; Dt.
32:11; 2 8. 1:23; Prov. 23:5; Jer. 4:13; Lam. 4:19) also refer to the eagle.! It does re-
main true, however, that a vulture circling high in the sky is difficult to distinguish
from an eagle, and that accordingly in antiquity the vulture was not infrequently taken
to be an eagle (e.g., Aristotle and Plinius).2% Furthermore, it is quite possible that occa-
sionally in the OT the neser might refer simply to “a great bird of prey.”2! One should
remember, however, that as a designation of species, the neser refers to the griffon vul-
ture (Gyps fulvus), while the eagle, which was much rarer and less familiar in ancient
Palestine, was normally called ‘ayit.22

16. Concerning the text, see G. Fohrer, Das Buch Hiob. KAT XVI (1963), 494; vv. 27f. are
not, however, to be viewed as glosses to Jer. 49:16; cf. BHS.

17. Cf., e.g, Aharoni, 471f; Driver, PEQ 87 (1955) 8f.; Feliks, Animal World, 63-71: idem.
BHHW, 1, 533f.; idem, EncJud, V1, 337f.; idem, EncJud, XVI, 232f.: Keel, 69f.

18. See, e.g., Feliks, BHHW, 1, 533f.

19. PEQ 87 (1955) 9; 90 (1958) 56.

20. See Cansdale, 142-46; Fauna and Flora, 82f.; also Schneider and Stemplinger, 87-91.

21. Keel, 69 n. 234,

22. See discussion below.
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The low estimation of the vulture and high estimation of the eagle as a royal bird, an
attitude inaugurated in the ancient Near East by the Greeks, is a prejudice that appar-
ently already lies behind the consistent LXX rendering (aetds), which was then picked
up and promulgated by the Vulg. (aquila) and continues today; this attitude, however,
contradicts the state of affairs in ancient Israel’s cultural environment. For example,
Egypt attests a vulture cult quite early, but no corresponding eagle cult. The vulture
goddess Nekhbet played a prominent and completely positive role as the regional god-
dess of Upper Egypt.2? In ancient Mesopotamia, especially in the earliest periods, the
vulture not infrequently occupied the position of the royal eagle.?* A. Salonen remarks
that “it is likely that the great birds of prey portrayed in antithetical compositions on
the earliest seals and reliefs with outspread wings, long tails, and long bodies, repre-
sent not the eagle but rather the vulture.”2>

The following types of vultures are mentioned in the OT in addition to the neser: the
peres, the second in the lists of ritually unclean birds (Lev. 11:13; Dt. 14:12; only here in
the OT), is usually identified as the bearded lammergeier, or great bearded vulture
(Gypaetus barbatus).?® The ‘ozniya, third in the lists of unclean birds (Lev. 11:13; Dt.
14:12; not otherwise found in the OT), is probably the cinereous vulture (Aegypius
monachus), also known as the black vulture.2” The carrion vulture raham/rahama ap-
pears only in the lists of ritually unclean birds (Lev. 11:18; Dt. 14:17) and is usually iden-
tified with the rather small Egyptian vulture (Neophron percnopterus).”® In contrast, the
‘ayit (cf. Ugar. 7, a kind of edible bird),>® which the OT describes as a bird of prey, is
probably the designation for a kind of eagle (occurring only in Gen. 15:11; Job 28:7; Isa.
18:6; 46:11: Jer. 12:9 [bis];30 Ezk. 39:4).3! It is a carnivore (Isa. 18:6; Jer. 12:8f.; Ezk.
39:4; cf. Gen. 15:11) whose penetrating vision is proverbial (Job 28:7): Deutero-Isaiah
(Isa. 46:11) portrays the invincible Babylonian king metaphorically as an ‘ayit.**

II1. OT Usage.

|. The Prophets. a. Hosea. One of the earliest witnesses for neser 1s Hos. 8:1 (MT7?).
Here presumably the swiftness, decisiveness, and voracity of the vulture are being
evoked as a metaphor for the Assyrians advancing under Tiglath-pileser IIl in 733 B.C.:
“Like a vulture [the hostile army comes] over Yahweh's house.”

23. See E. Brunner-Traut, “Adler,” LexAg, 1, 64f.; “Geier,” LexAg, 11, 513-15; “Nechbet,”
RAR, 507f.

24. See Bodenheimer, Animal and Man in Bible Lands, 54.

25. P. 81.

26. E.g., Aharoni, 472; Feliks, Animal World, 68-71; idem, BHHW, 1, 534; idem, EncJud,
XVI, 233; HAL, 111, 969.

27. E.g., Aharoni, 471; Feliks, Animal World, 68-71; BHHW, 1, 534; EncJud, XVI, 233;
KBL3, 766.

28. E.g., Feliks, Animal World, 68-71; idem, BHHW, 1, 534; idem, EncJud, XVI, 233.

29. UT, no. 1838.

30. But see Driver, PEQ 87 (1955) 139f.

31. Cf. HAL, 11, 816.

32. See Feliks, Animal World, 66; Dor, 246f.; Feliks, EncJud, V1, 3371.
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G. I. Emmerson translates the entire verse: “Set the trumpet to your lips as a herald
(making a proclamation) against the house of the Lord.”?3 This is based on N. H. Tur-Si-
nai’s suggested emendation: nassar/nassar instead of neser, a suggestion that, while not en-
tirely off the mark, founders on the fact that the noun nassar/nassar is not attested, while in
contrast neser appears fairly frequently in connection with strife and dispute (e.g., Dt.
28:49; Jer. 4:13; Lam. 4:19; Hab. 1:8; cf. also 2 S. 1:23; Jer. 48:40; 49:22; Ezk. 17:3,7).34

b. Micah. The characteristic baldness (head/neck) of the vulture 1s used as a com-
parison in a presumably genuine text of Micah from the time between Tiglath-pileser
[1I's first campaign to Palestine (734) and the conquest of Samaria (722).> In view of
God’s imminent strike, Micah calls his listeners to mourning: “Make yourselves bald
and cut off your hair, for the children of your delight; make yourselves as bald as a vul-
ture (neser), for they shall go from you into exile” (1:16). Such cutting of one’s hair ac-
companies the dirge (Jer. 16:6) and the lament over the fall of a land or city (esp. Isa.
3:24; 15:2; 22:12; Jer. 47:5; 48:37; Ezk. 7:18; 27:31).36

c. Jeremiah. In his dramatic announcement of the “foe from the north™ (chs. 4-6),
Jeremiah describes the hostile army with reference to the swiftness of the.vulture
(“swifter than vultures,” gallit minnsarim, 4:13), recalling Hosea’s earlier announce-
ment (see discussion above). The Edom oracle in Jer. 49:7-22 again uses the vulture as
a metaphor for Yahweh’s predicted strike (against the Edomites): “Behold, he will
mount up and fly swiftly like a vulture, and spread his wings against Bozrah™ (v. 22).
Although the original reference was to the power of Babylon, after 587 it was reinter-
preted because of Edom’s role; the statement also found its way into the Moab oracle
(Jer. 48:1-47; v. 40).°7 Both passages involve irony: both hostile nations, who them-
selves live in high places like proud vultures (Jer. 49:16 apparently stands in traditio-
historical connection with Ob. 4),%8 are themselves soon to be attacked by a mighty
vulture and ultimately subjected.

d. Habakkuk. At approximately the same time as Jeremiah, Habakkuk responds to
the lament of the prophet with the announcement of the Chaldeans (hakkasdim, 1:5-
11): *“They fly like a vulture swift to devour™ (v. 8).

e. Ezekiel. The noun neser occurs 4 times in the book of Ezekiel in the first main
section (chs. 1-24). Although one cannot determine exactly whether by neser Ezekiel
understands an eagle or a vulture, its description as a bird “with great wings and long
pinions, rich in plumage of many colors™ (17:3; see also v. 7), probably refers not to a
griffon vulture but presumably to an eagle.??

33. P. 710.

34. Tur-Sinai, The Book of Job (Jerusalem, 1957), 550. Cf. J. Barr, Comparative Philology
and the Text of the OT (Oxford, 1968), 26-28.

35. H. W. Wolff, Micah (Eng. trans., Minneapolis, 1990), 39-66, esp. 53f., 64.

36. — N2 gillah (gillach), 111, 10-12.

37. See W. Rudolph, Jeremia. HAT 1/12 (31968), 283, 290-93.

38. Cf. H. W. Woltt, Obadiah and Jonah (Eng. trans., Minneapolis, 1986), 34.

39. This is also the consistent understanding of, e.g., W. Zimmerli, Ezekiel 1. Herm (Eng.
trans. 1979), in loc. Cf. Feliks, Animal World, 66; idem, EncJud, VI, 337.
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The account of the prophet’s calling (1:1-3:15), more specifically the description of
the appearance of Yahweh's glory (1:4-28), includes a portrayal of four creatures
emerging from a great storm phenomenon (vv. 5-12). V. 5 describes them as “having
human form,” a statement then expanded by degrees, presumably by Ezekiel’s school.
First, “each had four faces, and each of them had four wings™ (v. 6). The four faces un-
equivocally symbolize an all-encompassing divine power: the face of a man in front,
God’s reflection and vice-regent; on the right a lion, on the left an ox, the preeminently
royal and the strongest land animals; and then (at the back?), the neser, probably the
royal eagle. It is quite possible that “a hidden scale of values” reveals itself here.40

The same symbolism of divine power also penetrated into the great vision of Jerusa-
lem’s 1dolatrous worship (8:1-11:25; 10:14), inserted presumably by a more recent re-
dactor.

The section concerning Zedekiah'’s treaty violation (17:1-24) includes metaphorical
speech about a great neser, a cedar, and a young vine. On the basis of the attributes ap-
plied to it, the neser 1s to be i1dentified as an eagle: “The great eagle with great wings
and long pinions, with full plumage, which had brightly colored feathers, came to Leb-
anon and took the top of the cedar” (v. 3).4! This eagle, the Babylonian king, is joined
in v. 7 by “another great eagle, with great wings and much plumage,” representing the
Egyptian king Psammetichus I1.4> Between the two great eagles stands the vine, Judah.

f. Obadiah. At the time of Jerusalem’s oppressive situation after 587, Obadiah picks
up an orally transmitted statement about the habitation of the vulture and prophesies

against the Edomites living in the mountains: “(Even though) you build like a vulture
in the heights (or if) your nest [be set between the stars] yet I am (nonetheless) bringing
you down from there, saying of Yahweh™ (v. 4).45 The oral tradition standing behind
this passage reappears in the post-Jeremianic oracles on Edom and Moab (Jer. 48:40;
49:16).44

g. Deutero-Isaiah. In what was originally a presumably independent disputation or-
acle (Isa. 40:27-31), Deutero-Isaiah says: “But those who wait for Yahweh shall renew
their strength, they shall mount up with wings like vultures™ (v. 31). Though it is theo-
retically possible that this usage reflects remnants of a phoenix motif (renewing plum-
age), the statement refers primarily to the remarkable strength of the vulture: “While
those who draw only on their own natural strength ultimately fall to the ground . . .
those gifted with the strength of hope in Yahweh soar aloft as if on miraculously grown
wings.” 4>

40. Zimmerli, Ezekiel I, 126; on the four creatures see L. Diirr, Ezechiels Vision von der
Erscheinung Gottes (Ez. ¢. 1 und 10) im Lichte der vorderasiatischen Altertumskunde
(Wiirzburg, 1917), 31-54.

41. Concerning the text, see Zimmerli, Ezekiel 1, 354; see also I1.2 above.

42. See Zimmerli, Ezekiel 1, 362.

43. See Wolft, Obadiah and Jonah, 39-41; concerning the text, 34.

44. See I1l.1.c above.

45. K. Elliger, Deuterojesaja (40,1-45,7). BK X1/1 (1978), 101, who does, however, translate
nesarim with “eagles.” Cf. Achaj, 144-47.
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By all appearances the same message, now generalized, is continued in the late
(postexilic) Psalm 103.%¢ Yahweh is praised, “who satisfies your longing [LXX; see
BHS] that your youth be renewed like the vulture” (v. 5); here, too, the primary focus is
“a symbol of renewed, young strength.”4’

2. Pentateuch. a. Ritual Uncleanness. In the Priestly (Ex. 25; Nu. 10) and
Deuteronomic laws (Dt. 12-26) of the Pentateuch, the neser (griffon vulture) is de-
fined together with, among others, the peres (great bearded vulture), the ‘ozniya (black
vulture), and the raham/rahama (Egyptian vulture) as ritually unclean.*® Thus we read
in the section concerning clean and unclean animals (Lev. 11:1-47): *And these you
shall have in abomination among the birds (#“Sagqg®sii); they shall not be eaten; they are
an abomination (Seges): the griffon vulture, the great bearded vulture, the black vul-
ture” (v. 13); and the presumably post-Deuteronomistic additions in Dt. 144° present
the following regulations: “You shall not eat any abominable thing. . . . You may eat all
clean birds. But these are the ones which you shall not eat: the griffon vulture . . .” (Dt.
14:3,111.). These definitions are naturally primarily theological-religious qualifica-
tions, reflecting in part older notions of animism and totemism, and these birds may in
part have functioned as holy animals for certain deities, something confirmed by a
glance at Israel’s surrounding cultures; because of its swiftness, the vulture could even
be associated with demonic powers.”Y Although in Israel, too, the vulture could sym-
bolize Yahweh’s divine power, as the representative of non-Israelite religious notions
and cultic practices it was an abomination as far as OT ritual was concerned.>! This un-
derstanding of ritual was maintained in ancient Judaism.

b. As a Symbol of Yahweh. Other characteristics, however, made the vulture an ap-
propriate symbol of Yahweh’s mighty and caring activities. Thus we read in the divine
discourse introducing the Sinai theophany (Ex. 19:1-25; 20:18-21): “You have seen
what I did to the Egyptians, and how I bore you on vultures’ wings and brought you to
myself” (19:4). This statement could be portraying Yahweh as a vulture living on the
Sinai, who on his mighty wings carried his endangered young in Egypt, namely, the
people of God, to the mount of God.3?

A related motif 1s found in the Song of Moses (Dt. 32, presumably part of the older
stratum [E?]).>3 Here, too, Yahweh is the vulture living in the wilderness mountains
who has taken care of its young, the Israelites: “He found him [Israel] in a desert
land. . .. Like a vulture that guards its nest and flutters over its young, spreading out its

46. Cf. H.-J. Kraus, Psalms 60-150 (Eng. trans., Minneapolis, 1989), 290.

47. Ibid., 291, though Kraus translates as “eagle.”

48. — RO rame’ (V, 330-42); cf. esp. the studies by Yerkes; Gispen; Driver, PEQ 87 (1955);
Kornfeld; and Paschen.

49, See H. D. Preuss, Deuteronomium. EdF 164 (1982), 53.

50. Cf. I1.2 above; Heimpel, 425, 428; also K. Elliger, Leviticus. HAT 1/4 (1966), 150-52.

51. See esp. b below. Cf. W. Zimmerli, OT Theology in Outline (Eng. trans., Atlanta, 1978),
130f.

52. Cf. B. S. Childs, The Book of Exodus. OTL (1974), 366f.

53. See Preuss, Deuteronomium, 61, 165-69,
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wings, catching them, bearing them on its pinions™ (v. 11). The sovereign vulture here
represents Yahweh's superior power, power that can also be transferred to “his young,”
the God-fearing Israelites, if they wait for Yahweh (Isa. 40:31; cf. Ps. 103:5).54

c. Other Uses. In an 1solated instance the motif of the vulturelike swiftness of the
enemy finds its way into the Pentateuch, in a Deuteronomistic addition in Dt. 28:47-
68(69[29:1]).>> Here the Babylonian intervention is transformed and generalized retro-
spectively into a threatening admonition: “Yahweh will bring a nation against you from

afar, from the end of the earth, [as swift and unencumbered| as the vulture flies”
(v. 49).

3. In Proverbial Wisdom. OT wisdom speaks especially about the vulture’s swift-
ness. This motif, which tradition history can trace back to David’s lament over Saul
and Jonathan (“[in battle] they were swifter than vultures, stronger than lions,” 2 S.
1:23), i1s used in a variety of ways in proverbial wisdom.

The vulture’s swift flight toward heaven is used in the Egyptian-influenced collec-
tion (Prov. 22:17-24:22) to illustrate the swift disappearance of wealth (23:5). The
Egyptian wisdom Instruction of Amenemope characterizes riches as “geese that have
flown away to the heavens.”>°

In Job’s third discourse (9:1-10:22) the flight of the vulture becomes a metaphor for
the transitoriness of Job’s own days: “My days are swifter than a runner . . . they go by
like skiffs of reed, like a vulture flying to and fro for prey” (vv. 251.).°7

Prov. 30:17 uses the voracity of the vulture in an admonition against scorning one’s

parents: ““The eye that mocks a father and scorns to obey a mother will be picked out by
the ravens of the valley and eaten by the vultures.”>®

Otherwise, OT wisdom views the vulture as a wonderful work of God: *“The way of
a vulture in the sky” remains too wonderful and incomprehensible for human beings
(Prov. 30:19). The first divine discourse in the book of Job characterizes the vulture’s
lofty flight and lofty nest as a sovereign divine wonder (39:27).

4. Daniel. The noun nSar occurs twice in the Aramaic section of the book of Daniel
(4:30[33]; 7:4); it is uncertain whether nSar refers here to a vulture or to an eagle.

The first occurrence is found in the account of King Nebuchadnezzar’s illness
(3:31-4:34[4:1-37]; first half of the 2nd century B.C.).”? Nebuchadnezzar, who by all
appearances replaced Nabonidus, the original focus of the tradition,®” was ostracized
during his affliction “till his hair grew as long as vultures’ [feathers] and his nails were

like birds’ [claws]” (4:30[33]).

54. See 1II.1.g above.

55. See Preuss, Deuteronomium, 59, 157.

56. See O. Ploger, Spriiche Salomos (Proverbia). BK XVII (1984), 271: ANET, 422.

57. Concerning the text see Fohrer, Hiob, 199.

58. On the word combination in v. 19a ct. Ploger, Spriiche Salomos, 355.

59. Cft. J. J. Collins, The Apocalyptic Vision of the Book of Daniel. HSM 16 (1977), 1-65.
60. See L. F. Hartman and A. A. di Lella, The Book of Daniel. AB 23 (1978), 168-80.
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The second occurrence is found in connection with the vision of the four beasts and
the man (7:1-28): though in its present form this vision aims at Antiochus IV
Epiphanes, it had an extremely complicated prehistory (cf., e.g., the parallel in the nar-
rative of the statue of four metals in ch. 2). In its present form the vision contains a
symbolic description of the four great kingdoms: the Babylonians, the Medes, the Per-
sians, and the Greeks. The Babylonian Empire is “like a lion and had wings like an ea-
gle” (7:4). These eagles’ wings naturally represent the sovereign power of the Babylo-
nian kingdom, power taken away once and for all by Cyrus’s conquest of Babylon.

IV. LXX. Although the LXX consistently renders neser (like Aram. n®Sar) with
aetos (Jer. 48:40 is missing in the LXX), this translation says nothing definitive about
the zoological understanding of the LXX interpreters, since, among other things, in
classical antiquity vultures were not infrequently reckoned among eagles.®!

V. Qumran. In the Qumran writings the word neser occurs in 1QpHab 3:6-12:
“They [the Kittim] come from afar, from the islands of the sea, to devour all the peo-
ples like a vulture [eagle?] that cannot be satisfied.” 4QDibHam 6:7 (bis) constitutes a
free citation of Ex. 19:4.

Kronholm

61. See 11.2 above.

a0 nétiba — TIT derek (derekh) (111, 270-93)

Contents: 1. Etymology. Il. General Usage: 1. Qali 2. Niphal; 3. Hiphil: 4. Hophal,
5. Substantival Constructions; 6. LXX. IlI. Theological Meaning: 1. God’s Wrath Pours Forth;
2. Smelting in the Fiery Oven; 3. Creation. IV. Qumran.

natak. O. Eissfeldt, “Eine Einschmelzstelle am Tempel zu Jerusalem,” FuF 13 (1937) 163-64
= Ras Schamra und Sanchunjaton (Halle, 1939), 42-46 = KISchr 11 (1963), 107-9; J. Jeremias,
Theophanie: Die Geschichte einer alttestamentlichen Gattung. WMANT 10 (21977); T. N. D.
Mettinger, Solomonic State Officials: A Study of the Civil Government Officials of the Israelite
Monarchy. CB 5 (1971); W. Thiel, Die deuteronomistische Redaktion von Jeremia [-25.
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I. Etymology. The root ntk is found in Akkadian as natdku with the fundamental
meaning “drip, drop™;! in Ugaritic as ntk, “pour,”? ytk, “drip, drop’’;® and in the so-
called Ya'udi language of the royal inscriptions of Zenjirli: hdd hr’ Iytkh, “may Hadad
pour out his wrath.”

Discounting all conjectural occurrences,” ntk occurs 21 times in the Hebrew
texts of the OT 1n verbal forms, and once as the subst. hirtitk. The fundamental
meaning is “pour, gush forth,” which in connection with the activity of metal
working then merges with “melt, smelt.” The semantic connection most unique to
the verb natak is that with water or liquids in general (something sufficiently at-
tested by the Akkadian examples); in the OT, however, the verb is governed only
once directly by the subj. “water” (mayim), and once by the subj. “rain” (matar),
twice a liquid 1s used as a comparison for an event designated by nrk (water in Job
3:24; milk in Job 10:10). It 1s thus striking that, except for the instances mentioned,
the root ntk 1s always used in the figurative sense when not intended with the
meaning “melt, smelt.”

II. General Usage.

l. Qal. The term natak occurs 7 times in the gal with the meaning “pour forth.” At
the same time, the action of gushing water designated by this root does indeed refer to
other phenomena. Job’s cries of distress (5¢°aga, pl., Job 3:24) are poured forth like wa-
ter; above all, however, it is Yahweh's anger (‘ap) and wrath (héma) that are poured out
over the Judeans who want to go to Egypt (Jer. 42:18), over the cities of Judah and the
streets of Jerusalem (Jer. 44:6), and over Jerusalem itself (2 Ch. 12:7; 34:25). This is
related to the use of the gal in Dnl. 9:11 with the subjs. “curse” (‘ald) and *“oath”
(§¢bii’a), which have been poured out as catastrophic powers over the people of God,
and in Dnl. 9:27 with the subjects “annihilation™ (kald) and “what 1s decided”
(neh®rasa), which lend to the events associated with natak a certain apocalyptic tone
(cf. Isa. 10:23; 28:22).6

2. Niphal. The term ntk 1s used 8 times in the niphal, and in 6 cases is to be
translated as “pour forth, be poured forth.” The semantically natural subjs. “water”
(mayim, 2 S. 21:10) and “rain” (matar, Ex. 9:33) are used once each as references
for nittak; otherwise ntk is used 4 times in the sense “pour forth, be poured forth”

WMANT 41 (1973): idem, Die deuteronomistische Redaktion von Jeremia 26—45. WMANT 52
(1981); C. C. Torrey, “The Foundry of the Second Temple at Jerusalem,” JBL 55 (1936) 247-60.
— MIR Gnap (‘anaph) (1, 348-60); — RN héma ( chémah) (1V, 462-65).

1. Cf. AHw, 11, 765b; CAD, X1/2, 115b.

2. KTU, 1.14, 28.

3. KTU, 1.19 1, 33; cf. UT, no. 1716; WUS, no. 1871.

4. KAI 214:23; cf. DNSI, 11, 7641., s.v. nsk; TSSI, 11, 13, 23.

5. Concerning 2 Ch. 34:9, cf. BHS and W. Rudolph, Chronikbiicher. HAT X X1 (1955), in loc.

6. H. Wildberger, Jesaja 28-39. BK X/3 (1982), 1080; O. Kaiser, Isaiah 1-12. OTL (Eng.
trans. 21983), 240-42; idem, Isaiah 13-39. OTL (Eng. trans. 1974), 255f.
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in reference to “anger” and “wrath” ("ap; héma) that pour forth on “this place” (the
Jerusalem temple); on people, animals, all the trees of the field, and the fruit of the
ground (Jer. 7:20); and on Josiah and the inhabitants of Jerusalem (2 Ch. 34:21).
Nah. 1:6 compares the pouring forth of God’s wrath (héma) with a spreading fire.
This picks up on that particular semantic component influenced by the use of the
root ntk in connection with the working of metal (thus the LXX, with rékei, is prob-
ably reading ntk piel in Nah. 1:6),” namely, “melt, smelt,” or “be melted, smelted.”
Those belonging to the house of Israel are to be melted in the fire of Yahweh's
wrath (‘ebra; Ezk. 22:21). In Ezk. 24:11 the niphal of nrk refers to the melting (=
passing away) of the uncleanness (rum’d) of the kettle that Yahweh® places on the
fire.

3. Hiphil. The hiphil of ntk occurs especially in connection with the process of metal
smelting with the meaning “to cause to melt” in Ezk. 22:20, here, too, with God as the
subject and a metaphorical reference to the house of Israel. The form hittik also occurs
with God as the subject in Job 10:10 in connection with a product of creation with the
meaning “pour out, empty.”

In 2 K. 22:9 and 2 Ch. 34:17 the understanding of the two hiphil forms referring
to the actions of the servants of King Josiah is disputed. Although the usual transla-
tion is “empty out,” the suggestion that one render these verbal forms as “melt
down” should be seriously considered.? This is supported by the LXX translation
choneuo. One would then presuppose the existence of a smelting area associated
with the temple of Jerusalem where money that had been offered or collected was
cast into bars or ingots; from these one then extracted whatever portions were neces-
sary to cover expenditures.

4. Hophal. The context makes clear that the only hophal form (Ezk. 22:22) is to be
interpreted as the passive of a causatively understood hiphil, “be melted.”

5. Substantival Constructions. The substantival construction hittitk (Ezk. 22:22) re-
fers to the process of smelting. The construction is disputed. HAL understands it as a
secondary form of ntk hiphil, BLe as a gittiil construction derived from the hiphil, and
G. Fohrer as a mixed construction, !V

6. LXX. The LXX renders ntk with stdzo (6 times), choneuio (7 times), chéo (Jer.
7:20), téko (Ezk. 24:11; Nah. 1:6), amélgo (Job 10:10), epérchomai (Dnl. 9:11), didomi
pass. (Dnl. 9:27). Job 3:24 is a free translation; the variant ekkaié is the reading offered
by 2 Ch. 34:21,25.

7. Cf. W. Rudolph, Nahum. KAT XIIlI/3 (1975), 152.

8. Cf. W. Zimmerl, Ezekiel 1. Herm (Eng. trans. 1979), 494f.

9. Cf. Eissteldt; Torrey; Mettinger; E. Wiirthwein, Die Biicher der Konige, part 11: 1. Kon.
17-2. Kéon. 25. ATD X1/2 (1984), 446.

10. HAL, 1, 257, BLe, §61yy; Fohrer, Ezechiel. HAT XIII (21955), 127.
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II1. Theological Meaning. The use of the root ntk is theologically interesting espe-
cially in connection with Yahweh's judgment.

. 1. God’s Wrath Pours Forth. E. Johnson points out that passages in which ntk 1s
associated with ‘ap or héma or both never say that God pours out his anger, but rather
that God’s anger and wrath stream forth of their own accord.!! Even if we leave unde-
cided for the moment whether this constitutes a stylistic feature of the Deuterono-
mist,’2 the formula of the “pouring forth of Yahweh’s anger (and wrath)” does in any
case represent a particular way of referring to the issuance of God’s judgment. It is
found only in those passages in Jeremiah that Thiel has classified as products. of
Deuteronomistic redaction: 7:20; 42:18 (twice); 44:6; also 2 Ch. 12:7; 34:21,25 (the
LXX emends the text of Chronicles according to 2 K. 22:13,17). Finally, the formula
also appears in Nah. 1:6, in a Yahweh hymn focusing on his coming to judgment,!?
though the formula itself does not constitute part of the theophany portrayal as such
(Nah. 1:3b-5), belonging rather to the framework (vv. 2a,6) that interprets the actual
theophany portrayal.'4 The pouring forth of God’s wrath is compared to fire, a seman-
tic correlation also used 1n Jer. 7:20; 44:6; and 2 Ch. 34:25. It 1s difficult to decide
whether this semantic connotation 1s influenced more by the subj. Aémd, which like
haron describes “the inward fire of the emotion of anger,”'> or whether the phenome-
non of a spreading fire 1s functioning as the conceptual background, or perhaps even
the pouring out of molten metal (a possibility considering the use of the verb in refer-
ence to the smelting process).

This figure of speech involving God’s anger being “poured out™ is applied charac-
teristically only to Israel. Thus during the postexilic period this expression might have
become a standing designation for God’s judgment on Israel as a fact of history mani-
fested in the fall of Jerusalem, and less as one of God’s acts; this would also explain
why in this context God never occurs as the subject of ntk. That the formulaic expres-
sion “God’s anger (or wrath) 1s poured out upon . . ." 1s somehow connected with the-
ophany portrayals might be attested by the overall context of Nah. 1:6, by the reference
in Jer. 7:20 to the universal scope of what will be affected by this pouring out of God’s
anger (human being and beast, trees of the field, fruit of the ground), and by the refer-
ence in Jer. 44:6 to “waste and desolation™ as consequences of God’s anger. That ntk in
connection with the execution of Yahweh’s judgment possessed a fixed meaning is
shown by Dnl. 9:11,27; instead of God’s anger or wrath, 1t is a curse (‘ala) and oath
(§¢bii'a) or destruction (kala) and what 1s decreed (neh®rasd) that function as subjects
of ntk.

2. Smelting in the Fiery Oven. Both Ezk. 22:20ff. and 24:11 also use the root nrk in
connection with judgment on Israel. Even though the root does not really belong to the

11. — IR Gnap (‘anaph), 1, 358.

2. Cf. Thiel, Jeremia 1-25, 121; idem, Jeremia 2645, 66, 72.

13. Cf. Jeremias, 5, 32, 169.

14. Ibid., 169.

15. W. Eichrodt, Theology of the OT. OTL, 2 vols. (Eng. trans. 1961-67), 1, 258.
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specialized terminology of metal smelting, it occurs 5 times in the judgment oracle
22:17-22, whose metaphorical background is just such a smelting process involving
metals. This text narrows the process of smelting down in an undifferentiated fashion
to the process of destruction caused by the fire.!® This doubtlessly constitutes second-
ary use of such imagery in comparison with the more differentiated portrayal in Isa.
1:22,25, where the smelting process (srp) pursues the goal of purification and of re-
moving all elements contaminating the precious metal. In contrast, Ezk. 22:17-22 1s
concerned only with the destructive power of the fire, so that in this context nrk ac-
quires the semantic overtones of “destroy,” “cause to pass away.” The subject of this
action in 22:20 is God himself. That in this connection Ezekiel draws precisely on the
root ntk may derive from its fixed meaning as a term of judgment. In 24:11 ntk has the
sense “‘cause to pass away’ in reference to the pot’s filthiness, though the pot does rep-
resent Israel itself.

3. Creation. The root ntk is theologically significant in Job 10:10 in reference to
God’s creative activity in connection with the metaphorical representation of the con-
ception of human life within the womb. Here, as 1s often the case in the ancient Near
East, incipient human life 1s compared with the curdling of milk. We may leave unde-
cided in the present context whether the intended reference is to the general compari-
son “of the inception of one thing from another that constitutes its point of departure,”
or whether the metaphor refers to the physiological process involving the pouring out
of the milklike sperm, which in the woman’s body then curdles like cheese into an em-
bryo.!” What is decisive is only that the origin of human life is understood as the result
of God’s activity.

IV. Qumran. Among the Qumran texts, the root ntk occurs in CD 20:3 in connec-
tion with the metaphor of the smelting oven in which that person i1s to be smelted
down, 1.e., purified, who shies away from carrying out the regulations of the righteous
though he himself counts among the ranks of the men of perfect holiness.

Stiglmair

16. Cf. Zimmerl, Ezekiel 1, 464; Kaiser, Isaiah 1-12, 43.

17. For the former see G. Fohrer, Das Buch Hiob. KAT XV1 (1963), 217; for the latter, S. R.
Driver and G. B. Gray, A Critical and Exegetical Comm. on the Book of Job. ICC, 2 vols. (1921),
[, 100; M. H. Pope, Job. AB 15 (31973), 80.
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103 natan; \0% mattan; 130D martand; NAY mattar; NINR ‘ernd; 1INR/INK
’e;n&n/ etnan

Contents: I. Root: 1. Verb; 2. Substantives; 3. Personal Names. II. Usual Meaning: 1. Give;
2. Set, Put; 3. Turn into Something; 4. Allow; 5. Idiomatic Usage. IIl. Legal and Commercial
Usage: 1. Compensation; 2. Remuneration for Work; 3. Sale; 4. Exchange; 5. Loan; 6. Wedding
Contract; 7. Gifts. IV. Cultic Usage: 1. Sacrifice; 2. Consecratory Offerings; 3. Consecration of
Slaves. V. 1. LXX; 2. Qumran.

1. Root.

I. Verb. The verb natan derives probably from a monosyllabic root d/tin, whence
derive the augmented forms yfn in Ugaritic and Phoenician, nadanu in Akkadian, and
ntn in Amorite, Aramaic, Hebrew, and the “Canaanite” languages of Transjordan.!
That the root is not attested in Arabic and the South Semitic languages suggests that it
comes from the linguistic substratum of the Fertile Crescent.

In Biblical Hebrew, ntn occurs approximately 1900 times in the gal. It encompasses
an especially broad concept whose fundamental meaning is not “give” or “make a gift”
but rather “extend the hand” in order to place an object at a specific place or to give it

natan. J. M. Baumgarten, “The Exclusion of ‘Netinim’ and Proselytes in 4Q Florilegium,”
RevQ 8 (1972) 87-96; M. Dandamayev, Rabstvo v Vavilonii (Moscow, 1974), 273-324; H. J. van
Dijk, “A Neglected Connotation of Three Hebrew Verbs,” VT 18 (1969) 16-30; R. P. Dougherty,
The Shirkiitu of Babylonian Deities. YOSR 5/2 (1923); C. H. Gordon, “Egypto-Semitica,” RSO
32 (1957) 267-77, esp. 2731.; J. C. Greenfield, “nasii — nadanu and Its Congeners,” Memoirs of
the Connecticut Academy of Arts and Sciences 19 (1977) 87-91; M. Haran, “The Gibeonites, the
Nethinim and the Sons of Salomon’s Servants,” VT 11 (1961) 159-69; J. Jacobs, Studies in Bibli-
cal Archaeology (New York, 1894), 104-22; B. Jongeling, “L’'expression my ytn dans I’AT,” VT
24 (1974) 32-40; M. Z. Kaddari, “Bittiy hammi8§’alah ‘my ytn, ™ ShnatMiqr 2 (1977) 189-95,
XII; idem, “PRPI® 950 1?2 N3 Y1 °ANNY” [Syntactic features of the verb ntn in
Ezekiel], BethM 17 (1972) 493-97, 527; Y. Kobayashi, “A Study on the Transcription of the Old
Babylonian Hypocoristic Names i-din-ia and i-din-ia-tum,” Acta Sumerologica 1 (1979) 12-18;
C. J. Labuschagne, “The nasii — nadanu Formula and Its Biblical Equivalent,” Travels in the
World of the OT. FS M. A. Beek (Assen, 1974) 176-80; idem, “1N3 ntn to give,” TLOT, 11, 774-91;
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Arad,” IEJ 19 (1969) 49-51; M. Moreshet, “Tracing las’ét we-latet,” Les 43 (1978/79) 295-301;
S. C. Reif, “A Note on a Neglected Connotation of ntn,” VT 20 (1970) 114-16; S. Segert, “Noch
zu den assimilierenden Verba im Hebriéischen,” ArOr 24 (1956) 132-34; E. A. Speiser, “Unrec-
ognized Dedication,” IEJ 13 (1963) 69-73; R. de Vaux, Anclsr, 89f., 364, 383; J. P. Weinberg,
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Young, “Notes on the Root 1N in Biblical Hebrew,” VT 10 (1960) 457-59; C. Zaccagnini, “Lo
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over to another person, with or without compensation, as a possession. The result of
this action is usually considered enduring and definitive. In the passive this action 1s
rendered in Biblical Hebrew by the niphal (about 80 times) and the gal passive (8
times). In Biblical Aramaic, n®tan occurs 6 times, and the pass. ptcp. n€tinin once (Ezr.
7:24); the hebraized form n€tinim occurs 15 times.

2. Substantives. Three deverbatives are constructed with the preformative ma-:
mattan, its feminine form mattand (Biblical Aram. matt®na’), and mattat. Furthermore,
a prefixed aleph appears in the noun ‘etnan/etnan, attested once in the short form ‘efna
(Hos. 2:14 [Eng. v. 12]). The appended -an/-an does not necessarily indicate that we
are dealing with an Aramaic loanword. Indeed, the probable basis of construction is the
impv. “nd with paragogic -4. Hence the short form ‘erna (Hos. 2:14[12]) might be
older than ‘etnan. The purely prosthetic character of the ‘e- < ‘@ can be seen in the
hiphil Ait°nii and in the corresponding imperfect yrnw in Hos. 8:9f.: “But Ephraim has
given the wages of harlots for services of love. Even though among the nations they
give the wages of harlots. . . .”2 All the substantives, mattan, mattand, mattat, ‘etnd,
and ‘etnan/’etnan, characterize the object of the action as a gift, payment, wages, or
present.

3. Personal Names. The verb natan and the substantives derived from it are used in
constructing various personal names: ‘e/natan and ntan’él, “El/God has given”;
yehonatan, yonatan, ntanyahii, and ntanya, “Yahweh has given”; ntan-melek, “the
king has given”; natan, a theophoric name reduced to the verbal element:;
mattanyah(ii), mattityah(ii), “gift of Yahweh.” The forms mattan, mattnay, and
mattattd are abbreviated or hypocoristic nouns of the same construction. Furthermore,
the forms ‘etnan (1 Ch. 4:7) and ‘etni (1 Ch. 6:26[41]) occur, possibly as nicknames, as
well as the Phoenician name yarni’él, “El/God has given™ (1 Ch. 26:2). The place-name
yvitnan (Josh. 15:23) 1s possibly related to the impertfect of natan.

I1. Usual Meaning.

1. Give. The verb natan is often used with an accusative object and the prep. /¢, fol-
lowed by a name designating a person, and means *“‘give, pass on, transfer.” Eve gives
the fruit of the tree to Adam so that he may eat (Gen. 3:6,12); Abraham gives his ser-
vant a calf so that he might prepare it for the guests (18:7); he gives Hagar bread and a
skin of water when he sends her away with the child (21:14).

The same construction can also mean that one places certain goods at the disposal of
another person. For example, God puts plants and fruit-bearing trees at the disposal of
the human beings (Gen. 1:29), then similarly animals, birds, and fish, that they might
serve as nourishment for humans (9:3). In other cases it 1s more a matter of distribu-
tion. Thus parts of an inheritance are apportioned according to the inventory lists (Nu.

2. Cf. H. S. Nyberg, “Das textkritische Problem des ATs am Hoseabuch demonstriert,” ZAW
52 (1934) 250f.
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27:9-11; 36:2; Josh. 17:4,6; 19:49; Job 42:15; Ps. 111:6; Ezk. 47:23; cf. Josh. 13:14,
33: 14:3).

In the same way, one can also express the notion of “bestowing” (Gen. 45:22) or
“granting a favor.” God can give a person wealth, wisdom, and honor (Gen. 24:35; 1 K.
3:9), or even victory (Ps. 144:10), strength, or power (Dt. 8:18; Ps. 29:11; 68:36[35]).
He gives a son (Gen. 17:16; 30:6; 1 K. 3:6; 5:21[7]; 1 Ch. 25:5; 28:5; 2 Ch. 2:11[12))
and offspring (zera” Gen. 15:2f.; 1 S. 1:11), something that can also be said of a man
(Gen. 30:1 with yahab; 38:9). God gives prayers a favorable hearing and grants what
the petitioner’s heart wishes (Ps. 20:5[4]; 21:3[2]; 106:15; Prov. 10:24). Eating and
drinking and having a good time are such a gift (matrat) of God (Eccl. 3:13; 5:18[19]),
from whom even the sacrifices come that one offers to him (1 Ch. 29:14). The subst.
mattan can refer to a present (Prov. 18:16) or to alms (Prov. 21:14; Sir. 4:3; 40:38), ex-
actly like mattana (Est. 9:22). The generous person is called 7§ mattan (Prov. 19:6) or
noten mattanoét (Sir. 3:17). “according to his generosity” is rendered as kmattnat
yado (Dt. 16:17).

The delivery of burdens imposed through compulsory labor is also designated by
natan. According to Ex. 5:18, the Israelites in Egypt had to deliver (natan) a prescribed
number of bricks daily. For the production of those bricks, they were given (natan)
straw (Ex. 5:7,10,16,18). During the siege of Samaria, Ben-hadad demands that the Is-
raelite king “deliver” to him silver and gold, his wives and his children (1 K. 20:5).
Hezekiah had to “deliver” to Sennacherib all the money in the temple and in the royal
treasury (2 K. 18:15). Later, Jehoiakim “delivers” the silver and gold that Neco de-
mands as tribute (2 K. 23:35). In the metaphorical sense, one can “deliver” a person
over to famine (Jer. 18:21), to a curse (Nu. 5:21), or to death (Ezk. 31:14).

Yet another semantic nuance is that of “giving forth™; thus natan s°kobet refers to the
discharge of semen (Lev. 18:20,23; 20:15; Nu. 5:20), natan gél (*give forth sound™) to a
vocal utterance (Gen. 45:2; Ex. 9:23; Nu. 14:1; 1 S. 12:17f.; 2 S. 22:14; Ps. 18:14]13];
68:34(33]; 77:18[17]: 104:12; Prov. 1:20; 2:3; 8:1; Jer. 2:15; 4:16; 22:20; 25:30; 48:34;
Lam. 2:7; Joel 2:11; 4:16[3:16]; Am. 1:2; 3:4; Hab. 3:10), natan top to the beating of the
timbrel (Ps. 81:3|2]), natan réah to the emanation of pleasing odors (Cant. 1:12; 2:13;
7:14[13]; Ezk. 6:13),3 and natan “ayin to effervescent liquids (Prov. 23:31). This nuance
i1s closely related to the meaning “bring forth™ when natural forces are the subject. Thus
the vine, the fig tree, and the fruit tree all bring forth their fruits (Lev. 26:20; Ps. 1:3; Joel
2:22; Zec. 8:12); the earth yields its products (Gen. 4:12; Lev. 26:20; Dt. 11:17; Isa.
55:10; Ezk. 36:8; cf. Gen. 49:20). God, however, is the one who gives the rains in their
season (Lev. 26:4), the water in the wilderness (Isa. 43:20), and the calamitous hail (Ex.
9:23; Ps. 105:32). In the intellectual sphere, “ascribe righteousness™ is rendered by natan
sedeq (Job 36:3), “ascribe unrighteousness™ by natan tipla (Job 1:22); this particular
usage of natan touches on the meaning “set, put.”

3. Cf. P. A. H. de Boer, “An Aspect of Sacrifice,” Studies in the Religion of Ancient Israel.
SVT 23 (1972), 371t.
4. See 11.2 below.
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2. Set, Put. The verb natran is frequently used with the meaning “set, put, place,” of-
ten accompanied by the preps. b¢, [€, “al, or ‘el to indicate the place. This construction
occurs, e.g., in Gen. 1:17, with God setting the stars in (b¢) the firmament; or God sets
his bow in (b¢) the clouds (Gen. 9:13). One places a garland on (b¢) someone’s head
(Prov. 4:9; Est. 6:8) and bread on (‘al) the table (Ex. 25:30). One gives a woman into
(b¢) the embrace of a man (Gen. 16:5). The same constructions are used to say that
someone wounds (natan b®, Lev. 24:19) or slanders another person (Ps. 50:20).

The semantic proximity with verbs of “putting, placing” is also evident in numerous
idiomatic expressions similarly constructed with — Q@ $im, sometimes — N*W §ir
and natan, as if these verbs were synonyms. A partial selection would include sim ripla
(Job 24:12) par. natan tipla (Job 1:22), “ascribe unrighteousness, judge as unrigh-
teous™; sim hog (Ex. 15:25; Josh. 24:25) par. §it hog (Job 14:13) par. natan hog (Ps.
99:7; 148:6; Prov. 31:15; Neh. 9:13; Ezk. 20:25), “promulgate a law™; sim Salom (Nu.
6:26; Isa. 60:17) par. natan salom (Lev. 26:6; 1 Ch. 22:9; Jer. 14:13; Hag. 2:9), “create
or bring about peace”; sim panim (Gen. 31:21; Lev. 20:5; Jer. 21:10; Ezk. 6:2; 13:17;
etc.) par. natan panim,” “‘turn, turn around”’; sim riiah (Isa. 63:11) par. natan riiah (Nu.
11:29; 1 K. 22:23; 2 K. 19:7; 2 Ch. 18:22; Neh. 9:20; Isa. 37:7; 42:1,5; Ezk. 11:19;
36:26f.; 37:6,14), “give breath,” or “put spirit into”’; sim dam (Dt. 22:8; Jgs. 9:24; 1 K.
2:5; Ezk. 24:7) par. natan dam (Dt. 21:8; 1 K. 2:5; Jer. 26:15; Ezk. 16:38; 24:8; Joel
3:3[2:30]; 11QT 63:7), “spill blood™; sim ‘otot amop®tim (Ps. 78:43; 105:27; Jer.
32:20) par. natan ‘otot amop©tim (Ex. 7:9; Dt. 6:22; 13:2[1]; 1 K. 13:3; 2 Ch. 32:24;
Neh. 9:10; Joel 3:3[2:30]), “provide signs and wonders™; sim [*Samma (Isa. 13:9; Jer.
4:7, 18:16; 19:8; 25:9; 51:29; Joel 1:7; Zec. 7:14) par. sit [°Samma (Jer. 2:15; 50:3) par.
natan [*Samma (2 Ch. 29:8; 30:7; Jer. 25:18; 29:18; Mic. 6:16), “make (something) a
desolation™; sim lisréga (Jer. 19:8; 25:9) par. natan lisréqga (2 Ch. 29:8; Jer. 25:18;
29:18; Mic. 6:16), “make into a laughingstock™; sim herpda (1 S. 11:2; Ps. 39:9[8];
44:14[13]) par. natan (I¢) herpa (Jer. 24:9; 29:18; Ezk. 5:14; 22:4; Joel 2:17,19), “put
disgrace upon™; sim lithilla dl°séem (Zeph. 3:19) par. natan lithilla il¢sem (Dt. 26:19;
Zeph. 3:20), “give praise and honor™; sim [€goy gadol (Gen. 21:18; 46:3) par. natan
[°goy gadol (Gen. 17:20), “make into a great people™; sim rah“mim (Isa. 47:6) par.
natan rah®mim (Dt. 13:18[17]; Jer. 42:12; 11QT 55:11f.; Metsadah Hashavyahu 13f.),
“show mercy.”

3. Turn into Something. The verb natan is often used with the accusative and the
prep. ¢, followed by a dative object, to show that someone or something 1s trans-
formed. The fundamental meaning is that of “set, put, place.” In addition to the expres-
sions already mentioned,® the following examples may be included: naran [goyim
(Gen. 17:6), “make nations of™’; natan [€6r goyim (Isa. 49:6), “give as a light to the na-
tions”; natan lizwa'a (Jer. 15:4; 24:9; 29:18; 34:17), “make into a horror”; natan
[°masal welisnind (2 Ch. 7:20; Jer. 24:9), “make into a mockery and taunt™; ndatan

5. See I1.5 below.
6. See 11.2 above.
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liglala (Jer. 24:9; 25:18; 26:6), “make into a curse”; natan [°ro’s wlé’ I°zanab (Dt.
28:13; cf. v. 44; Isa. 9:13f.[141.]; 19:15), “make into the head and not into the tail”:
natan [ homot n®hoset (Jer. 1:18; 15:20; cf. EA, 147:53), “make into a bronze wall”;
natan [°tip-aret (Dt. 26:19), “make into honor™; natan linweh g°mallim . . . [°mirbas-
son (Ezk. 25:5), "make 1nto a pasture for camels . . . into a fold for the flocks’; natan
lishiah sala” (Ezk. 26:4), “make into a bare rock”; natan I°horbét (Ezk. 29:10), “make
a desolation of™’; natan [f rah®mim (1 K. 8:50; Ps. 106:46; Neh. 1:11; Dnl. 1:9; cf. Gen.
43:14 without [¢), “grant compassion.”

Instead of /¢, the comparative particle k¢ is also used: natan k¢topet (Jer. 19:12),
“make like Topheth™; natan ka’®banim (1 K. 10:27; 2 Ch. 1:15), “make as numerous as
stones.” A third possible construction uses a double accusative: naran PN nagid (1 K.
14:7; 16:2; Isa. 55:4), “elevate PN to be crown prince”; natan PN nibzim (Mal. 2:9),
“make PN despised.”

4. Allow. The verb natan used with /¢ and the infinitive means “let” or “allow” (the
fundamental meaning here being “set, put”). This syntagma generally occurs with a ne-
gation, 1.e., [0 natan [ + infinitive (Gen. 20:6; 31:7; Ex. 3:19; 12:23; Jgs. 1:23; 15:1;
1 S. 18:2: 2 Ch. 20:10; Job 31:30; Ps. 16:10; 66:9; 121:3; Eccl. 5:5[6]; Hos. 5:4). The
construction without /6" occurs more rarely, and then in relatively late texts (1 Ch.
16:7; 22:19; Est. 8:11; Job 24:23). In these texts the direct object of natan is introduced
by [¢ (cf. also 2 Ch. 20:10), except in 1 Ch. 16:7, which employs a circumscription with
bfyad. In some texts natan directly governs an infinitive without /¢ (with /6” in Nu.
21:23; Job 9:18; Ps. 55:23[22]; without negation in Ex. 16:3; Nu. 20:21; 2 S.
19:1[18:33]). Two of these texts (Ex. 16:3; 2 S. 19:1[18:33]) use the expression mi-
yittén, which B. Jongeling and M. Z. Kaddann have examined. This expresses an
(un)fulfillable wish, though the precise meaning depends on the specific nuance of the
verb ndtan and the construction itself.

5. Idiomatic Usage. The verb natan also occurs in various idiomatic expressions,
which are frequent and sometimes problematical.

The expression natan panaw is already attested in Mari,” Ugarit (ytn pnm),® and in
Amarna letters from Byblos,” Tyre,!? and Jerusalem.!! It means “turn around™ or
“turn,” and is used in Ugaritic with ‘m, in the letters from ARM and EA with ana, in
Lev. 17:10; 20:3,6; 26:17; Ezk. 14:8; 15:7 with b¢, in Gen. 30:40 and Dnl. 9:3 with e/,
in Dnl. 10:15 with the accusative and an enclitic -A, and in 2 Ch. 20:3 with /¢ + infini-
tive.

The phrase natan ‘al yad means “entrust to.” It occurs in Gen. 42:37; 2 K. 12:16
[15]; 22:5,7,9; 1 Ch. 29:8; 2 Ch. 34:10,17; CD 14:13. In contrast, natan ‘al yad in Gen.

7. C.-F. Jean, ed., Lettres diverses. ARM 11 (1950), 57, 7.
8. WUS, no. 2230, 2.

9. EA, 73:371.; 117:20f.

10. EA, 148:9f.,, 26f.; 150:4f.; 151:191., 23f., 69f.; 155:27f.
11. EA, 286:53; 288:49f.
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41:42; Ezk. 16:11; and 23:42 (mss.) means “put (a ring) on someone’s hand” in the lit-
eral and material sense.

The syntagma natan yad b° in Ex. 7:4; 1QM 12:11; and 19:3 has become a simple
variation of $alah yad b¢ (Gen. 37:22; 1 S. 24:7,11[6,10]; 26:9; etc.) with the meaning
“lay violent hands upon a person.” The original sense of this phrase was probably “go
to some effort,” “take in hand,” like ida nadanu in Babylonian.!? By contrast, natan
yad with /¢ (2 Ch. 30:8) or tahat (1 Ch. 29:24) or with /¢ + infinitive (Ezr. 10:19) means
“surrender (oneself),” “subject oneself to someone,” or “give in to someone.” Thus
does Jehonadab “subject himself” to Jehu (2 K. 10:15), and the members of the
Davidic court “subject themselves” to Solomon (1 Ch. 29:24). In both these cases,
“giving one’s hand” indicates that a person declares himself to be a vassal of the ruler,
accepts the ruler, and acknowledges his authority. Ezk. 17:18 alludes in the same sense
to King Zedekiah, who “had subjected himself”’ to Babylon by acknowledging Nebu-
chadnezzar as ruler (cf. 2 K. 24:17). In an analogous fashion the people are invited to
“yield themselves to Yahweh” (2 Ch. 30:8). In Jer. 50:15 naréna yadah means simply
that Babylon “has surrendered.” The phrase natannii yad in Lam. 5:6 can be translated
exactly the same: “We have subjected ourselves to Egypt and Assyria in order to eat
our fill of bread.” According to Ezr. 10:19, those priests who had married foreign
women “give in” (wayyitténii yadam) and agree to send their wives away. This
syntagma also occurs in a Neo-Assyrian text, doubtlessly under the influence of a West
Semitic language: idéni ana mititi nittidin, “we have given in to death” (cf. Ezk.
31:14).13 This idiomatic usage of natan yad must be distinguished from Gen. 38:28,
which refers to the actual gesture of extending one’s hand, and from Isa. 56:5, where
vad refers to a stela or monument (cf. 1 S. 15:12; 2 S. 18:18).14

One of the most frequently attested syntagmas is natan b°yad, meaning “deliver over,
usually “to the favor or disfavor” of someone else (Gen. 9:2; Ex. 23:31; Lev. 26:25; Nu.
21:2,34; Dt. 1:27; 2:24,30; 3:21.; 7:24; 19:12; 20:13; 21:10; Josh. 2:24; 6:2; 7:7; 8:1,7,18;
10:8,19,30,32; 11:8; 21:44; 24:8,11; Jgs. 1:2,4; 2:14,23; 3:10,28; 4:7,14; 6:1; 7:2,7,9,
141.; 8:3,7,9:29; 11:21,30,32; 12:3; 13:1; 15:2,12f.; 16:23f.; 18:10; 20:28; 1 S. 14:10,12,
37, 17:47; 23:4,14; 24:5,11[4,10]; 26:23; 28:19; 30:23; 2 S. 5:19; 16:8; 21:9; 1 K. 18:9;
20:13,28; 22:6,12,15; 2 K. 3:10,13,18; 13:3; 17:20; 18:30; 19:10; 21:14; 1 Ch. 5:20;
14:10; 22:18; 2 Ch. 13:16; 16:8; 18:5,11,14; 24:24; 28:5,9; 36:17; Ezr. 9:7; Neh. 9:24,
27.30; Job 9:24:; Ps. 78:61; 106:41; Isa. 36:15; 37:10; 47:6; Jer. 20:4f.; 21:7,10; 22:25;
26:24; 27:6; 29:21; 32:2f.,241.,28,36,43; 34:21.,20f.; 37:17; 38:3,16,18f.; 39:17; 43:3;
44:30; 46:24.26; Lam. 1:14; Ezk. 7:21; 11:9; 16:39; 21:36[31]; 23:9,28; 31:11; 39:23;
Dnl. 1:2; 11:11; CD 1:6; 1QpHab 4:7f.; 9:6f.,10; 11QT 62:9; 63:10).1> The cry “Yahweh

b b

12. Altbabylonische Briefe in Umschrift und Ubersetzung, 11, 130, 14; F. Thureau Dangin,
“L'Exaltation d’IStar,” RA 11 (1914) 147, 7; cf. CAD, XI/1, 52.

13. R. F. Harper, ABL, XI, 1238, r. 18.

14. — T yad, V, 422f.

15. Cf. W. Richter, Traditionsgeschichtliche Untersuchungen zum Richterbuch. BBB 18
(21966), 211f.; J. G. Ploger, Literarkritische, formgeschichtliche und stilkritische Untersuch-
ungen zum Deuteronomium. BBB 26 (1967), 61ft.
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has given . . . into your hands™ belongs to the language of holy war. On the basis of an af-
firmative divine decision, the leader proclaimed this before the battle.!® The same expres-
sion can also contain the idea of mediation or of services rendered, meaning then “give
something over to someone™ (Gen. 27:17; 30:35; 32:17[16]; 39:4,8.22: Ex. 10:25: 2 S.
10:10; 1 K. 15:18; 1 Ch. 19:11; 2 Ch. 34:16; Ps. 10:14; Isa. 22:21; Arad ostracon 17:8f.).
The 1diomatic sense of bvad as “through the mediation of”” becomes clear in Lev. 26:46
and Neh. 10:30(29), where natan b°yad moseh must be translated “give through the me-
diation of Moses.” In some texts natan b®yad must be understood in the material sense of
“hand over,” almost with the nuance “by one’s own hand.” This is the case in the pas-
sages referring to a cup (Gen. 40:13; Ezk. 23:31), trumpets and jars (Jgs. 7:16), a sword
(Ex. 5:21; Ezk. 21:16[11]; 30:24), or a bill of divorce (Dt. 24:1,3).

The expression natan libbo'" with [¢ followed by an infinitive occurs only in ex-
tremely late texts (1 Ch. 22:19; 2 Ch. 11:16; Eccl. 1:13,17; 8:16; Dnl. 10:12). This ex-
pression (occurring also with §7t, Prov. 22:17) means “devote oneself to” or “get to
work on,” and should not be confused with the similar expression natan libbé I¢ with a
dative object (Eccl. 7:21; 8:9), “pay attention to, apply one’s mind to,” synonymous
with §it libbo 1€ (2 S. 13:20; Ps. 48:14[13]; Prov. 27:23; Jer. 31:21; cf. 1 S. 4:20; Ps.
62:11[10]) or ‘el (Job 7:17), with sim libbé ¢ (Dt. 32:46; 1 S. 9:20; Ezk. 40:4; cf. Ezk.
44:5) or ‘el (Ex. 9:21; 1 S. 25:25; 2 S. 18:3; Job 2:3; 34:14), or also ‘al (Job 1:8; Hag.
1:5,7; cf. Hag. 2:15,18; Zec. 7:12). The analogous expression natan ro’s with /€ + in-
finitive (Neh. 9:17; cf. Nu. 14:4) means “decide” to do something.

IIl. Legal and Commercial Usage.

I. Compensation. The verb natan 1s frequently used in the juridical sphere, where it
exhibits a variety of meanings. In the Covenant Code (Ex. 21:19,22), natan has the
sense of “pay” (cf. 21:32: natan kesep), or, better, “compensate.” The legal regulations
in Ex. 21 address on the one hand fights that result in one of the adversaries becoming
bedridden or invalid (vv. 18f.), and on the other hand a miscarriage caused when a
woman 1s harmed by one of the combatants (v. 22). In both cases it is impossible to re-
turn things to their original condition, or to repair the damage by providing the
wronged person with an equivalent in natura. The lawgiver here does not use the verb
Silléem, which is used consistently in 21:33-22:14(15) in the sense of “restore.” The
condition of being an invalid on the one hand, and the loss of a fetus on the other, can-
not be directly restored. Hence the invalid and the husband of the woman miscarrying
must receive a sum of money or natural goods as compensation for the irreparable con-
sequences of the violence. In the case of the crippled person, the one who has struck
him must $ibté yitrén, “pay (or compensate) his lameness” (21:19). In the case of the
pregnant woman, the perpetrator 1s to bow to the demands of the wronged husband
wénatan biplilim, “and pay” or “provide compensation for the misdeed.” The same in-
terpretation 1s required in 4Q158 9:5, where bplylyym should be understood as an ab-

16. Cf. G. von Rad, Holy War in Ancient Israel (Eng. trans., Grand Rapids, 1991), 42.
17. — 2% léb (VII, 399-437).



103 natan 97

stract plural of p¢lili (cf. Job 31:11,28).!8 The b€ in bplylyym 1s a b® pretii, and 1s fre-
quently associated with natan.

The verb natan is also used with the prep. tahat in formulating the lex talionis (Ex.
21:23-25; cf. Dt. 19:21). This indicates that in such cases natan connotes *“give up, sac-
rifice”: “And if any harm follows, then you shall give life for life, eye for eye, etc.” The
lawgiver here is doubtlessly demanding compensation that restores the balance be-
tween the wronged family and that of the perpetrator.

2. Remuneration for Work. Payment for work or service is also designated by natan.
The direct object is then sakar (Gen. 30:18,28; Ex. 2:9; Dt. 24:15; 1 K. 5:20[6]; Jon.
1:3; cf. Zec. 11:12 yhb), “wages,” “fees,” which sometimes is not explicitly mentioned
(Gen. 30:31), though also p®‘ulla (Isa. 61:8), “recompense, remuneration,” “wages,” or
quite simply kesep (Jgs. 16:5; 17:10; 2 S. 18:11), “money.” Such work or service can
include watching over a flock (Gen. 30:28,31; cf. Zec. 11:12), committing an act of be-
trayal (Jgs. 16:5), fulfilling priestly functions (Jgs. 17:10), murdering an enemy (2 S.
18:11), nursing an infant (Ex. 2:9), felling trees (1 K. 5:20[6]), and transporting some-
one by ship (Jon. 1:3).

The wages for hired labor can also be designated by matrtat. This 1s the case in Prov.
25:14, where one should perhaps read mattat sakir (instead of Seger) and translate “'so
is a man who boasts of paying wages,” an allusion to the meager wages earned by hired
labor. The expression natan mattat in 1 K. 13:7 similarly means “pay wages,” in this
case those of the healer (1 K. 13:6). An analogous case 1s found in Gen. 20:14,16-18,
where Abimelech gives Abraham sheep and money, apparently so that through Abra-
ham’s intercession he and the women of his harem, all of whom were struck with infer-
tility, might be healed. The expression natan kesep (Gen. 20:16) often means “pay”
(Gen. 23:13; Ex. 21:32; Jgs. 16:5; 17:10; 2 S. 18:11; 1 K. 21:2). The mattanot, “gifts,”
can also refer to presents or sums of money given to someone to insure his assistance
(Prov. 15:27; Eccl. 7:7). Wages for sacral prostitution are given a specific name: ‘etnd
(Hos. 2:14[12]) or ‘etnan (Dt. 23:19[18]; Ezk. 16:31,34,41), an expression the prophets
also apply metaphorically to Israel (Hos. 9:1), Samaria (Mic. 1:7), and Tyre (Isa.
23:171.). The prostitute asked her client ma-titten-1i, “what will you give me?” (Gen.
38:16), and she “had him paid” (Hos. 8:9f.; denominated hiphil *hitin, attested once,
and only in this context).1?

3. Sale. In contractual and commercial law, natan can mean “sell.” Although this
meaning 1s certainly included in the syntagma natan b¢kesep (Gen. 23:9b; Dt. 2:28;
14:25; 1 K. 21:6,15; 1 Ch. 21:22; Ezk. 27:12), “give for money,” natan alone can also
have this meaning. This is particularly the case in the narrative of the patriarch’s pur-
chase of the burying place in Hebron (Gen. 23:4,9a,11).2° This emerges clearly from

18. Cf. GK, §124f.
19. On the hiphil see 1.2 above.
20. Cf. H. Petschow, “Die neubabylonische Zwiegesprichsurkunde und Genesis 23,” JCS 19

(1965) 103-20.
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the context, since not only does the process take place [€éné bné ‘ammi, i.e., in the
presence of witnesses (Gen. 23:11), but the narrative also goes on to report the discus-
sion concerning the price of the field (vv. 12-16) and the payment of the sum agreed on
(v. 16). The verb natan 1s already attested with this meaning in the ancient episode in
Jgs. 8:5f. This becomes clear in the response of the officials of Succoth, who fear they
will not be paid and ask mockingly whether the cup (kap), 1.e., the fate (cf. Ps. 11:6;
16:5), of the Midianites is already in Gideon’s hand. A third passage attesting natan in
the sense of “sell” (1 K. 9:11b-14) uses the verb 3 times with this meaning. The twenty
cities ceded to Hiram are not given to him as a present but rather are sold for a price of
120 talents of gold, which the king of Tyre sends to Solomon (1 K. 9:14). This notion
of “selling” or “exchanging™ also occurs in 1 K. 21:2-4,6, not only in vv. 6 and 15 in
the expression natan b°kesep; v. 2 already makes clear that Ahab wishes to acquire
Naboth’s vineyard by trading it for a better one or by buying it at its value. If natan
b°kesep means “sell,” then correspondingly natan kesep b® means “buy” (Dt. 14:26).

4. Exchange. The verb ndtan 1s also used with b€ pretii when the intended meaning
is “exchange™; this qualification, signaled by the preposition, enables one to distin-
guish between sale and exchange (1 K. 21). According to Lam. 1:11, the people, in
their search for bread, “trade (natan) their treasures for food (b¢’okel).” Joel 4:3(3:3)
mentions the interlopers who traded (natan) young boys for harlots (bazzénd). An
analogous notion is found in the Phoenician inscription of Kilamuwa, which alleges
that the Assyrian king “gave a maid for a lamb, a man for a garment” (Imt ytn bs wgbr
bswt).?!

Ezk. 27:12-22 recalls the practice of barter in the international trade carried on by
Tyre; here the syntagma natan b¢ appears 1n the sense of “exchange for.” In 3 instances
here the direct object of natan is *'izz¢bonim (27:12,14,22), twice also introduced by b€
pretii (vv. 16,19; cf. also vv. 27,33). This is probably an expression borrowed from the
Phoenician (cf. Ugar. db, “prepare”; OSA db, “set up”),2? referring to manufactured
goods, which are exchanged for raw materials, specialty foods, valuable fabrics, pre-
cious stones, slaves, or livestock. In the same text the word ma“rab, which as in Ara-
maic refers to a ship’s cargo,?3 is twice the direct object of natan (Ezk. 27:13,17), and
is introduced once by b€ pretii (v. 19; cf. also vv. 9,25,27,331.).

The notion of exchange is also associated with natan in 1 K. 10:10,13, verses that in
the original narrative appeared in direct succession. The correspondence of gifts be-
tween the queen of Sheba and King Solomon in reality constitutes an exchange of the
sort commonly practiced among kings at the international level;?* cf. also 1 K.
5:24£.(10f.), where Hiram supplies (haya notén) Solomon with cedar and cypress
wood in exchange for 20,000 kor of wheat and 20,000 bat (LXX) of olive o1l yearly.

The metaphor of exchange occurs in Cant. 8:7 and Job 2:4. The aphorism in Cant.

21. KAl 24:8; ANET, 654.
22. Beeston, 12f.

23. AP, 2:5.

24. Zaccagnini, 117-24.
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8:7 mentions the man who “gives all the wealth of his house for love (bda'ah®ba)”
(without attaining it); and in Job 2:4 Satan asserts that a person will give everything
that belongs to him “for his life (b¢'ad napsé).” The compound prep. b'd here is noth-
ing other than an amplified b¢ pretii.

5. Loan. The verb natan is also used with b€ pretii in the phrases natan b°nesek (Lev.
25:37; Ps. 15:5; Ezk. 18:8,13)% and natan b°marbit (Lev. 25:37), both of which mean
“loan at interest.”” The word — @3 nesek refers to a contract that fixes the sum to be re-
paid, whereby the interest due on the date of payment is already figured in. In contrast,
marbit or tarbit fixes the amount of capital loaned out and the rate of interest.2® The direct
object of natan in the phrase natan b°nesek (Lev. 25:37; Ps. 15:5) 1s kesep, “money, " and
in natan b°marbit (Lev. 25:37) ‘6kel, “‘grain.” Since money and grain are the commodities
most frequently loaned, however, one should not conclude from the ancient legal maxim
in Lev. 25:37 in poetic form that the object of a nesek loan was primarily money and that
of a tarbit/marbit loan primarily grain (specifically barley).

6. Wedding Contract. The expression natan bitto I€7is5a I°PN, “he gave his daughter
as a wife to PN,” derives similarly from the terminology of contractual law (Gen. 16:3;
29:28; 30:4,9; 34:8,12; 38:14; 41:45; Dt. 22:16; Josh. 15:16f.; Jgs. 1:12f,; 21:1; 1 S.
18:17,19,27; 1 K. 2:17,21; 2 K. 14:9; 1 Ch. 2:35; 2 Ch. 25:18; cf. Gen. 29:19,27;
34:9,16,21; Ex. 22:16[17]; Dt. 7:3; Jgs. 3:6; 1 S. 17:25; Ezr. 9:12; Neh. 10:31[30];
13:25; Jer. 29:6; Dnl. 11:17). Even if the marriage was not viewed as a purchase, the
family of the bride nonetheless had a right to expect financial compensation (Gen.
34:12; Ex. 22:15f.[14f£.]; 1 S. 18:25),27 which might also take the form of services ren-
dered (Gen. 29:15-30; Josh. 15:16f.; Jgs. 1:12f.; 1 S. 18:17-27; cf. 1 S. 17:25; 2 §S.
3:14).

In the narrative of the two marriages of Jacob, Laban is to give him his daughter
(Gen. 29:19) as a reward (maskoret, 29:15; cf. 31:7,41; Ruth 2:12) for services ren-
dered. At the end of seven years, when Jacob objects to Laban’s deception, Laban
promises also to give him the younger daughter “for the work™ (ba*“bodd) he will per-
form for him in seven additional years (Gen. 29:27). The b® in ba“bada is a b® pretii,

.

and is part of the full formula of the wedding contract: ndatan bitté I°PN [€'is§a

(1 S.18:25; 2 8S. 3:14).

In addition to the mohar or its equivalent, we encounter in mattan another “gift”
ex marito (mentioned in Gen. 34:12 after mohar). This 1s presumably an equivalent
to AKK. nudunni, which was a kind of dowry (morning gift) or widow’s settlement.28
It is uncertain whether Gen. 24:53a refers to this mattan, since the jewelry offered to

25. Cf. KTU, 4.682, 3f., 12.

26. E. Lipinski, “Nesek and tarbit in the Light of Epigraphic Evidence,” OLP 10 (1979) 133-
41.

27. = R mohar (VI1I, 142-49).

28. Cf. AHw, 11, 800b; CAD, X1/2, 310.
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Rebekah more likely corresponds to the dumdagii of Middle Assyrian laws.?? Such
jewelry was intended to adorn the bride (cf. Isa. 61:10) and was given over to her to
use only during the marriage. In contrast, the migdanét given to Rebekah’s brothers
and mother could be mohar (Gen. 24:53b). The latter, like the widow’s settlement
and the groom’s present, must be distinguished from the $illithim, which the father
gives to his daughter as a dowry (natan, 1 K. 9:16; cf. Mic. 1:14), and which in the
case of divorce he can take back (Ex. 18:2, ‘ahar Sillithevha, “in addition to her
dowry™).

7. Gifts. The Priestly texts in the Pentateuch express the notion of promise and be-
quest of the land through formulas derived from deeds of gift. A comparison of the ex-
pressions used in Gen. 12:7; 13:15,17; 15:18; 17:8; 24:7 with that 1n 48:4 (cf. Dt. 1:8;
Nu. 32:29; 1QS 11:7) yields the following reconstructed formula: natatti I°ka 6l°-
zar“ka ‘ah®reyka ‘et-(kol-)haares hazzo't (la)“huzzat ‘6lam/ad “6lam, “to you and to
your descendants after you I will give this (entire) land for an everlasting possession/
forever.” The actual Priestly influence appears only in the usage of zar“ka instead of
baneyka, which occurs in Dt. 1:36 and in attested legal procedure. This formula is in
fact a parallel to that found in Aramaic deeds of gifts from Elephantine: “This house
and land I give to you (yhbth) for my lifetime and after my death; you have full rights
over it from this day for ever, and your children after you.”" A similar formula appears
in a deed of gift from Nahal Hever: “as a free gift, I, Simeon, give (yhbt) to you, Mir-
iam, all that I possess in Mahoza . . . ; I give [it] (yvhbt) to you as a gift in perpetuity
(mint Im).”3! The specification “as a free gift” occurs frequently in the Aramaic docu-
ments: brimn,32 brhimh,33 rhmt,3* or mn r'wty.?5 But such formulations have no equiva-
lent in the Priestly texts regarding the giving of the land.

Gen. 13:141.,17 show that the giving of the land to Abraham has immediate legal
status. The passage in question is actually alluding to the double rite of taking posses-
sion of the land, namely, to the circumspection and circumlocution of the entire area.3¢
1QapGen 1s particularly interested in the execution of this rite by Abraham, who tra-
verses the promised land (21:8-20), as described in Gen. 15:18. A variation in Ex.
32:13(12), where wénah®lia [€°6lam 1s used instead of la“huzzat “6lam (Gen. 17:8;
48:4), shows that the Priestly authors borrowed their formula from deeds of gift mortis
causa. In such deeds, a paterfamilias bequeaths, prior to his own death, an inheritance
to one or several of his descendants (cf. Ezk. 46:16). Here the Priestly authors remain
loyal to an older tradition also attested in Deuteronomy, where one repeatedly encoun-

20. Pl. A, §§25, 26, 38.

30. AP, 8:8f.; cf. 13:7f.; 25:8f.; BMAP, 4:4f.

31. Y. Yadin, “Expedition D — The Cave of Letters,” IEJ 12 (1962) 24 11t.
32. AP 18:2: 25:11, 14; 43:3: BMAP. 4:4, 12; 7:41: 9:5, 12, 16f.: 10:9,

33. BMAP, 6:14.

34. AP, 9:6f.; BMAP, 12:26, 31.

35. See pap?HevB ar 3.

36. Cf. D. Daube, Studies in Biblical Law (Cambridge, 1947), 25-39.
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ters the expression ha'ares "“Ser YHWH “¢loheyka notéen [°ka nah®la, “the land that
Yahweh your God gives you for an inheritance” (Dt. 4:21; 15:4; 19:10; 21:23; 24:4;
25:19; 26:1; cf. 3:18; 4:38; 20:16; 29:7(8]; Josh. 11:23).

The giving of land has a counterpart in Gen. 17:71.; the bequest of the land, which 1s
the object of the covenant (cf. Ex. 6:4), is bound to the obligation to acknowledge
Yahweh as God: lihyot I€ka le’lohim (Gen. 17:7; Lev. 22:33; 25:38; 26:45; cf. Gen.
17:8). The question is whether this expression does not derive originally from the for-
mula of bequest mortis causa, as might be suggested by Gen. 17:18 and Lev. 25:38. If
one considers that 1 S. 28:13 refers to the spirit of the deceased as */6him (doubtlessly
a reference to the cult of the dead),?” then it is possible that lihyét [°ka lé’lohim origi-
nally contained an obligation directed to the recipient to provide for the interment of
the donor after death. In the meantime, it is certain that the Priestly authors applied this
expression to the cult of Yahweh, who had just bequeathed the land; it is thus to be ex-
pected that the recipients, namely, Abraham and his descendants, would provide for
Yahweh'’s cult. Thus although this gift made in perpetuity did not become a qualified
bequest, it did imply obligations that the recipient had over against the donor. In this
case such obligations involved loyalty to the conditions of the covenant, conditions
God fixes through the bequest. This view of covenant and the bequest of the land is re-
flected in the LXX translation of b¢rit by diathéké, which can refer both to an act of be-
quest mortis causa as well as to a testament or will in the usual sense. From this one
may conclude that an uninterrupted tradition linked the Greek translation with the
Priestly authors of the Pentateuch.

A bequest during the lifetime of the donor (outside the covenantal context) occurs in
Gen. 25:6. Abraham “gives gifts” (natan mattanét) to the sons of his concubines
(pilagsim).”® The text specifies that he did this “while he was still living” (b¢ 6dennii
hay), and that he sent them away “to the detriment of” (mé‘al; cf. Jgs. 16:191.) his heir
Isaac. At issue 1s a bequest of movable goods to which Abraham’s natural sons would
have had no claim after his death. The same expression, natan mattdand, appears twice
in Ezk. 46:16f. A martana that a prince gives to one of his sons is to be viewed as an
advance on that son’s inheritance (nah®la). By contrast, a mattand given to a prince’s
servant does not become that servant’s property. According to 2 Ch. 21:3, the mattanot
are gifts of movable and immovable goods the king offers to his younger sons, while to
the firstborn, Jehoram, he gives the kingdom itself. It thus seems that the expression
natan mattana everywhere refers to anticipatory gifts from an inheritance involving
also an apportionment of the estate. In contrast, the semantic scope of mattana itself is
broader; the notén mattanot (Sir. 3:17) seems to be simply a generous person, unless
the 1ssue is that his generosity extends so far as to include giving away parts of his in-
heritance.

37. Cf. KTU, 1.17, 1, 26-33; 11, 1-8, 16-23.
38. Cf. J. P. Brown, “Literary Contexts of the Common Hebrew-Greek Vocabulary,” JSS 13
(1968) 166-69.
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IV. Cultic Usage.

I. Sacrifice. The use of ndatan 1n the cultic sphere in the sense of “consecrate™ or
“sacrifice” 1s extremely old, though the exact meaning depends on the specific situa-
tion in which it occurs. In 1 S. 1:11 Hannah vows to “give™ her child to Yahweh for his
entire life 1f God will but send her a son. The meaning here i1s governed by the recipro-
cal nature of the process. If God “will give an offspring™ (natan zera'; ctf. Gen. 15:3;
38:9), then the mother will “give” him to Yahweh. Hence the syntagma ndatan I°YHWH
1s detached here from its technical meaning, something also indicated by the parallel-
1Ism with the double use of §a@al in vv. 26f. (cf. vv. 17,20; 2:20). The ritualistic formula
of Hannah’s vow 1s more likely méra l6° ya*©leh “al-r6’sé6 (1 S. 1:11), *no razor shall
touch his head,” which is identical with the formula in Jgs. 13:5 (cf. 16:17) and synon-
ymous with ta‘ar l0"-ya™bor "al-ro’s6 (Nu. 6:5). This 1s a reference to the Nazirites,
with which, however, the rest of the narrative and the consecration of an offspring to
God exhibit no visible connection.

This is not the case with naran I YHWH in the sacrificial regulation found in Ex.
22:28b,29b(29b,30b): bkor baneyka titten-1i, “the firstborn of your sons you shall give
to me . . . seven days he shall be with his mother; on the eighth day you shall give him to
me.” Such a gift to the deity i1s normally a sacrifice; compare the ritualistic text from
Ugarit: ytn § gds[ ], “he shall give a sheep as a holy sacrificial gift,”3 or the Phoenician
inscription from Lapethos: ytt wygdst hyt Sgyt . .. I'dn § ly Imigrt, *“1 have given many an-
imals to my Lord Melqart and consecrated them.”# The case cited from 1 S. 1:11 as well
as the consecration of the n®tinim (see below) show in addition that an interpretation de-
viating from the ancient law in Ex. 22:28f.(29f.) was possible. One presumably gave the
law an interpretation acceptable at a later time, or presupposed the usual redeeming of the
firstlings (cf. 13:12f.; 34:19f.), though the texts say nothing of this. Several passages
show unequivocally that for the original lawgiver of 22:28b,29b(29b,30b), the term
natan included the notion of offering and sacrifice: the tradition of the death of Egypt’s
firstborn (11:5; 12:12,291.,; Ps. 78:51; 105:36; 135:8; 136:10); the sacrifice of the male
firstborn of the clean animals (Ex. 13:15b; Nu. 18:17; Dt. 15:19-21), which is connected
with that of the male firstborn; the obligation of redeeming the firstlings (Ex. 13:13b;
34:20b; Nu. 18:15); and the choice between redeeming and slaughtering the firstborn of
the ass (Ex. 34:20) unsuitable for sacrifice. The same applies to the expressions gaddes-li
(Ex. 13:2a; cf. Nu. 3:13), vagribi I°YHWH (Nu. 18:15), zabah I¢ (Ps. 106:37f.), and kol-
peter rehem li (Ex. 34:19a; cf. 13:12b), summarized succinctly as /i héi” in 13:2b. This is
corroborated by the formulation of Jephthah’s vow, who promises to sacrifice to Yahweh
the first person who greets him upon his return: wéha'a I°YHWH, “that person will be
Yahweh's” (Jgs. 11:31; cf. Nu. 3:12f.).

We encounter yet another use of natan in the sacral context in Lev. 20:2-4 and 1 Ch.
21:23. In 1 Ch. 21:23 the Chronicler has replaced the pregnant formula habbaqgar
la‘ola from 2 S. 24:22 with natatti habbagar la‘'ola, **1 give oxen for burnt offerings.”

39. KTU, 1.104, 12; cf. 1.119, 6.
40. KAI 43:9.
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The same syntactical construction occurs 3 times in Lev. 20:2-4, a section possibly ap-
pended by the Priestly redactor: natan mizzar'é lammélek, *“give one of his offspring
for the molek sacrifice.” In Lev. 20:5 a later redactor who no longer knew the meaning
of the word mlk and understood ntn Imlk in the same sense as ntn [YHWH added the
gloss liz°ndt "ah®ré hammolek. The expression ntn (m)zr'w Imlk, characterized by the
Priestly use of zr" in the sense of “offspring,”#! was in any case not an authentic for-
mula of the malek ritual. This formula rather took the form he*bir bno/bitto (ba'es)
lammolek (Lev. 18:21; 2 K. 23:10; Jer. 32:35) or hebir bné/bitté ba'es (Dt. 18:10;
2 K. 16:3; 17:17; 21:6; 23:10; 2 Ch. 28:3[LXX, Syr.]; 33:6; Ezk. 20:31; 23:37|LXX,
Syr.]; c¢f. Nu. 31:23). One can also reconstruct the formula he*bir kol-peter-rehem
(lammdlek) (Ex. 13:12; Ezk. 20:26, where Imlk was read as Im'n), referring to the sacri-
fice of the firstborn.

Deriving from a context different from its present one, Lev. 18:21 combines the
Priestly expression ntn mzr'w Imlk with the ritualistic formula A'byr Imlk, yielding
mizzar@ka lo’-tittén I°ha*bir lammaélek, “you shall not give any of your offspring to
devote them by fire to Molech”; cf. the similar passage Ezk. 20:26,31, where mattana
replaces the verb natan. In two parallel sentences, wa Ytammé’ ‘6tam b*mattnétam par.
bhabir . . . lammaolek ‘65imém (instead of [°ma‘an “Simmém, cf. Ps. 5:11),%2 Ezk.
20:26 explains why God gave the people the offensive laws: “that I might defile them
through their gifts and through the offering of all firstborn by fire to Molech.” A simi-
lar parallelism occurs 1n v. 31, where 1t 1s clear that martana refers to the sacrifice of
the firstborn or of children in general. Hence the term ndtan is attested in the terminol-
ogy of the méolek sacrifice at least since the beginning of the 6th century, though it is
possible that a contamination of two different formulae already took place in that ep-
och: one, a formula for the sacrifice of the male firstborn, taking the form natan bkor
banim/kol-peter-rehem IFYHWH (Ex. 22:28b,29b[29b,30b]; 13:12); the other a for-
mula for the sacrificial consecration of a son or daughter, whose full form seems to
have been he*“bir bno/bitté ba’és lammaolek. In the first formula natan can be replaced
by gds in the piel (Ex. 13:2a) or hiphil (Nu. 3:13).43 According to Nu. 18:15, natan
[ YHWH can also be replaced by the sacrificial formula higrib IFYHWH (cf. Lev. 1:2;
Ezr. 8:35: Ezk. 46:4, etc.).

The expression natan réah nihoah (Ezk. 6:13), lit. “give off pleasing odor,”#* de-
rives from the context of burnt offering (cf. Gen. 8:20f.; Ex. 29:18,25; Nu. 15:3, etc.).
Ezk. 20:28 uses the verb s§im instead of natan,* although the latter is yet used with
réah as the direct object in Cant. 1:12; 2:13; 7:14[13]). The verb ndatan also occurs in
the expressions natan triomat YHWH (Ex. 30:14f.; Nu. 18:28; 2 Ch. 31:14),% and

41. Cf. K. Elliger, Leviticus. HAT IV (1966), 273 n. 6.

42. Cf. GK, §68.

43. Concerning the parallelism between gds and nn cf. 1 K. 9:7; 2 Ch. 7:20; Neh. 12:47; Jer.
1:5; KA 43:9.

44, Cf. I1.1 above.

45. Cf. 11.2 above.

46. Cf. W. von Soden, “Mirjam-Maria (Gottes-Geschenk),” UF 2 (1970) 269-70.
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natan térima I°YHWH (Nu. 15:21; cf. 18:19). This combination with friimd, “‘contri-
bution, offering (something lifted off, separated),” occurs less frequently than those
with the equivalent verbs hérim (Ex. 35:24; Nu. 15:19; 18:19,26,28f.; Ezk. 45:1;
48:20) and hébi’ (Ex. 35:5,21,24; Dt. 12:6,11; 2 Ch. 31:10,12; Neh. 10:40[39]).

2. Consecratory Offerings. Some texts invite one to “give Yahweh kabod™ (in addi-
tion to natan [1 S. 6:5; Jer. 13:16] one also encounters here yahab [1 Ch. 16:28f.; Ps.
29:1f.; 96:7f.]*7 and sim [Josh. 7:19; Isa. 42:12)), to “give Yahweh toda” (Josh. 7:19;
Ezr. 10:11), to “give him 6z” (Ps. 68:35[34]; cf. 1 Ch. 16:28; Ps. 29:1; 96:7), and to
“give his name kabod” (Mal. 2:2). The psalmist invites Yahweh himself to “give kabod
to his name” (Ps. 115:1), and Yahweh in his own turn assures that he will “give his
kabod to no other” (Isa. 42:8; 48:11). He also “gives” to Solomon “riches (posses-
sions), kabod” (1 K. 3:13; 2 Ch. 1:12; cf. also Eccl. 6:2). To those who walk uprightly
he “gives™ favor and kabod (Ps. 84:12[11]). By contrast, the wise person proclaims that
it is useless to “give kabod to a fool” (Prov. 26:8).

All these texts use the verb natan, which as a rule i1s associated with the notion of a
transfer of goods. Hence the expression natan kabod, always without the article, origi-
nated at a time during the semantic evolution of — 7122 kabdd when this term referred
to a “sum” or “totality,” as in the administrative and commercial documents from
Ugarit.*® Concerning kabdd in the sense of “total possessions,” cf. Gen. 31:1; Ps.
49:17(16); Isa. 10:3; Nah. 2:10(9). “Giving Yahweh kabod™” thus means that one sub-
jects oneself completely to his will and acknowledges him as Lord.

The primary sense of this expression was perhaps quite concrete, implying a gift
of all relevant possessions to the temple or their consecration to God through burnt
offering. This explanation seems corroborated by the narratives in Josh. 7:19-25 and
I S. 6:2-15. According to the original intent of these narratives, all the riches that
Achan had taken, and the box with the golden objects that the Philistines wanted to
offer as a guilt offering, were added to Yahweh's treasury (Josh. 6:19,24; 7:23; 1 S.
6:8,11). A comparison between Josh. 7:19 and Ezr. 10:11 also shows that the un-
masked perpetrator must “give Yahweh to6da.” The expression natan téda is likely
synonymous with hébi’ téda (2 Ch. 29:31; Jer. 17:26; 33:11) and qittér toda (Am.
4:5), referring probably to a thanksgiving offering: in the present instance this offer-
ing gives thanks that God has exposed the source of evil. The two sentences sim-na’
kabod I YHWH . . . weten-16 téda (Josh. 7:19) are by no means inviting the perpetra-
tor to sing a song of praise, but rather are demanding that he give everything over to
Yahweh and offer him a sacrifice (cf. Ps. 50:23a). One would need to inquire
whether this double rite does not derive ultimately from the tradition of holy war.
Here, too, the spoils seized from the enemy are added to Yahweh’s treasury, and as
thanks for the victory one sacrifices to Yahweh the small livestock taken as spoil.

47. Cf. 3 Apoc. Bar. 2:17f.
48. M. Liverani, “kbd nei testi amministrativi ugaritici [‘consistenza complessiva’],” UF 2
(1970) 89-108.
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This explanation finds support in 1 S. 15:15,21, despite Samuel’s own condemnation
in v. 22 (cf. also 1 S. 6:14).

In the course of its semantic development, kabod was associated with the notion of
“wealth”; cf. natan kabéd in 1 K. 3:13; 2 Ch. 1:12; Ps. 84:12(11); Prov. 26:8; Eccl. 6:2.
In contrast, in Ezk. 39:21 the expression is intended in the specific meaning given it by
Ezekiel and the Priestly tradition; wénatatti ‘et-k°béodi baggdoyim thus means “and I will
set my glory among the nations.”

According to Ps. 84:12(11), God “gives” hén wekabod. The term hén is the direct
object of natan in Gen. 39:21; Ex. 3:21; 11:3; 12:36; Ps. 84:12(11); Prov. 3:34; 13:15,
suggesting that at times hén has a relatively concrete meaning. Indeed, the ‘eben hén
(Prov. 17:8) is a “valuable stone,” and the liwyat hén (Prov. 1:9: 4:9) *“a fair garland.”
The expression natan hén probably means “to make precious,” a meaning rendering
the maxims in Prov. 3:34 and 13:15 more comprehensible.

The expression natan kabod I°YHWH is related to natan ré’sit °YHWH, “give to
Yahweh the first/best” (Nu. 18:12: Dt. 18:4; Ezk. 44:30; cf. Nu. 15:21), a formula in
which natan can be replaced by hébi” (Ex. 23:19; 34:26; Dt. 26:10; Neh. 10:38[37]); cf.
also natan ma™sér, “pay a tenth” (Gen. 14:20; Nu. 18:21,24; Neh. 13:5), though this 1s
more commonly expressed with hébi” (Dt. 12:6,11; 2 Ch. 31:5f.,12; Neh. 10:38[37];
13:12; Am. 4:4; Mal. 3:10). The firstlings and the tenth belong to the matr“not
godasim, “holy gifts” (Ex. 28:38), or simply mattanor (Lev. 23:38; Nu. 18:29) or
mattan (Nu. 18:11), which one brings to the temple.

3. Consecration of Slaves. The Solomonic temple doubtlessly had slaves at its dis-
posal, slaves that Ps. 68:19(18) calls mattanét. The ntinim (LXX nathinaioi, nathinim,
or nathinin), however, are found only in the postexilic temple. The expression is trans-
lated literally in 1 Ch. 9:2 as hoi dedomenoi, *“the given ones,” and Josephus correctly
indicates their function with hierodouloi,*® as does 3 Ezr. 1:3, where the Greek term
preserves its original sense of “temple slave.”

The n€tinim came from Babylon (Ezr. 2:43-54; 8:17,20; Neh. 7:46-56) and were
counted among the “sons of Solomon’s servants.” Together they constituted a group of
392 persons (Ezr. 2:58; Neh. 7:60). These “given ones™ resided on Ophel near the tem-
ple (Neh. 3:26,31; 11:21; cf. 1 Ch. 9:2; Ezr. 2:70; Neh. 7:63) and constituted the lowest
group of sanctuary personnel, serving the Levites (Ezr. 8:20); their names betray in
part foreign origin (Ezr. 2:43-54; Neh. 7:46-56). Although Ezk. 44:6-9 accuses the Is-
raelites of having brought foreigners into the temple and of having shifted part of their
own duties to them, he does not call them n€tinim. It is possible that these verses are re-
ferring to the same situation in the Second Temple, since Ezk. 44:6-31 must in any case
be dated in the postexilic period.

Since the ntinim come from Babylon and bear a name borrowed from Aramaic
(< *natin, ntinayya’, Ezr. 7:24), a name then translated by Heb. n€tinim in Ezr. 8:17
(K); Nu. 3:9; 8:16,19; 18:6; 1 Ch. 6:33(48), one must assume that they originated 1n

49. Ant. 11.5.1 §128.
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Chaldean Babylon. R. P. Dougherty associates them with the institution of the Sirkitu,
one attested especially under Nabonidus, Cyrus, and Cambyses.”" The Sirku, ‘“‘conse-
crated one, oblate,” and the Sirkatu, “oblate,” were temple slaves “given” (nadanu) or
“consecrated” (zukkii) to the deity in order to gain its favor. The origin of these oblates
varied. They included prisoners of war “given” to the temple by the king; slaves
“given” to the deity by their masters out of piéty; children of insolvent debtors “given”
to the temple in order to settle debts; and naturally any children issuing from marriages
between “oblates.” The origin of the ntinim was probably the same; some might have
been gifts of Cyrus, others gifts of Babylonian Jews who, while not returning to Jerusa-
lem itself, nevertheless wanted to demonstrate their bond with the Yahweh temple
through a significant consecratory gift (cf. Ezr. 1:6; 3 Ezr. 2:9). The 220 n€tinim whom
Ezra brought along in 458/457 B.C. (Ezr. 8:17,20; cf. 7:7) came from the sanctuary
(hammagom)°' in Casiphia, a sanctuary doubtlessly playing a role similar to that of the
temple at Elephantine, though probably far surpassing the latter, since it was able to
contribute 38 Levites and 220 nfrinim to Ezra’s train.

In Jerusalem they resided in a bét hann®tinim (Neh. 3:31; cf. the bit sirki of the Bab-
ylonian oblates). Jerusalem’s n€tinim were placed under the responsibility of one who
bore the title ‘al-hann®tinim (cf. rab Sirki) and who himself belonged to the class of
“consecrated ones” (Neh. 11:21). The two mentioned in Neh. 11:21 are supposed to be
identical with the first two overseers of the n¢tinim in Ezr. 2:43 and Neh. 7:46. From
this one must conclude that the list (Ezr. 2:43-54; Neh. 7:46-56) is not enumerating the
families of the n€tinim but rather groups or squads commanded by an overseer.

The Sirkatu of the Ishtar temple in Uruk was marked on the hand by the star of
Ishtar;32 Isa. 44:5 also recalls the practice of tattooing the word [ YHWH, “belonging to
Yahweh,” on the hand. Since this text dates to the end of the exile and reports that for-
eigners had [ YHWH tattooed on their hands in order to “surname themselves by the
name of Israel” (y¢kunneh; cf. Targ. and Syr.), this practice might be referring to the
n€tinim, who included many foreigners. Such a practice was already possible in
Casiphia. Nu. 3:9; 8:19; 18:6 attest an expression deriving probably from the
consecratory formula of a n€rin, one paralleling AKk. ana Sirkiti ana DN nadanu,
“give to DN for oblate temple service.”>? Indeed, Nu. 18:6 should be understood as
“the Levites . . . a gift for Yahweh as consecrated ones™ (hall¢wiyim . . . mattana
nétianim I YHWH). In Nu. 3:9 and 8:19 this sentence was altered to read natan ’et-
halléwiyim n€tinim [¢’ah®ron, “give the Levites to Aaron as consecrated ones.” Since
the Levites take the place of the n¢tinim here, and Aaron that of Yahweh (cf. Nu. 18:6),
the consecratory formula of the n€tinim, a formula also familiar to the Priestly redactor,
must have been natan PN ntin(a) °YHWH, “give PN to Yahweh as a consecrated one.”

The designation n€tinim was borrowed from the Aramaic vocabulary of Mesopota-
mia, where n®tin was viewed as the Aramaic equivalent to Sirku. Even if the technical

50. Pp. 90f.

51. Cf. A. Causse, Les dispersés d’Israél (Paris, 1929), 26f.
52. AHw, 1, 421b; 111, 1155b.

53. AHw, 111, 1217b.
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use of the word 1s attested only in the decree of Artaxerxes I documented in Ezr. 7:24,
the Aramaic PNs natin, natina’, natini, and natinat nonetheless do occur frequently
and correspond to the names of Akkadian origin, Sirku, Sirka.”* The oldest attestation
of the name ™na-ti?-n[u] comes from Gozan and is to be dated at the beginning of the
8th century.’3 Since this natin is actually a slave, the use of this personal name might
attest the existence of the institution of the n€tinayya’ already in the old Aramaic tem-
ples.

In the long run, the presence of foreign slaves in the Jerusalem temple evoked pro-
test (cf. Ezk. 44:6-9). In response, one tried to attribute the institution of the n€tinim to
David (Ezr. 8:20); the corresponding relative clause, however, is clearly secondary (the
Aramaic relative pronoun §e occurs only here). An attempt to ascribe the origin of the
n€tinim to Moses (Nu. 31:30,47), however, does not mention their name. The institu-
tion of the ntinim disappeared eventually, and their tasks were discharged by the Le-
vites (Ezk. 44:10-14). This 1s dictated in Nu. 3:9; 8:16,19 and 18:2-6 (cf. 1 Ch.
6:33[48]), possibly allowing the conclusion that the n¢tinim, whether Jews by birth or
through conversion, were ultimately viewed as having a status equal to that of the Le-
vites. In contrast, the Mishnah maintains that they were to be distinguished from other
groups 1n the populace, and places them together with “bastards™ and foundlings at the
bottom of the social ladder (Yebam. 2:4; 6:2; 8:3; 9:3; Qid. 4:1; Mak. 3:1; Hor. 1:4;
3:8).

Lipinski

V. 1. LXX. In rendering natan, the LXX uses the verb didénai and its com-
pounds with enormous frequency (qal about 1660 times; niphal 46 times, and 11
times paradidonai; hophal 6 times). It uses tithénai and its compounds over 220
times; only sporadically does it use bdllein and its compounds (20 times), kath/
(h)istdnai (13 times), aphiein, etc. (11 times), poiein (9 times), and tdssein, etc. (S
times). Substantive renderings (apd/doma and others) are unique and lack signifi-
cance.

2. Qumran. The number of attestations in the Qumran writings has climbed to 128
over against Kuhn's concordance (which lists 58),%6¢ though many cannot be considered
because of the corrupt textual situation. Usage corresponds essentially to that in the
OT. Phrases occurring frequently include “giving insight, etc.” (natan bind, da‘at,
hokma, riiah, etc.; 1QpHab 2:8; 1QH 10:27; 11:27; 12:12; 13:19; 14:8; 16:11; 17:17,;
18:27[7]; 1QH fr. 3:14; 4Q504 18:2; 4Q511 48-51, I1, 1; 11QPs? 18:3; 27:3); “deliver
over (to the enemy, etc.)” (nartan byad; 1QpHab 4:8; 5:4; 9:6,10; CD 1:6; 4Qplsa®
[4Q161] frs. 8-10 3:8; 4QpPs® [4Q171] 2:20; 4:10; 11QT 62:9; 63:10; cf. 59:19); “hold

54. See AHw, 111, 1217a; R. Zadok, On West Semites in Babylonia During the Chaldean and
Achaemenian Periods (Jerusalem, 1977), 124; W. Kornfeld, Onomastica Aramaica aus Agypten
(Vienna, 1978), 63.

55. J. Friedrich, Die Inschriften vom Tell Halaf. BAfO 6 (1967), no. 25.2.

56. Cf. Labuschagne, TLOT, 11, 791.
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court” (natan mispat; 1QpHab 10:3; 2Q22 2:4; 4Q185 1-2, 2:2); “give decrees” (natan
hugqim, 1QH 2:37). Outside this expression as well, God 1s almost exclusively the sub-
ject of natan. It is he who gives the land into one’s possession (1QS 11:7; 1Q22 2:2:
4Q501:1; 11QT 51:16; 55:2,16; 56:12; 60:16; 62:13; 64:13); he gives courage (1QM
14:6) but also fear (1QH 11:4). He gives supplication (1QH 9:10) but also hymns of
praise (1QH 11:4). He gives peace and kingship (1QSb 3:5; 4QpGen® [4Q252] 5:4),
the breath of life (11QPs* 19:4), a strong heart (4Q183 1:2,4), compassion (11QT
55:11), blessing (11QT 53:3), but also terror (1QS 2:5), etc. The Temple Scroll devi-
ates from this practice considerably; here, commensurate with the regulations taken
from Deuteronomy and Leviticus, in half of the occurrences human beings are the im-
plied subjects. This constitutes a significant difference over against the rest of the writ-
ings of the Qumran-Essene rules.

Fabry

Contents: 1. The Root: 1. Etymology; 2. Forms, Distribution; 3. Meaning; 4. Parallel Verbs;
5. Early Versions. II. Usage: 1. Cultic Reform; 2. Térét and Parenesis; 3. War; 4. The Prophets;
5. Culuc Poetry and Wisdom.

I. The Root.

1. Etymology. The root nts seems to be unique to Hebrew; no exact equivalent
has yet been found in any other Semitic language (Eth. nasara?). Although lexi-
cons draw the comparison with nts, “tear up,” nt", “break out,” and — Wn1 nss (cf.
Arab. natasa) “tear out,” no etymological relationship can be demonstrated. Per-
haps this involves various expansions of the root n7-, meaning approximately “tear
away.”!

2. Forms, Distribution. The OT attests only verbal forms of this root (42 occur-

rences); in contrast, cf. the Middle Hebrew subst. n°fisd.? Among the verbal stems,
the gal occurs most frequently (31 times), followed by the piel (7), niphal (2), and

ndtas. R. Bach, “Bauen und Pflanzen,” Studien zur Theologie der alttestamentlichen Uber-
lieferungen. FS G. von Rad (Neukirchen, 1961), 7-32; J. A. Emerton, “New Light on Israelite
Religion: The Implications of the Inscriptions from Kuntillet "Ajrud,” ZAW 94 (1982) 2-20;
J. Halbe, Das Privilegrecht Jahwes Ex 34,10-26. FRLANT 114 (1975), 115tf.; S. Herrmann, Die
prophetischen Heilserwartungen im AT. BWANT 85 (1965), 165-69; E. Jenni, HP, 184; W. Thiel,
Die deuteronomistische Redaktion von Jeremia 1-25. WMANT 41 (1973), 62-79; — BN hrm
(V, 199-203).

1. Cf. 1.4 below,
2. WIM, 111, 457¢.
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pual (1). The term nitt¢sii in Ezk. 16:39 is a piel form.? The form yurtas (Lev. 11:35),
usually taken as hophal, is better understood as qal passive.*

While nts occurs more frequently in some books (8 times each in Judges and
2 Kings; 6 in 2 Chronicles, 5 of those piel; 7 in Jeremiah; 3 in Ezekiel), others attest
only sparse occurrences (1 each in Exodus, Job, Isa. 1-39, and Nahum; 2 each in Levit-
icus, Deuteronomy, and Psalms). The root is entirely absent from Genesis, Numbers,
Joshua, 1-2 Samuel, 1 Chronicles, Ezra, Nehemiah, Proverbs, Isa. 40-66, the Minor
Prophets (except Nahum?), and the Megilloth. In Nah. 1:6 niss€ti is usually read in-
stead of nitt“sii.> By contrast, much suggests that an original nitt°si is to be read in Jer.
2:15 instead of the traditional niss®ti (Q), attesting yet another occurrence of nts in Jer-
emiah.

3. Meaning. The primary meaning characterizing the use of nts is “break up, demol-
ish, tear down (an edifice or some construction).” The verb refers to the violent “tear-
ing down” of houses, towers, walls, entire cities, as well as altars, sanctuaries at high
places, and other cultic institutions. Apart from a few examples of metaphorical us-
age,® nts refers consistently to the destruction of edifices or objects constructed by hu-
man hands. The concrete notion of “tearing down” is so strong that the more general
meaning of “destroy” is wholly inappropriate.” E. Jenni has tried to show that the gal
passages emphasize the action itself, while in contrast the piel passages emphasize the
final condition, 1.e., the result of that action (“factitive/resultative™ piel).

4. Parallel Verbs. This specialized meaning distinguishes nts more or less sharply
from the numerous parallel or complementary verbs of destruction. The closest verb
semantically 1s — 097 Ars, “tear down,” often used as a parallel (Jgs. 6:25 next to
nis in vv. 28,30-32; Ps. 58:7|Eng. v. 6]; Jer. 1:10; 31:38; Ezk. 16:39; 26:12). Al-
though extremely close to nts, the verb hrs adds on the one hand the semantic ele-
ment “break through” (Ex. 19:21,24), and on the other hand even more frequently
the general meaning “destroy, obliterate™ (Ex. 15:7; Ps. 28:5; Prov. 29:4; Isa. 49:17;
Jer. 42:10). One particularly popular parallel word is — 2W $br, “break up, shatter”
(Ex. 34:13; Dt. 7:5; 12:3; 2 K. 11:18 with 2 Ch. 23:17; 2 K. 23:15 LXX; 25:10,13;
2 Ch. 31:1; 34:4; §br with hrs in Ex. 23:24). In isolated instances, nts is accompanied
by the semantically related verbs dgq, “crush™ (2 Ch. 34:7), hth, “beat down™ (Ps.
52:7(5]), ktz, “beat, smash™ (2 Ch. 34:7), and rss, “smash up” (2 K. 23:12). “Cut
down” or “fell” 1s the meaning of two other verbs used along with nts, on the one
hand — N2 krr (Ex. 34:13; Jgs. 6:251.,28,30), and on the other gd" (Dt. 7:5; 2 Ch.
31:1; 34:4,7; with §br in Ezk. 6:6). One final group of semantically related verbs ap-
pears in proximity with nts; both — WnN1 nts (Jer. 1:10; 18:7; 31:28) and nsh (Ps.

3. Contra KBL- and Lisowsky.

4. Following GK, §§52e, 53u; cf. KBL?, 644; HAL, 11, 736.
5. But see I1.5 below.

6. See IL.S below.

7. Contra GesB, 531.



110 YD1 natas

52:715]) as well as ns™ hiphil (Job 19:10) have the meaning “tear out,” offering thus a
clear contrast to nts, “tear down.”

5. Early Versions. The various translations of nts in the LXX confirm the special-
ized meaning of the root just discussed. The most frequent terms are kathairein,
kataskdptein, and kataspdein; as a rule, the semantically virtually equivalent term hArs
1s translated the same. Similarly, the Vulg. frequently uses destruere (27 times), though
also subvertere (5 times) and demolire (4), and only rarely dissipare (2), suffodere,
“undermine” (Jgs. 6:31f.), comminuere, “demolish” (2 K. 10:27), and others.

I1. Usage.

1. Cultic Reform. The largest group of occurrences of nts (16) is found in the sum-
mary reports of the destruction and desecration of Canaanite sanctuaries and cultic ob-
jects. Summaries similar in form and content — which we will here call “cultic reform
accounts” — are found in all the historical works with the exception of J. The formu-
laic expression “putting away foreign gods” (hésir)® in Gen. 35:2; Josh. 24:14,23; Jgs.
10:16; 1 S. 7:3f. may be understood as a short form of this genre. In connection with an
etiology of the name Jerubbaal, Jgs. 6:25-32 recounts Gideon’s cultic reform at the
high place of Ophrah; 6:28,30-32 mention 4 times the tearing down (nts) of Ba'al’s al-
tar, and twice the cutting down (krt) of the Asherah (cf. Ars in 6:25).2 1 K. 15:12f. re-
counts how Asa removed the idols and destroyed the Asherah erected by the queen
mother (krt, srp); 2 Ch. 14:2-4 relates much more comprehensively that he *“took
away’ (hésir) the altars and high places, “broke down™ (§br) the pillars, and “hewed
down” (gd’) the Asherim.

2 K. 3:2 recounts succinctly the removal of the pillar of Ba‘al by Jehoram, the son of
Ahab. Although the account of Jehu’s cultic reform in 2 K. 10:26f. has become textu-
ally disorganized, it does reveal that both the temple and the pillars of Ba'al were de-
stroyed ($rp, nts) or desecrated. Such cultic reform also includes the destruction (srp,
nts) of the Jerusalem temple of Ba'al, including its altars and images, by “all the peo-
ple” (2 Ch. 23:17) or by the ‘am ha'ares (2 K. 11:18) after the fall of Athaliah.!” The
brief summary report concerning Hezekiah’s reform measures in 2 K. 18:4 mentions
the removal of the high places, the breaking of the pillars, the cutting down of the
Asherah, and the demolition of the Nehushtan (hésir, sbr, krt, kit); the parallel passage
2 Ch. 31:1 (cf. 33:4) uses in part different verbs (gd", nts), adds the altars, omits the
Nehushtan, and expands the action to include all Judah, Benjamin, Ephraim, and
Manasseh.

Only the final account in this series of similar accounts has a broader narrative
scope. This concerns Josiah’s cultic reform first in Judah (2 K. 23:4-14), then also in
Bethel (23:15-20). Behind and between the numerous additions (e.g., 23:16-18), both

8. — M0 swr.

9. Concerning the meaning of “§érd cf. Emerton.

10. Cf. W. Rudolph, “Die Einheitlichkeit der Erziihlung vom Sturz der Atalja (2 Kon 11),” FS
A. Bertholet (Tiibingen, 1950), 473-78.
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the content and style of the short summary accounts are clearly discernible (destruction
of sanctuaries in the high places, of altars, Asherim, houses of the temple prostitutes,
with the verbs nts in vv. 7f.,12,15, tm’in v. 8, rss in v. 12, §rp in v. 15, and hésir in
v. 19). The parallel in 2 Ch. 34:4-7 offers a much briefer account (destruction and dese-
cration of the altars, Asherim, images, and incense altars, with the verbs nts, $br, ki1,
gd"), one possibly reflecting an earlier stage of transmission. To this group of occur-
rences one can also add the single Qumran occurrence (11QT 2:6).

2. Torot and Parenesis. A further group of 6 occurrences is related to laws and to the
“sermons” that explicate those laws parenetically. Only Lev. 11:35 and 14:45 deal with
actual rorot, namely, with priestly purity regulations (Lev. 11-15). Within the torah
concerning clean and unclean animals (Lev. 11), a lengthy insertion (vv. 24-39) regu-
lates cases involving humans or household utensils touching dead animals. Any
earthen vessel into which the carcass of an unclean animal has fallen must be shattered
(§br, 11:33); in an analogous case, ovens and stoves must also be torn down (nts,
11:35). The occurrence in Lev. 14:45 belongs to the torah concerning uncleanness re-
sulting from leprosy (Lev. 13-14), and within this section to the instructions regarding
“leprosy” affecting clothing and house (13:47-59; 14:33-53). An article of clothing
that has become unclean is to be burned (srp, 13:52,55,57), and a house similarly af-
fected is to be torn down (nts, 14:45). The occurrence of nts, $§br, and srp in both in-
stances or in their context recalls the usage within the cultic reform accounts.!!

The use of nts in contexts identifiable as parenetic explication of laws also focuses
consistently on measures involving cultic reform. Ex. 34:13 (the destruction of
Canaanite altars, pillars, and Asherim, with nts, $br, krt) is part of the Deuteronomistic
insertion vv. 11b-13. Ex. 23:20-33, the Deuteronomistic addendum to the Covenant
Code, exhorts to undertake the same radical measures (hrs, $br in 23:24). Dt. 7:1-11
and 17-26 contain two “sermons’ ! concerning the obligation to devote to destruction
the country’s inhabitants; the directives interspersed in 7:5, cast in the form of positive
commandments (destruction of altars, pillars, Asherim, and images, with nts, sbr, gd’,
srp; cf. 7:25a), largely agree with those in Ex. 34:13 and 23:24. An additional, almost
identical formulation of the “commandment of the ban,” actually constituting
applicative instructions for the laity,!? occurs in the first version of the
Deuteronomistic “law of centralization™ in Dt. 12:2-7 (nts, $br, Srp in 12:3). The “com-
mandment of the ban™ appears a final time at the conclusion of the introduction to the
book of Judges (Jgs. 2:1-5; here v. 2); although only the breaking down of altars is
mentioned (nrs), the LXX adds the smashing (sbr?) of images.

As far as the older law 1s concerned to which this kind of sermon is referring, the au-

thors might have been thinking of the prohibition against covenants with a country’s
inhabitants (cf. the formulaic /6° rikr€ti berit in Ex. 34:12,15; 23:32; Dt. 7:2; Jgs. 2:2).

1. See II.1 above.
12. G. von Rad, Deuteronomy. OTL (Eng. trans. 1966), 67.
13. Ibid., 91f.



112 YN natas

Yet this formula, too, 1s probably a stylistic feature of Deuteronomistic sermons. Hence
this more likely represents a more stringent interpretation of the older prohibition
against foreign gods (cf. Ex. 34:14 in connection with v. 13: cf. also Ex. 23:24 as well
as Josh. 23:7 and 2 K. 17:35 within the parenetic framework of the Deuteronomistic
history). This radicalizing of the prohibition is responding to the increasing influence
of Ba'al on the Yahweh cult, something first historically discernible in the Elijah narra-
tive. According to the Deuteronomistic understanding, it was these Mosaic “banning
commandments™ that were implemented during the various cultic reforms, though un-
fortunately not rigorously enough.

3. War. A completely different, apparently purely “secular” use of nrs is attested in
references to the tearing down of normal houses, towers, walls, or cities.

Insofar as they are found 1n military accounts, 7 occurrences of this type can be
classified as a special group. This applies to the account of Gideon’s destruction of the
“tower” (i.e., stronghold) of Penuel (Jgs. 8:9,17); this account is found within the
framework of the Manasseh tradition of Gideon’s campaign against the Midianites in
Transjordan (8:4-21). Jgs. 9:45 also stands in the context of a military narrative
(Abimelech’s conquest of Shechem, 9:22-49); the city is taken (lkd), destroyed (nts),
and sown with salt. !4

The remaining occurrences within this group come from accounts of the catastrophe
befalling Jerusalem in 586 B.C., as preserved in 2 K. 24:18-25:21 and Jer. 52:1-27, in
excerpts in Jer. 39:1-10, and considerably reworked in 2 Ch. 36:11-21. All four ac-
counts relate that the Chaldeans burned (srp) the temple, palace, and all the houses of
Jerusalem, and tore down (nts) the walls around the city (cf. 2 K. 25:10 with v. 9; Jer.
52:14 with v. 13; Jer. 39:8; 2 Ch. 36:19). In addition, two accounts relate the smashing
(§br) of the bronze utensils on or in the temple (2 K. 25:13; Jer. 52:17).

In general this use of nfs and its parallels corresponds completely to that found in
military campaign accounts of ancient oriental kings. One example is Esarhaddon’s
(680-669) account of the conquest of Memphis: “I destroyed (it) [1.e., the city], tore
down (its walls) and burnt it down.” !5 According to Ezk. 26:9, this “tearing down” was
carried out by means of battering rams and axes or crowbars.'®

The question 1s nonetheless justified whether the OT use of nts in military ac-
counts, especially when parallel verbs such as srp and $br appear in the same con-
text, 1s not sometimes influenced by the notion of devoting spoils to destruction, i.e.,
the execution of the ban. This 1s a serious consideration in Jgs. 9:45, since “the oppo-
sition between Canaanites and Israelites constitutes the background to the story of

14. — N1 melah (VIII, 331-33).

15. ANET, 293.

16. Illustrations of these techniques from the time of Ashurnasirpal II (883-859) and
Ashurbanipal (668-631) are found in Y. Yadin, The Art of Warfare in Biblical Lands, 2 vols.
(Eng. trans., New York, 1963), I1, 388-93, 446; O. Keel, The Symbolism of the Biblical World
(Eng. trans., New York, 1978), pl. 5; R. D. Barnett, Assyrian Palace Reliefs (London [1960]),
pls. 23f., 35, 38, 40/41.
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Abimelech.”!7 And one must certainly reckon with the influence of vocabulary asso-
ciated with the execution of the ban in those accounts of the destruction of Jerusalem

edited by Deuteronomistic redactors.

4. The Prophets. An additional group includes the 9 occurrences of nts in prophetic
pronouncements (Isa. 22:10; Jer. 1:10; 4:26; 18:7; 31:28; 33:4; Ezk. 16:39; 26:9,12).18
Objects of such tearing down include cities in the kingdom of Judah (Jer. 4:26), certain
houses in Jerusalem (Isa. 22:10; Jer. 33:4) or Tyre (Ezk. 26:12), the defensive towers of
Tyre (Ezk. 26:9, parallel with the city walls), and foreign cultic sites in or around Jeru-
salem (Ezk. 16:39). In 3 instances nts is used without an object (Jer. 1:10; 18:7; 31:28).
Subjects include the “men of Jerusalem” (Isa. 22:10),!” Nebuchadnezzar (EzKk.
26:9,12), and Jerusalem’s “lovers” among the great neighboring states (Ezk. 16:39).
Yahweh himself can indirectly be the acting subject when the verb is used without an
object (Jer. 1:10; 18:7; 31:28):20 his initiative can also be determined from the context
(4:26; cf. v. 27).

Within the oracle Isa. 22:1-4, customarily dated at the time immediately following
Sennacherib’s suspended siege of Jerusalem (701 B.C.), vv. 8b-11 mention measures
undertaken to increase defensive preparations, including the tearing down of certain
houses (v. 10). What the government understood as “Realpolitik,” Isaiah views as a
dangerous “utopia” and as a sign of unbelief.?! In the context of the salvific oracle in
Jer. 33:4-9 (here v. 4), as well as in the overall context of ch. 33, whose Jeremianic au-
thorship is usually disputed, mention of “houses of this city and houses of the kings of
Judah that were torn down” seems to recall the voluntary demolition of houses in Isa.
22:10; given the context, however, it refers to the condition of total devastation of Jeru-
salem and its surroundings after 586 B.C.

The 3 occurrences of nts in Ezk. 16:39; 26:9,12 stand in the context of judgment or-
acles against Jerusalem and Tyre. Although in mentioning the total destruction of these
cities (nts, hrs; cf. sht in 26:4) these oracles follow the schema of the “military ac-
counts,” they displace those events into the future; the enemies do not act indepen-
dently here but rather as executors of Yahweh’s judgment. In contrast, Ezk. 16, whose
basic content includes the announcement of judgment in vv. 35,37a0*,39-41a,22 is
again unique insofar as the destruction of the city here i1s portrayed simultaneously, or
even primarily, as a “cultic reform” enforcing sacral law.

A special situation obtains regarding the thematic juxtaposition of nts and other verbs
of destruction (nts, hrs, "bd hiphil) with the two positive verbs — 1113 bnh, “build,” and
— Y01 nr’, “plant,” at the conclusion of Jer. 1:4-10 (Jeremiah'’s call narrative).2? This jux-

7. H. W. Hertzberg, Die Biicher Josua, Richter, Ruth. ATD IX (51974), 203.
18. Concerning Nah. 1:6, see 11.5 below.

19. Concerning Jer. 33:4, cf. W. Rudolph, Jeremia. HAT XII (31968), 214,
20. Cf, ibid., 7 n. 5.

21. Cf. H. Wildberger, Isaiah 13-27 (Eng. trans., Minneapolis, 1997), 376f.
22. W. Zimmerli, Ezekiel 1. Herm (Eng. trans. 1979), 346f., 348.

23. Cf. Bach.
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taposition recurs in several prose passages in the book of Jeremiah (18:7-9; 31:28; with-
out using nts also in 12:14f.; 24:6; 42:10; 45:4). The verb nts and its parallels are used
here as verbal symbols for judgment, destruction, and death associated with the prophet’s
commissioned message. Similarly, bnh and nt" are used as verbal symbols for a new dis-
pensation of grace, life, and growth. One can assume with S. Herrmann and W. Thiel that
these passages in Jeremiah reflect interpretations imposed by Deuteronomistic redaction.

5. Cultic Poetry and Wisdom. A final group encompasses 4 occurrences within the
context of poetic texts involving cult-lyrical and wisdom genres, genres that from the
outset lead one to expect nts to be used figuratively. Within the acrostic hymn Nabh.
1:2-9%, only half of which has come down to us, v. 6 describes the irresistible power of
Yahweh's anger: “his wrath is poured out like fire, and the rocks are torn apart by him
(nts).” Since K. Marti, the almost unanimous reading is niss€ti instead of nitr®si,
though the MT also yields an intelligible reading; cf. “the rocks are broken asunder by
him.”24

In Ps. 52:7(5) a wicked ruler is threatened with judgment: “But God will break you
down (yittoska) forever; he will snatch and tear you from your tent; he will uproot you
from the land of the living.” Ps. 58:7(6) contains a petition for the annihilation of the
wicked in the land: “O God, break (Ars) the teeth in their mouths; tear out (n¢tds) the
fangs of the young lions, O Yahweh.” Clarification of the situation in life and cult pre-
supposed here presents considerable difficulties in both these psalms (cf. also Ps. 12;
14; 64; 75; 82).25

In Job 19:6-22 Job laments the injustice that God has visited on him: “He breaks me
down (yittséni) on every side, and I am gone, and my hope he has pulled up like a
tree” (19:10).26 Just as the second line is based on the imagery of an uprooted tree, so
also the first 1s based on that of a besieged fortress (cf. 16:14). The use of nts in refer-
ence to human beings in Ps. 52 and in the wisdom book of Job once again clearly illu-
minates the connotation of the “carrying out of the ban™ from a new, theologically rele-
vant perspective.

Bartht

24. See D. L. Christensen, “The Acrostic of Nahum Reconsidered,” ZAW 87 (1975) 22. Cf.
K. Marti, Das Dodekapropheton erkldirt. KHC XIII (1904), in loc.

25. Concerning the attempt to discern “prophetic liturgies of lament™ here, cf. J. Jeremias,
Kultprophetie und Gerichtsverkiindigung in der spéiiten Konigszeit Israels. WMANT 35 (1970),
110-27.

26. Following the translation of F. Horst, Hiob I (1-19). BK XV1/1 (#1983), 277; also RSV.
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PD; nataq,; N3 neteq

Contents: I. Etymology. II. OT Occurrences: 1. General Considerations; 2. The Verb natag;
3. The Noun neteg. 111. LXX. IV. Qumran.

I. Etymology. As early a grammarian as Ibn Barun (ca. 1100) explained the Biblical
Hebrew root ntg (Lev. 22:24; Jgs. 20:32; Eccl. 4:12; Jer. 22:24) by comparing it with
Arab. nataga, “shake.”! This root is attested in other Semitic languages: Eth. nataga,
“take away’";2 Samaritan;3 Deir “Alla Aramaic (ntq itpeel);* and Post-Biblical Aramaic
(ntaq, “tear apart, separate off,” etc.; nitga’ = Biblical Heb. neteg).” The primary
meaning of the root ntg seems to be “tear loose,” “tear out.”

One should not overlook, however, that ntg is also related historically to roots such
as nth and ntk (nth, piel only: “cut [meat] into pieces”; nétah, “piece [of meat]”;® cf.
Arab. nataha, “take away”;” Eth. nataga/natga, “drag away”;® natha, “tear out™;” ntk is
also attested in Ugaritic, Ya'udic, and Akkadian, with the basic stem meaning “pour
forth™19),

II. OT Occurrences.

|. General Considerations. In the OT the root ntq is attested with certainty only in
the verb natag and the noun neteq. The verb occurs 27 times (excluding Eccl. 12:6
conj.): in the qal (3 times), niphal (10), piel (11), and hiphil/hophal (3). This includes 7
occurrences in Jeremiah, 5 in Judges, 3 in Joshua, 2 each in Psalms, Job, Isaiah 1-39,
and Ezekiel, and 1 each in Leviticus, Ecclesiastes, Trito-Isaiah, and Nahum. The noun

nataq. F. Criisemann, “Ein israelitisches Ritualbad aus vorexilischer Zeit,” ZDPV 94 (1978)
68-75; M. Dahood, “Hebrew-Ugaritic Lexicography VII,” Bibl 50 (1969) 340f.; G. R. Driver,
“Studies in the Vocabulary of the OT II1,” JTS 32 (1930/31) 361-66, esp. 3631.; L. Kohler, He-
brew Man (Eng. trans., New York, 1956), 47-50; T. Seidl, Tora fiir den “Aussatz"”-Fall.
Literarische Schichten und syntaktische Strukturen in Levitikus 13 und 14. ATS 18 (1982);
K. Seybold, Das Gebet des Kranken im AT: Untersuchungen zur Bestimmung und Zuordnung
der Krankheits- und Heilungspsalmen. BWANT 99 (1973).

1. P. Wechter, Ibn Barun’s Arabic Works on Hebrew Grammar and Lexicography (Philadel-
phia, 1964), 104.

2. Leslau, Contributions, 35, LexLingAeth, 662.

3. Z. Ben Hayyim, The Literary and Oral Tradition of Hebrew and Aramaic amongst the Sa-
maritans, 4 vols. (Jerusalem, 1957-61), 11, 522b, 530; cf. HAL, 11, 736.

4. ). Hoftijzer et al., Aramaic Texts from Deir "Alla. DMOA 256 (1976), combination V, c4.

5. Jastrow, 945b.

6. HAL, 11, 732.

7. Lane, 276lc.

8. LexLingAeth, 660f.

9. NBSS. 197.

10. HAL, 11, 732f.
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neteq is found only in Leviticus (13 occurrences in 13:30-37; also 14:54).1! The root
ntg does not occur in Biblical Aramaic.

2. The Verb natag.

a. Qal. The 3 occurrences of nataq (qal) already reveal different usage. These in-
clude the concrete notion of “tearing away’ or “tearing off”” a thing or a bodily organ;
and figuratively the military maneuver of “drawing out” the inhabitants of a city
through deception.

The Yahweh oracle concerning King Jehoiakim in Jer. 22:24 speaks of “tearing off™
or even “shaking off’12 a signet ring from the right hand: “Though Coniah the son of
Jehoiakim, king of Judah, were the signet ring on my right hand, yet I would tear you
off” (unless one is to read ‘etrgennii).'?

Another concrete use of the verb nataqg derives apparently from the language of ani-
mal husbandry or of priestly sacrificial terminology. The Holiness Code uses it along
with katat, ma‘ak, and karat as one of the four castration terms: “Any animal that has
its testicles bruised or crushed or torn (natiig) or cut out, you shall not offer to Yahweh
or sacrifice within your land” (Lev. 22:24).

The qal of ndatagq 1s also used once 1n the military-tactical sense of deceitfully “entic-
ing out.” According to the narrative of the abomination in Gibeah (Jgs. 19-21), the Is-
raelites planned to “draw out” the Benjaminites from Gibeah “onto the [two] highways
[leading to Bethel or Gibeon]|” (Jgs. 20:32; cf. the related function of the verb in v. 31,
hophal; also Josh. 8:16, niphal; Josh. 8:6, hiphil).

b. Niphal. The niphal of natag refers to concrete objects “being torn apart™ (twine,
laces, cords): “string of tow” (Jgs. 16:9), “sandal thong” (Isa. 5:27), “tent cord” (Isa.
33:20; Jer. 10:20; also Eccl. 12:6, if the MT [K: virhag; Q: vératéq] is to be emended:
‘ad "“Ser yinnatéq hebel hakkesep, “before the silver cord (suddenly) rips apart™'4), and
finally “a (threefold) cord” (Eccl. 4:12). In one instance, this function of the niphal is
employed metaphorically. Like twine, etc., so also can “plans™ (zimmaétay, Job 17:11)
be quickly “torn apart.”

Only once is ntg niphal used in reference to the separation of dross in the purifica-
tion of metals. The prophet Jeremiah is like one who smelts metal; although he wishes
to separate the genuine metal from the slag by heating it, “the impurities could not be
removed” (wéra‘im 16’ nittagii, Jer. 6:29), “apparently because in that case nothing
more would be left of the material itself,”!5 i.e., of the people of God.

One peculiar use is made of the niphal of nrq, though again quite concretely, in the
narrative of Israel crossing the Jordan. “And when the priests bearing the ark of the
covenant of Yahweh came up from the midst of the Jordan, nitr°qii kappot raglé
hakkoh®nim ‘el heharabd. Then the waters of the Jordan returned to their place™ (Josh.

11. See I1.3 below.

12. See I above.

13. See W. Rudolph, Jeremia. HAT XII (31968), 144,
4. See BHS, A. Lauha, Kohelet. BK XIX (1978), 2041,
15. Rudolph, Jeremia, 51.
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4:18). The sentence is presumably saying that “the soles of the priests’ feet extracted
themselves [from the water and stepped] onto dry ground.”!® The military-technical
function of natagq is also attested in the niphal. The Deuteronomistic history relates that
at the conquest of Ai the Israelites pretended to be beaten, fled, and were pursued by
the inhabitants of Ai, “so that they [the inhabitants of Ai] were enticed away from the
city” (wayyinnatéqii min-ha‘ir, Josh. 8:16).17

Bildad’s expression concerning the wicked being “torn from the tent in which he
trusted” (Job 18:14) derives from the nomadic environment.!3

c. Piel. The piel of ntg usually refers to “tearing apart (violently or suddenly)”
things that normally cannot be easily torn. Samson tears apart (waynattéq) “the [seven
fresh] bowstrings [with which he was bound], as a string of tow snaps (yinnatéq) when
it touches the fire” (Jgs. 16:9); he also “snapped the new ropes off his arms like a
thread” (v. 12). Otherwise, reference is made especially to the tearing apart of “bonds™
(mdsérd, Ps. 2:3: 107:14; Jer. 2:20; 5:5; Nah. 1:13); one should note that méseéra is al-
most always (excepting Job 39:5; Jer. 27:2) associated with nataqg. These texts refer to
breaking Yahweh’s divine dominion (3 times), either by the people of God themselves,
1.e., Israel (Jer. 2:20; 5:5), or by the kings of the world (Ps. 2:3). In 3 instances the ref-
erence is to the bonds of non-Israelite rule: of Babylon (Jer. 30:8), of Nineveh (Nah.
1:13), and of worldwide exile (Ps. 107:14). Here it is Yahweh himself who breaks the
bonds in liberating his people.

According to Isa. 58:6, proper fasting includes tearing apart the bonds of the en-
slaved in order to free them: “break every yoke.”!?

In the allegory of the eagle, the cedar, and the vine (Ezk. 17:1-10), in connection
with Zedekiah’s breach of the covenant (17:1-24), the prophet employs an expression
from viticulture in his Yahweh oracle concerning the “disloyal” vine (Judah): “will one
not pull out its roots?” (h9lo” ‘et-Sorasevha y°nattég, v. 9).

The formulation of an addendum to Ezekiel’s words concerning Oholah and
Oholibah (23:1-49), an addendum not attested in the LXX and OLS, is quite unique.
This occurs within a second subsequent insertion (vv. 31-34) concerning Oholah’s cup
of horror, a cup given into the hand of Oholibah, who must drink it and drain 1t and
gnaw its sherds (MT).20 The addition reads: “so that you shall tear apart your breasts™
(wéSadayik t°nattéqi, v. 34); this probably “points back to v 3 (v 21) and shows how the
judgement falls on the breasts of the adulteress which were once shamelessly offered
to the Egyptians.”?2!

d. The concrete meaning of the gal is picked up in the 3 causative attestations. The
basic meaning “tear out, tear loose,” is especially clear in Jer. 12:3. Here the prophet

16. Cf. HAL, 11, 736.

17. See 11.2.a above.

18. Concerning the text, see G. Fohrer, Das Buch Hiob. KAT XV1 (1963), 298.

19. Concerning this passage, see Dahood, 340.

20. See G. R. Driver, “Ezekiel: Linguistic and Textual Problems,” Bibl 35 (1954) 155; but cf.
BHS; W. Zimmerli, Ezekiel I. Herm (Eng. trans. 1979), 477.

21. Zimmerli, Ezekiel 1, 491.
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petitions against the faithless: “Pull them out like sheep for the slaughter, and set them
apart for the day of slaughter.”

The military-technical use of the root ntq is also attested in the hiphil. According to
Josh. 8:5f., as part of his preparations for taking the city of Ai, Joshua “entices the in-
habitants out of the city” through deception. According to Jgs. 20:29ff., the Ben-
jaminites of Gibeah are tricked into a sortie and thus “enticed away from the city”
(hont¢gii min-ha'ir, v. 31).

3. The Noun neteq. The noun neteq occurs in the OT only in the priestly laws con-
cerning leprosy (Lev. 13:1-14:57), where it is identified as a sara‘at illness.??

The priestly definition of a case of neteq reads: “When a man or woman has a dis-
ease on the head or the beard, the priest shall examine the disease; and if it appears
deeper than the skin, and the hair in it is gleaming red (sahob)?® and thin, then the
priest shall pronounce him unclean; it is neteg, it is sara’at of the head or the beard”
(Lev. 13:29f.). The reference is probably to head or beard scales (e.g., ringworm, ec-
zema), “‘probably primarily to the kind of trichophyte caused by hair fungus, one mani-
festing itself in various forms (pustules, blisters, scales, nodules). Such scales easily
infect the hair and beard areas.”?4

III. LXX. The LXX offers widely varying translations for ntg, above all
diarrhégnyein, diarrhégnynai, diarrhéssein (piel 6 times; niphal 1), though also,
among others, aporrhéssein, rhéssein, ekspdn, apospdn, diaspdn, and spdn; the noun
neteq is rendered with thratisma (though twice also with traiima).

IV. Qumran. The root ntg is rare in the Qumran writings, and the most significant
occurrences seem to be those of the noun neteq in the laws in the Temple Scroll con-
cerning the ritual protection of the sanctuary and holy city (11QT 45:7-48:17). Here
the unequivocal stipulation 1s presented that those rendered ritually unclean through
nocturnal pollution or sexual intercourse, blind persons, those affected by flux, those
who have come into contact with the dead, and those affected by sara’at are not per-
mitted to enter the city (45:7-18); three separate areas are to be set aside to the east of
the city, one each for “those sick with sara‘at, those suffering from a flux, and those
who have had an emission” (47:16-18; cf. also 48:14f.). It 1s the priest who shall de-
clare unclean anyone with chronic sara‘at or neteq (48:17).%

The root ntg occurs only once in the remaining Qumran writings; it is used substan-
tively with a meaning attested only for the verb in the OT, the state of “being torn
apart.” In 1QH 5:36f. the community’s misery prompts it to pray in the phraseology of
the lament: “Truly, I am bound with untearable ropes (/'yn ntg) and with unbreakable

22. — NYAX sara’at. Concerning the literary strata see Seidl.

23. HAK, 111, 1007.

24. K. Elliger, Leviticus. HAT 1V (1966), 184.

25. Cf. also B. Z. Wacholder, The Dawn of Qumran. Monographs of Hebrew Union College 8
(Cincinnati, 1983), 121-24.
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chains.” S. Holm-Nielsen suspects that the OT background can be found in Jgs. 15:13
or also Ezk. 3:25 and Ps. 2:3.26 Of course, Jgs. 16:11{. is also a possibility, where one
finds not only the verb “bind” (‘G@sar) and the noun “rope” (“bot), but also and espe-
cially the root ntg (cf. also Job 36:8).

Kronholm

26. S. Holm-Nielsen, Hodayot: Psalms from Qumran. AcThD 2 (1960), 111.

"”_1; natar; N1 neter

Contents: I. OT Occurrences. I1. Etymology: 1. Basic Meaning “Leap”? 2. Cognates and OT
Usage; 3. Hiphil and the “Hand” of God. III. neter: 1. OT Occurrences; 2. Etymology and
Development; 3. The Use of Natron.

I. OT Occurrences. The verb nrr is attested only 8 times in the OT: once in the gal
(Job 37:1), once in the piel (Lev. 11:21), and 6 times in the hiphil (2 S. 22:33([?]; Job
6:9; Ps. 105:20; 146:7; Isa. 58:6; Hab. 3:6). The root ntar occurs once in Biblical Ara-
maic in the aphel (Dnl. 4:11[Eng. v. 14]).

II. Etymology. The basic meaning of ntr is not certain, and one must perhaps
reckon with two different roots.!

|. Basic Meaning “Leap”? It is questionable whether the meaning determined con-
textually from the gal and piel as “leap, jump” (the LXX translates the piel with péddn)
is the primary one, since it is attested in no other Semitic language. It 1s possible, as
J. Barth suggests, that the root of Arab. natala (“‘abrade, whet, drag”; “empty”; “re-
vile”) is related in the specialized and rare meaning “leap forth (from a series).”

a. Qal. The qal is used in Job 37:1 in reference to the heart that trembles (harad) be-
fore the power and greatness of God; that heart “leaps up” tfrom 1ts place (mimm¢qémo;
Targ. attests a form of “paz, “jump, leap”), i.e., beats vehemently.

b. Piel. Whereas the basic stem refers to a movement bound to a specific situation

natar. G. R. Driver, “Difficult Words in the Hebrew Prophets,” Studies in OT Prophecy. FS
T. H. Robinson (Edinburgh, 1950), 52-72, here 70-72.

1. KBL2, 645, and HAL, 11, 736f., suggest three.
2. ). Barth, ZDMG 43 (1889) 188, following J. G. Hava, Arabic-English Dictionary (Beirut,
1951), “to rush forth from the lines [soldier].”
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and place, though a movement also taken as iterative, the piel in Lev. 11:21, apparently
as an intensive, refers to the successive jumping around from place to place unique to
grasshoppers.?

c. Hiphil. The hiphil is explained from the perspective of this postulated basis
“jump” in the causative sense as “cause to leap up” or as an undoing of fetters (Ps.
105:20; 146:7; Isa. 58:6; in each case the LXX uses a form of /y9), or is interpreted as a
“loosening™ or “raising” of God’s hand (Job 6:9), and as causing someone to jump up
in terror, to start/leap up,* or as causing the nations to quake (Hab. 3:6; cf. AKkk. rararu,
“tremble, quake,” and Arab. rartara, “shake, stir up, incite”).3

The hiphil wayyatter (tamim darké [Q: darki]) in 2 S. 22:33 is disputed, since the
textually more reliable parallel passage in Ps. 18:33(32) reads wayyittéen. H. W.
Hertzberg, however, suspects that this represents “an inappropriate simplification,”
and translates “and made my way free and safe”;® KBL? suggests (under tir hiphil) for
wayyattér the conj. wa'ettar, a qal form of natar with the secondary meaning “leap
safely.” An error in transmission, however, would in any case transcend the LXX,
since over against értheto (Ps. 18:33[LXX 17:33]) it translates exetinaxen (A:
exéteinen, Yulg. complanavit) in 2 S. 22:33, the same verb (ektindssein) it uses for the
‘aphel of n€tar in Dnl. 4:11(Theodotion 14) (ektindxate).

2. Cognates and OT Usage. Other Semitic languages offer two semantic clues for
explaining etymologically the Hebrew usage.

a. In Aramaic, Syriac, and Mandaic,’ ntr means “fall off/down, drip down.” Middle
Heb. natar (a synonym of nasar) exhibits the same meaning as ““fall off/down, detach
oneselt”; niphal, “loosen, become detached”; hiphil, “loosen, detach™; cf. Arab.
natara, “‘fall off/down” (leaves, in the Syriac dialect8). In Biblical Aramaic, n€tar oc-
curs once in the aphel in reference to “stripping off” or “shaking off” foliage (Dnl.
4:11114]). The hiphil of ntr in Isa. 58:6; Ps. 105:20; 146:7 can be understood quite well
as deriving from the basic meaning “fall off/down”; this would then be understood in
the causative sense as “‘cause (fetters) to fall off.”

b. Arab. natara means “seize for oneself, tear away, seize through force”; “tear
apart (a garment)” (related to nasara I, “take away, scratch off”’; Vulg. “be torn apart,
rip apart” [intransitive], and to Akk. nasaru “apportion off, separate out, withdraw™).
AKk. nataru means “rip apart” (intransitive); D “rip apart” (?) (mountains, jaws),
nurturu, “tear away.”” This might suggest an expansion of the base nz-.10

3. Cf. HP, 153.

4. HAL, 11, 737.

S. GesB.

6. I & II Samuel. OTL (Eng. trans. 1964), 390 n. g.

7. Cf. MdD, 308.

8. Concerning Soq. nétor, for which W. Leslau, Lexigue Sogotri (Paris, 1938), 279, suggests
“let out a word,” cf. Arab. natara al-kalam, which according to Hava, Arabic-English Dictio-
nary, means approximately “he spoke much.”

9. Cf. AHw, II, 766a and 806b.

10. — YN natas, 1.1.
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Heb. natar can easily be understood on the basis of this etymology. In Job 37:1 this
would refer to the violent throbbing of the heart (“up to one’s neck™; cf. Ps. 38:11[10],
libbi s¢harhar), such that it is virtually “torn away” from its proper place (LXX
aperryé; Vulg. emotum est; cf. Sir. 43:18: ekstésetai kardia). The piel in Lev. 11:21
would be describing the adroit movements of grasshoppers, who “tear themselves
away” from the earth with the leaping of their large legs. The hiphil in Ps. 105:20;
146:7; and Isa. 58:6 can be understood not only on the basis of the fundamental mean-
ing “fall off/down,” but just as easily on the basis of “make a quick movement,” which
would then qualify the “tearing apart/off/away” of fetters as an impulsive and dynamic
act, unless ultimately such “falling off/down” is itself to be derived from the notion of
“making a quick movement.” Driver interprets the hiphil in Hab. 3:6, which portrays
the reaction of the nations to Yahweh'’s theophany, analogous to the Akkadian expres-
sion describing Nabu as “tearing apart the land” through the storm winds (matati
unattar); this is the same sense in which Yahweh “tears apart™ the nations, 1.e., “scat-
ters” them.!! If the notion of “tearing apart” derives from that of “making a quick
movement,” then this might mean that Yahweh causes them to undertake quick move-
ments, i.e., either causes them to “tremble,” which might be suggested as a parallel to
the shaking of the earth (mwd),!2 or that he drives them to flight such that they “dis-
perse, scatter apart” (= are “torn apart™).

3. Hiphil and the “Hand” of God. It is unclear just what notion lies behind the
hiphil of natar in connection with the “hand” of God (Job 6:9), which is to cut off Job’s
life thread. F. Horst takes as his point of departure the alleged basic meaning “cause to
leap,” and translates “that he would free his hand” (for action).!? Drawing on the same
etymology (“free up, start up”), G. Fohrer seems to assume quite the opposite by un-
derstanding “that he would free, raise his hand” in the sense of “that he would with-
draw his hand.”'4 HAL also advocates the meaning “to loosen . . . remove,” and refers
to a fragmentary Egyptian Aramaic verbal form #7, which as an equivalent to 2'dt, *1 re-
move” (haphel of ‘dy) one should read as [hn]tr;, I take away™ (haphel of ntr).!5

The connection between ntr yd + divine subject is possibly also attested in Ugaritic.
The only occurrence reads: vd ytr ktr whss.10 J. Aisleitner derives the verbal form yir,
which occurs only here, from ntr, “make an adroit movement,” whereas in contrast
C. Gordon associates it, with no indication of meaning, with “zr[?] IL.”"!7 M. Dahood
translates, “may he stretch out his hand” and refers to Job 6:9 with allegedly the same

11. P. 70.

12. Cf. HAL, 11, 555.

13. Hiob. BK XV1/1 (1968), 104,

14. Das Buch Hiob. KAT XVI (1963), 157, 161.

|5. HAL, 11, 736, referring to AP, 15:35. Cf. J. A. Fitzmyer, “A Re-Study of an Elephantine
Aramaic Marriage Contract (AP 15),” Near Eastern Studies in Honor of William Foxwell
Albright (Baltimore, 1971), 166.

16. KTU, 1.6, VI, 52f.

17. Cf. WUS, no. 1873; UT, no. 2595.
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meaning, though he also considers a derivation from witr, “to be in excess,” hiphil, “to
make abundant,” to be conceivable, according to which then yd yrr would mean “may
he be generous.”!® In any case, until now the other Semitic languages have not offered
any unequivocal explanation for Job 6:9. As far as the parallel first half-verse is con-
cerned (“that it would please God to crush me™), the most likely basic meaning is that
discussed above under I1.2.b, “make a quick movement,” secondarily “tear apart™:
That God might finally “unfetter” his as 1t were “bound,” 1.e., inactive or resting, hand,
or quickly set it into motion,!? to cut off Job’s life thread.

IIl1. Neter.
1. OT Occurrences. The noun neter, “natron,” occurs twice in the OT (Prov. 25:20;

Jer. 2:22).

2. Etymology and Development. This lexeme is of Egyptian origin and is attested
since the Pyramid Texts as ntry, later as ntry.20 From here it found its way as a cultural
loanword into the Semitic and many other languages, though before the Late Egyptian
sound shift (ca. 1200 B.C.), but after the change from ¢ to 7, as T. O. Lambdin suggested:
AKK. nit(i)ru; perhaps also Hitt. nitri; Aram. nitra’, Syr. nétra’, Eth. natran.?' The
word found its way into the European languages by way of Arab. nartriin, as well as
GKk. nitron (also litron) and Lat. nitrum.

3. The Use of Natron. a. In ancient Egypt natron was mined primarily in the Wadi
Natrun, so named after natron itself, and near El Kab, and was used in mummification,
ritual purification, censing, healing, and glass production.??2 In Mesopotamia it was
used for skin eruptions; for scab removal, the head should be washed with a mixture of
natron and honey.*?

b. It also appears in Jer. 2:22 as a substance used in purification and healing. No
matter how much natron and lye24 Israel uses, it cannot wash away the filth of its guilt
before God. The comparison in Prov. 25:20 recalls a familiar chemical reaction of na-
tron. A person who sings and one who is in a bad mood get on together like natron and
vinegar; the mixture “ferments, boils up” (this 1s why one earlier derived neter etymo-
logically from natar, “leap up”).?

Maiberger

8. Dahood, RSP, 11, 36, no. 6¢. Cf. also idem, RSP, 111, 83, no. 147.

19. K. Budde, Das Buch Hiob. HKAT 11/1 (21913), in loc.

20. See M. Ellenbogen, Foreign Words in the OT (London, 1962), 117. Cf. WbAS, 11, 366.
21. “Egyptian Loan Words in the OT,” JAOS 73 (1953) 152t.

22. Cf. LexAg, 1V, 358f.

23. R. Labat, “Le premier chapitre d'un précis médical assyrien,” RA 53 (1959) 8:34.

24. AuS, V, 155.

25. So still H. Lewy, Die semitischen Fremdwdrter im Griechischen (Berlin, 1895), 53.



WnJ natas 123

wn; natas

IN——

Contents: 1. 1. Etymology; 2. Occurrences. II. 1. Jeremiah; 2. Other Texts; 3. Summary.
1. LXX.

I. 1. Ertymology. Outside Hebrew, the root nts is attested in Middle Hebrew, Jewish
Aramaic, Samaritan, and Syriac.! It is also attested in Egyptian Aramaic as nd§ with
the meaning “destroy.”

2. Occurrences. Within the Hebrew canon itself, the root nt$ occurs only as a verb:
14 times in the qgal, 4 in the niphil, and once in the hophal. To this are added 3 occur-
rences in the gal in Sirach. The root nts§ is not attested in the Qumran texts (including
the Temple Scroll).

IL 1. Jeremiah. Of the 19 occurrences in the Hebrew OT, 11 are in the book of Jere-
miah (1:10; 12:14,15,17; 18:7,14; 24:6; 31:28, 40; 42:10; 45:4), revealing a clear cen-
ter of gravity in usage. Of these, however, one can be eliminated, since it is found in an
apparently corrupt text; it is universally accepted that 18:14 should be emended from
yinnarsi to yinnascm.

Within the book of Jeremiah, the verb nt§ is usually used in contrasting correlation
with nt". This becomes especially clear when the two contrasting verbs are immedi-
ately juxtaposed in Jer. 24:6; 42:10; 45:4, where hrs and bnh are also variously juxta-
posed. This contrasting of the two terms makes possible a more precise determination
of the content of nt§ in the sense of “tear out, uproot,” in semantic opposition to
“plant.” A survey of the texts also makes clear that both nt§ and nt" are always used fig-
uratively in Jeremiah to express the loss of land (exile) or the (renewed) bequest of
land and an abiding in the land.

One notices that nt§ never stands isolated in Jeremiah (though at first glance this
seems to be the case in Jer. 12:14f., v. 17 already alters this situation), but rather always
in a series with one, several, or even all of the following verbs: ‘bd, hrs, nts, r. This se-
ries then also includes — apart from Jer. 12:14f.,17; 31:40 — nt’, as already men-
tioned, as well as, subordinated to it, bnh; this includes Jer. 18:7, though the connec-
tion is not made until v. 9. In connection with this series, R. Bach speaks of an
originally four-part form in which the two positive verbs bnh and nt" are fixed from the

nata$. R. Bach, “Bauen und Pflanzen,” Studien zur Theologie der alttestamentlichen
Uberlieferungen. FS G. von Rad (Neukirchen, 1961), 7-32; W. Thiel, Die deuteronomistische
Redaktion von Jeremia 1-25. WMANT 41 (1973), esp. 163f.; H. Weippert, Die Prosareden des
Jeremiabuches. BZAW 132 (1973), 191-202.

1. HAL, 11, 737.
2. DNSI, 11, 719¢.
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outset, while the negative verbs may vary.? Because of the difficulty in temporally dif-
ferentiating between the various texts in Jeremiah, however, one cannot demonstrate
unequivocally the existence of such an original form.

In Jeremiah, Yahweh is variously the initiator of this tearing out or of being torn out
(Jer. 31:40 is the only text with the niphal of nts, excepting 18:14). The object is never
an individual person but rather a group, including nations and kingdoms (1:10; 18:7),
the Judean exiles (24:6), the house of Israel and the house of Judah (31:28), Jerusalem
(31:40), those planning to emigrate to Egypt (42:10), even the “evil neighbors™ (12:14-
17); finally, the verb is formulated openly without any concrete addressee in 45:4, in
the words to Baruch.

The verb nts occurs in connection both with assurances of good fortune (and then
usually with /67 cf. Jer. 24:6; 31:28,40; 42:10) and with proclamations of disaster ac-
companying similar assurances (1:10; 12:14f.,17; 18:7; 45:4). Hence in Jeremiah this
term, in reality a negative one, never occurs alone in these announcements of judg-
ment, but rather always with an eye on Yahweh'’s prospective salvific activity. This ab-
sence from the pure proclamation of misfortune stands “peculiarly without reference
next to the center of Jeremiah’s proclamation.”# This prompts the question whether the
use of nts 1s to be traced back to Jeremiah himself, or whether it points to a different au-
thor. According to Bach, these series of verbs date from the second period of Jere-
miah’s activity.” H. Weippert (passim) also assigns this use of n#§ to Jeremiah himself,
while Thiel and others, probably in view of the various contexts, speak with greater
justification of Deuteronomistic origin, as suggested as well by some of the texts men-
tioned in what follows.

2. Other Texts. The use of nts in Dt. 29:27(Eng. v. 28) clearly refers to the already
very real situation of the exile; according to this text, this uprooting is a consequence of
divine wrath, and Yahweh 1s accordingly again the subject, the Israelites the object.
The conclusion to the verse shows that the statement was made during the period of the
exile itself, so that for that reason, too, this must represent a Deuteronomistic text. 1 K.
14:15 also occurs within a Deuteronomistic context in the announcement of judgment
to Jeroboam, including the announcement that Yahweh will send Israel into exile, in
this case referring probably to the northern kingdom 1n 722/721.% Ezk. 19:12 deviates
strikingly from the usage discussed to this point. The lament over the royal house in
Ezk. 19:1{f. flows into a statement concerning the queen mother (vv. 10-14). The com-
parison with a vine in a vineyard indicates that she will be uprooted and, after a de-
struction of her desires, transplanted in a foreign land. According to W. Zimmerli, the
“mother” here stands for the entire Davidic royal house.” Thus the focus is on its exile,
not on the people themselves. Hence the substance of what is said using n#§ remains

P. 11.
Bach, 10.
P. 30.

. E. Wiirthwein, Das erste Buch der Konige 1-16. ATD XV1 (1977), 178.
. W. Zimmerli, Ezekiel 1. Herm (Eng. trans. 1979), 397.
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identical with that of the previous texts, and any textual emendation metri causa re-
garding wattuttas is to be rejected for this reason as well.®

Within the context of the salvific oracle in Am. 9:13-15 (a later addition), Yahweh
assures Israel that he will plant them upon their land and will never again pluck them
out. Here the threat of exile is reversed,? and both the return to the land and an abiding
in it are assured. Both the formulation and the content here recall the texts in Jeremiah
and were probably also influenced by them.!V

Although the various uses of nt§ in the remaining texts exhibit a more singular char-
acter, the semantic proximity to our previous examples remains discernible. Problems
arise in connection with Mic. 5:13(14) with regard to the object of w®natasti within
Yahweh’s invective against Israel. Although the text attests "?s§éreyka, H. W. Wolft
suggests that one read an original ‘6y°beyka, since nt§ is otherwise always found in
connection with the deportation of human beings and is never used to express the de-
struction of Asherim.!! Mic. 5:11f.(12f.), however, fully supports preserving the refer-
ence to "4§éreyka, so that Mic. 5:13(14) represents an atypical use of n#s.!?

After being rescued from enemies, the petitioner in Ps. 9 extols Yahweh in a
thanksgiving hymn: ‘@rim natasta (v. 7(6]). The use of nts here parallels our previous
findings at least insofar as here, too, reference is made to the depopulation of cities,
which probably also includes deportation.

Dnl. 11:14 refers more to an individual person than do the previous texts. Dnl.
11:2b-4 deals with the time and rule of Alexander the Great and with the collapse of his
power. Not only people will be uprooted here but Alexander’s kingdom itself (tinnatés
malkiito). Although this text does use nts§ in the figurative sense, it no longer does so in
connection with human beings but rather with an abstract notion.

In Yahweh’s words to Solomon after the temple construction is completed (2 Ch.
7:12ff. par. 1 K. 9:2-9), he warns against transgressing his commandments; if this oc-
curs, he will pluck the Israelites up out of their land. It is striking that the verb nts does
not appear in the source text itself (which has karat), but rather was consciously 1ntro-
duced by the Chronicler in recollection of the experience of the exile.

Finally, the verb nt§ occurs 3 times in Sirach (3:9; 10:17; 49:7). The latter two oc-
currences are commensurate with our previous findings. Whereas 49:7 refers to Jere-
miah’s call narrative and repeats Jer. 1:10 almost verbatim, Sir. 10:17 addresses the na-
tions; God sweeps them from the land and plucks them out.

In contrast, Sir. 3:9 involves questions of upbringing and the relationship between
parents and children. The father’s blessing lays the foundation (the root), and the
mother’s curse uproots the plant. Here, too, nts is used metaphorically, though in a
manner different from the previous texts it focuses on the foundations of education,
foundations that can be not only established positively but also destroyed in a child.

8. Ibid., 390.

9. H. W. Wolff, Joel and Amos. Herm (Eng. trans. 1977), 354.

10. Cf. Weippert, 199.

1. H. W. Wolff, Micah (Eng. trans., Minneapolis, 1990), 159.

12. Concerning the problems raised by Mic. 5:13(14), cf. also J. Sasson, RSP, 1, 436, no. 94g.
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3. Summary. We have found nts to be a verb that in relation to nt” suggests first of all
concrete usage in reference to plants, which can be uprooted from the earth. In contrast
to nt, however, nt§ nowhere demonstrates this kind of concrete usage in the OT.
Rather, nts is always used in the figurative sense, and almost always focuses on the up-
rooting of a people or group of people from their native land and on their exile in a for-
eign land. In this context nts can be threatened as a coming experience, or can be an-
nounced within the framework of salvific assurances as an experience (soon to be)
overcome. Although Yahweh is the initiator of this uprooting, the actual cause is a de-
viation from the commandments, or the provoking of Yahweh’s anger. Since nts§ does
not occur 1n preexilic texts, one can assume that the use of this verb derives from the
experience of the exile itself, which was interpreted as an uprooting from one’s own
land in analogy to the uprooting of a plant from its vital earth. The verb nts§ 1s perhaps
also underscoring in its own way the significance the land possessed for the people ac-
cording to the OT understanding.

1. LXX. In view of the LXX rendering of nts, a unique situation arises insofar as

14 different Greek verbs are used to translate the one Hebrew verb. For this reason, one
cannot demonstrate any special content for nts in the LXX.

Hausmann

220 sbb; 2°20 sabib; A0M misab; AVY mésab; NIV nsibbad; NIV sibba
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1959); S. E. Balentine, “A Description of the Semantic Field of Hebrew Words for ‘Hide,”” VT
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Mitos y levendas de Canadn segiin la tradicion de Ugarit (Madrid, 1981); B. Peckham, “Notes
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I. Extrabiblical Occurrences. 1. The root sbb is attested in Ugaritic in the G stem
with the meaning “go around something,” “turn into something,” and in the N stem
with the meaning “be transformed.”! In the Ba"al myth we read sb ksp lrgm hrs nsb
llbnt, “the silver had become plates, the gold had become tiles,”? and in the Legend of
King Keret one reads in a conjuring scene sb Igsm rs, “he encircled the ends of the
earth.”? The verb recurs in the Tale of Aghat, again in the context of conjuring, in the
expression ysb p’lth, “he walked around his failed field.”

2. The root sbb occurs in two forms in the Ammonite inscription from the citadel of
Amman, a cultic regulation from the 9th century B.C.: sbbt and msbb I (1. 1). The first
form corresponds to Heb. s¢bibét and refers to a “circle” or “cycle” around something.
The second, corresponding to Heb. missabib, though disputed, probably means “encir-
cling, surrounding (upon).” The construction with 7 suggests a hostile act.

3. The root shb is attested in Phoenician in an inscription from Kition,® where bsbb
means approximately “round about, all around.”’

4. Several occurrences are also attested in extrabiblical Hebrew. In Lachish ostracon
no. 4 one finds the expression btsbt hbgr, whereby tsbt alludes to a cycle, i.e., approxi-
mately “at the return of the morning,” “when morning comes again.”® In ostracon no. 2
from Arad the expression whsbt mhr appears, which Lemaire interprets as “and you
will return” 1n the sense of “you will send back,” Aharoni as the military expression “in

the survey tour of the morning,” and Sasson as “hand over, transfer” (as in Nu. 36:7,;
| Ch. 10:14; Jer. 6:12; 21:4; Sir. 9:6).°

on a Fifth-Century Phoenician Inscription from Kition, Cyprus (CIS 86),” Or 37 (1968) 304-24;
G. von Rad, “There Remains Still a Rest for the People of God: An Investigation of a Biblical
Conception,” The Problem of the Hexateuch and Other Essays (Eng. trans., New York, 1966),
94-102; W. Richter, Traditionsgeschichtliche Untersuchungen zum Richterbuch. BBB 18 (1963);
V. Sasson, “The Meaning of whsbt in the Arad Inscription,” ZAW 94 (1982) 105-11; B. Stade,
“Der Text des Berichtes iiber Salomos Bauten. 1 Ko6. 5-7,” ZAW 3 (1883) 129-77; T. Veijola,
Verheissung in der Krise: Studien zur Literatur und Theologie der Exilszeit anhand des 89.
Psalms. AnAcScFen B 220 (Helsinki, 1982); idem, “Davidsverheissung und Staatsvertrag,”
ZAW 95 (1983) 9-31, esp. 15; J. A. Wilcoxen, “Narrative Structure and Cult Legend: A Study of
Joshua 1-6,” Transitions in Biblical Scholarship, ed. J. C. Rylaarsdam (Chicago, 1968), 43-70.

1. WUS, no. 1882, associates this latter meaning with syb, “pour.”

2. KTU, 1.4, VI, 34f.

3. KTU, 1.16, 111, 3.

4. KTU, 1.19, 11, 12: cf. line 19.

5. Horn, 2-13; Cross, 13-19; E. Puech and A. Rofé, “L’inscription de la citadelle d’ Amman,”
RB 80 (1973) 531-46; Dion, 24-33.

6. An administrative document, CIS, 86.

7. L. 4; cf. Masson and Sznycer, 21-68; Peckham.

8. KAl 194:9; Lemaire, 110-17.

9. Lemaire, 161f.; Aharoni, 15f.; Sasson, 105-11.
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5. Old Aramaic attests an occurrence in an inscription from Sefire, which reads whn
v 1" hd mlkn wysbn, “and if one of the kings comes and surrounds me.”!? This is a refer-
ence to “surrounding” in the military sense.!!

6. Finally, the root sbb has been transformed in Mandaic into swb, though the mean-
ing remains the same, “surround.”!2 It should be pointed out that in the Samaritan Pen-
tateuch both sbb and swb are used (qgal and hiphil).

7. These examples show clearly that the root sbb as a rule has the meaning “turn
(around)™ or “surround™; only in one instance (Arad) is the meaning “transfer” a possi-
bility. The context is largely military (war) or cultic-liturgical; the Amman inscription
seems to unite these two aspects.

I1. Biblical Occurrences. 1. The verb sbb occurs 161 times in the Hebrew OT: 90
times in the qal (9 in the Pentateuch, 37 in the Deuteronomistic history, 8 in the
Prophets, 36 in the Writings), 20 in the niphal (3 in the Pentateuch, 7 in the
Deuteronomistic history, 10 in the Prophets, 8 of those in Ezekiel), once in the piel
(2 S. 14:20), 12 in the polel (7 in the Psalms), 32 in the hiphil (once in the Pentateuch,
15 in the Deuteronomistic history, 4 in the Prophets, 12 in the Writings), and 6 in the
hophal (4 in the Pentateuch).

2. The word sabib is used as a substantive (“environs,” “neighborhood”) or adverb
(“round about, all around™);!3 it occurs 333 times: 73 times in the Pentateuch. 50 in the
Deuteronomuistic history (27 in 1-2 Kings), 149 in the Prophets (28 in Jeremiah, 109 in
Ezekiel), and 61 in the Writings (23 in Chronicles).

3. Other derivatives include sibbd, “turning, arrangement” (1 K. 12:15; the par.
2 Ch. 10:15 has n®sibba); mésab, *circular banquet table, couch” (Cant. 1:12), “neigh-
borhood, surroundings” (2 K. 23:5), “round about, all around” (1 K. 6:29; Ps.
140:10{Eng. v. 9]; so also m®sibba in Job 37:12); and miisab (Ezk. 41:7, uncertain).

4. In addition, Sirach attests 14 occurrences: the verb 3 times in the qgal, 3 in the
hiphil; sabib 7 times; s°bibd once (14:24).

In these statistics, the enormous frequency of occurrences in Ezekiel stands out
(sabib, 109 of 333 occurrences; sbb, 11 of 161 occurrences; and miisab). One should
also note that the P tradition in the Pentateuch, which stands close to Ezekiel, has a
large number of occurrences (of 86 in the Pentateuch, more than 60 are attributed to P).

10. KA 222B:28; cf. 34.

1. Cf. Dupont-Sommer, 257ff.; Fitzmyer, 9ff.

12. MdD, 320.

13. Cf. R. Cook, “The Neighbor Concept in the OT” (diss., Southern Baptist Theological
Seminary, 1980).
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I11. Semantic Field. 1. Among the words semantically related to sbb, — AP ngp
hiphil i1s especially significant. Of the 15 occurrences of this verb, 11 are associated
with sbb/sabib (Josh. 6:3,11; 1 K. 7:24; 2 K 6:14f.; 11:8; 2 Ch. 4:3; 23:7; Ps. 17:9-11;
22:17]16]: 48:13[12]; 88:18[17]). The Psalms use the two verbs in synonymous paral-
lelism, and the other texts similarly attest either parallelism or an amplification or com-
plementing of the concept itself.!4

2. The semantic field of sbb coincides in part with that of Swb. The two verbs are
mutually related; cf. Gen. 42:24: “He turned away from them (wayyissob mé™“léhem)
... and he turned back to them (wayvasob "“léhem).” A comparison between the paral-
lel passages 2 S. 6:20a and 1 Ch. 16:43b is particularly revealing. Here the same for-
mula 1s used in an identical context and with the same meaning, yet the first verb 1s
swb, and the second shb (*“and David returned to greet his household™); hence the two
verbs are in part interchangeable (see also Josh. 6:14; 2 K. 9:18-20; Ps. 59:7,15]6,14/];
Jer. 41:14).

3. Other parallels to sbb include: kfr; which in Ps. 22:13(12) is synonymous with
sbb; pp (2 S. 22:5f. par. Ps. 18:5f.[4f.]; Jon. 2:4,6(3,5]); and rb.15

4. As a verb of movement, sbb appears frequently in close association with other
verbs of this type: pana (Dt. 2:1,3), halak (Jgs. 11:18; 1 8. 7:16; 15:27; 2 K. 3:9; 1 Ch.
16:43; Jer. 41:14; Ezk. 10:11,16), gam (Jgs. 20:5), varad (1 S. 15:12), “ala (2 S. 5:23;
| Ch. 14:14), ‘abar (Josh. 6:7; 15:10; 16:6; 1 S. 15:12; Ezk. 1:9,12,17; Jon. 2:4[3]). and
niis (Ps. 114:3,5).16

I'V. Syntax, Stylistic Considerations, Meaning. The general, basic meaning of the
root sbb as revealed in the extrabiblical documents coincides essentially with that
found in the biblical texts. One should note, however, that the frequent use of sbb in the
OT has developed a broad spectrum of meanings.

l. The subjects of sbb include persons (e.g., Samuel in |1 S. 7:16; Saul in 1 S. 15:12;
Davidin 1 S. 17:30; Ahab in 1 K. 21:4; Jeroboam in 2 Ch. 13:13), human collectives
(e.g., ‘ansé ha’ir in Gen. 19:4; b°né yisra’el in Dt. 2:1,3; hakk®na™ni in Josh. 7:9;
visrael in Jgs. 11:18; bné dan in Jgs. 18:23), animals (Ps. 22:13,17[12,16]), or things
(e.g., stones, Ex. 28:11; 39:6,13; the wheels of a cart, Isa. 28:27; a door, Ezk. 41:24;
etc.). Abstract concepts occasionally function as the subject of sbb: iniquity (Ps.
49:6(5]), steadfast love (Ps. 32:10), mischief and trouble (Ps. 55:11[10]), or geo-
graphic realities, e.g., a boundary (Josh. 15:3,10; 16:6; 18:14). In Ezk. 1:9,12,17, su-
pernatural beings are the subject of sbb. Yahweh or ¢/léhim functions several times as
the subject of sbb, especially in the polel and hiphil (Ex. 13:18; Dt. 32:10; 1 Ch. 10:14;

14, Cf. V.2.1 below.

15. See V.1.2 below.

16. Cf. also M. J. Gruber, “Ten Dance-Derived Expressions in the Hebrew Bible,” Bibl 62
(1981) 328-46.
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Ezr. 6:22; Ps. 32:7; Jer. 21:4; Ezk. 7:22, etc.); this is less frequently the case in the qal,
niphal, and hophal (cf., however, Job 16:13; Ps. 71:21).

2. The objects of sbb are also quite varied. They include: a land (Gen. 2:11,13; Nu.
21:4), a city (2 K. 6:15; 2 Ch. 17:9), a house (Gen. 19:4; Jgs. 19:22; 20:5), a person
(Jgs. 16:2; 1 S. 17:30; 2 Ch. 13:13), an object (Prov. 26:14; Jer. 52:21), etc. In this re-
gard, three objects should be pointed out in particular: panim, léb, and §ém. These form
characteristic expressions with sbb, expressing significant alterations in the persons in-
volved. (a) “Turning one’s face (or turning it away)”’ can be meant in a purely external
fashion, or can refer to a change in attitude, or even to strong disinclination (Jgs. 18:23;
1 K.8:14; 21:4; 2 K. 20:2; 2 Ch. 6:3; 29:6; 35:22 [hiphil]; Isa. 38:2; Ezk. 7:22; see also
2 S. 14:20 piel, “give the matter a different complexion, change the course of affairs.”
(b) “Turning one’s heart” refers to a change in direction affecting a person’s action or
thinking (1 K. 18:37; Ezr. 6:22 hiphil; Eccl. 2:20; 7:25 qal). (¢) “Changing one’s name”
usually indicates that a person receives a new task (Nu. 32:38 hophal; 2 K. 23:34;
24:17; 2 Ch. 36:4 hiphil).

The object often stands in the accusative, especially with the gal and hiphil forms,
and the verb then means “surround, encircle.” The same meaning occasionally occurs
when sbb is used with ‘el or b¢ (2 K. 8:21; 2 Ch. 17:9; 23:2; Eccl. 12:5). In contrast, sbb
+ min refers largely to “turning away from,” usually from a person (Gen. 42:24; 1 S.
17:30; 18:11; Cant. 6:5; Ezk. 7:22); sbb + min . . . "el implies movement from one place
to another, or a transition from one condition to a different one (Nu. 36:7; cf. 1 S. 5:8).
The prep. ‘al gives the root shb a hostile connotation (Gen. 19:4; Josh. 7:9; Ps.

55:11[10]).77

3. The verb sbb thus usually implies a movement that simultaneously involves a
change of some sort. This change can be of various types: a change of place, of pos-
sessions, of disposition, of behavior, etc. In brief, the verb involves an external cir-
cular movement or an inner change, an alteration of things or events, in one respect
or another a turning from or avoidance of a place or person. The fundamental mean-
ing of sbb takes on various nuances according to the type of change or the path
taken. Both this fundamental meaning and various nuances can generally be ex-
pressed by compounds using Lat. circum-, Eng. “around,” or Gk. kykl-. In some
cases, however, sbb deviates from this basic meaning. In order to comprehend the
entire semantic scope, one must consider the purpose, context, and special circum-
stances of the text. That 1s, the encircling of a person, building, or city can take place
for quite varied reasons. The purpose can be protection (Dt. 32:10; 2 Ch. 33:14;
Cant. 3:3; 5:7), attack (2 K. 3:25; 2 Ch. 18:31), a cultic procession (Josh.
6:3f.,7,14f.), etc. Contexts can be martial and cultic as well as religious-theological,
and are occasionally mixed.

17. Cf. 1.2 above.
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V. Significant Texts.

. Military Context: War. The root sbb (both verb and adverb) occurs frequently as
part of formulae and texts characteristic of military and martial institutions.

a. 1 S. 14:47 relates that Saul conducted war with his enemies on all sides
(wayyillahem sabib bkol-"6y°bayw). A similar statement 1s made regarding David, us-
ing sbb and milhamd; David was unable to build the temple mippné hammilhama
‘Aser s°babuhii, “because of the warfare with which they surrounded him” (1 K.
5:17[3]). The following verse underscores the contrast with Solomon: “But now
Yahweh my God has given me rest on every side” (héniah li missabib, v. 18[4]). These
statements are absolute and global. War and peace completely influenced the period of
[srael’s first kings, and these formulae seek to describe programmatically the entire life
or at least the essential authority of their reign.

b. As antithetical concepts, war and peace belong to the same semantic field, and
the root sbb is related to both. Ancient cities were normally surrounded (sbb) by walls,
while fortifications, trenches, siege ramparts, etc., around (sabib) the city served for
defense or for attack. David’s first undertaking after the conquest of Jerusalem was the
construction of a wall around the city (2 S. 5:9). Solomon similarly concerned himself
from the outset of his reign with the construction of the wall around the city (1 K. 3:1).
By contrast, one of the first measures undertaken during an attack on a city was to de-
stroy the walls surrounding it (2 K. 25:10; Jer. 52:14; cf. Eccl. 9:14; Ezk. 4:2). An anal-
ogous situation applies to human beings. Whereas Samson’s enemies assemble (hiphil)
around him in order to kill him (Jgs. 16:2; cf. 20:5), Saul’s people are encamped
around him (honim s¢bibotaw) to shield him from the enemy (1 S. 26:5,7). Saul slept in
the middle of the camp, and his warriors positioned themselves around him. This is the
strategy of royal escort whenever possible (cf. 2 K. 11:8,11: “you shall surround [ngp
hiphil + sabib] the king, each with his weapons in his hand”).

The root sbb is used quite often with the meaning “surround with hostile intentions™ in
connection with other verbs typical of military language. In these instances such “encircle-
ment’ is usually a preparation for harsher measures. Thus 2 S. 5:23 (cf. 1 Ch. 14:14; 2 Ch.
13:13) involves surrounding the enemy in order to attack them with the sword; in 2 Ch.
18:31 the purpose is the coming assault (wayyasobbi ‘alaw [€hillahém; cf. 2 Ch. 35:22).

Some texts use sbb with ‘Grab with the meaning “set in ambush” (Jgs. 20:29; 2 Ch.
13:13), others with nkh hiphil (2 S. 18:15; 2 K. 3:25 par. 2 Ch. 21:9).

c. As a holy institution, war in Israel is accompanied by certain rites. In the final
analysis, Yahweh both wages war and brings it to an end. Divine intervention is so de-
cisive that it can change the fate of the combatants: “I will turn back (sbb) the weapons
of war which are in your hands and with which you are fighting against the king of
Babylon and against the Chaldeans who are besieging you outside the walls™ (Jer.
21:4). Even though the exact sense of the expression sbb ’‘et-k€lé hammilhama here is
somewhat obscure,!® it is clear that Yahweh is directing the battle.

18. H. Weippert, “Jahwekrieg und Bundesfluch in Jer 21:1-7," ZAW 82 (1970) 405-8, sug-
gests “a turning of weapons.”
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The role Yahweh plays in both war and peace comes clearly to expression in texts
using sbb/sabib. One particularly significant expression is ‘oy¢bim missabib, one used
together with various other verbs exclusively in literature of the Deuteronomist and the
Chronicler. Saul conducted war “with all his enemies on all sides” (sabib b¢kol-
oyebaw, 1 S. 14:47); 1t i1s repeatedly said that Yahweh gives his people rest (nwh
hiphil) “from all their enemies on every side” (Josh. 21:44; 23:1). These formulae oc-
cur in the traditions concerning the conquest of the land (Dt. 12:10; 25:19; Josh. 21:44;
23:1) and 1n connection with several kings: David (2 S. 7:1b), Solomon (1 K. 5:18[4];
| Ch. 22:9,18), Asa (2 Ch. 14:6[7]; 15:5), and Jehoshaphat (2 Ch. 20:30). Such peace
before the enemy 1s not limited to political deliverance but rather encompasses all of
life.'” Jgs. 8:34 and 1 S. 12:11 use the verb ns/ hiphil: Yahweh rescues his people “from
the hand of all their enemies on every side.” In contrast, Yahweh's chastisement ap-
pears in Jgs. 2:14 when he sells (mkr) his people “into the power of their enemies
round about.”

Yet another word combination usually exhibiting military associations 18 magor
missabib, “terror on every side.” Although the combination is characteristic of Jere-
miah, it occurs elsewhere as well. This formula refers to that particular terror caused by
inescapable danger. Jeremiah uses it primarily in divine oracles. In 6:25 it refers to the
enemy from the north, in 20:3 to Pashhur, who appears as the embodiment of terror —
Yahweh will change his name into magoér missabib.?" Jer. 46:5 and 49:29 use this ex-
pression in oracles against hostile nations (cf. also 20:10; Ps. 31:14[13]; Lam. 2:22).

2. a. Josh. 6 contains numerous statements with sbb as the central focus (6 times in
the gal: vv. 3,4,7,14,15[bis]; once hiphil: v. 11). Although the semantic equivalent ngp
hiphil is used in vv. 3 and 11, the construction itself suggests the presence of a later in-
sertion; whereas ngp i1s used elsewhere in parallelism with sbb (Ps. 22:17[16];
48:13]12]; 88:18[17]), here the infinitive absolute is used adverbially and is in part su-
perfluous. Josh. 6 is not a homogeneous text.2! One can distinguish at least two por-
trayals of the processional: (a) an encircling of the city in silence, culminating in the
shout of the warriors and the following collapse of the walls; and (b) a noisy march
during which the priests and other participants blow the trumpets.?? The first circumlo-
cution 1s completed in a day, and in this case several elements associated with war are
emphasized, such as the great cry of the warriors (#“rii’d); sbb also exhibits certain
martial connotations (cf. v. 1; the LXX omits the verb ngp, which according J. M.

19. Von Rad, passim.

20. On the relationship between Pashhur and this name see A. M. Honeyman, “MAGOR MIS-
SABIB and Jeremiah’s Pun,” VT 4 (1954) 424-26; J. Bright, Jeremiah. AB 21 (1965), 132;
O. Eissfeldt, “Renaming in the OT,” Words and Meanings. FS D. Winton Thomas (Cambridge,
1968), 69-79, esp. 73f.; for additional interpretations see W. L.. Holladay, “The Covenant with
the Patriarchs Overturned: Jeremiah’s Intention in ‘“Terror on Every Side’ (Jer 20:1-6),” JBL 91
(1972) 305-20; D. L. Christensen, “ “Terror on Every Side’ in Jeremiah,” JBL 92 (1973) 498-502.

21. Cf. M. Noth, Das Buch Josua. HAT VII (?1971), 40.

22. Cf. Wilcoxen; Dus, 108-20.
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Miller and G. Tucker indicates that the Israelites did not march around the city but
rather besieged it).23 The second march takes seven days and exhibits certain liturgical
or cultic features. While the verb sbb was characteristic for the first portrayal, ngp
might be an addendum underscoring the cultic aspects. These aspects become discern-
ible in the presence of priests and trumpets as well as in the number “seven.” The
march acquires the form of a liturgical procession, though without forfeiting its martial
features. However things may stand with the reconstruction of the original text, it re-
mains evident that the present text combines both martial and liturgical elements, with
preference for the latter. “The warriors were to march before Jericho noft for battle but
rather for celebration.”** The amplifying presence of ngp lends liturgical connotations
to sbb. The march around the city becomes both a military parade and simultaneously a
processional. The rite culminates in the blowing of trumpets, the great shout of the sol-
diers, and the collapse of the walls. Both the trumpets and the shout have martial-cultic
value.? In the present context of Josh. 6, then, sbb refers both to a military march
around the city and (especially) to a cultic procession as an integral part of a liturgical
celebration of the victory won by the Israelites through Yahweh's miraculous interven-
tion at the time of the land conquest. The portrayal of this celebration and victory ac-
quires quasi-magical features; at the sound of the shouts and trumpets the walls col-
lapse without any military action taking place. There is no doubt, however, that
Yahweh's intervention stands behind this event.

b. Several elements from Josh. 6 recur in other texts as well that in part have the
same martial-religious background. This 1s especially true of Jgs. 7:16-21. Here as in
Josh. 6 (cf. 2 Ch. 13:13-16; 15:14f.) the blowing of trumpets, the great shout of the sol-
diers, and the parade around the camp all coincide. Gideon orders the soldiers to blow
the trumpets on every side of the camp (s¢bibot hammah®neh, vv. 18,21) and to shout
“for Yahweh and for Gideon” in order to spread terror in the enemy camp. Even though
the soldiers do not raise their weapons, the victory comes in a sudden, miraculous,
quasi-magical fashion. This emphasizes Yahweh'’s role in giving his people victory.26

Ps. 48:13(12) directs the cultic congregation to walk around Zion. The verbs sbb
and ngp are used as parallels here, with both referring to a cultic procession after a
cultic act in the temple itself (v. 10). Although the context is clearly cultic, certain ele-
ments of war also appear: towers, ramparts, walls (vv. 13f.). According to H.-J. Kraus,
the purpose is to celebrate the glory and invincibility of Zion. Kraus even wonders
whether a magical procedure comparable to the Jericho episode might not originally
have provided the background to this celebration.?’” H. Gunkel refers to Ps. 26:6b,
where sbb 1s used in reference to a procession around the altar of Yahweh ("“sob®ba ‘et-
mizbah®ka).?® Gunkel also points out that such processions are common in other reli-

23. The Book of Joshua. CBC (1974), 56.

24. H. W. Hertzberg, Die Biicher Josua, Richter, Ruth. ATD IX (51974), 40.

25. Dus, 108-20; Richter, 195f.; Humbert, 29-34.

26. Concerning the role of “divine terror,” — T harad, V, 168f.; — W0 sépar; - ¥ rw",
27. H.-J. Kraus, Psalms 1-59 (Eng. trans., Minneapolis, 1987), 476.

28. Die Psalmen. HKAT 11/2 (31968), 207.
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gions as well.2? One can recall here the conjuring scene in the Tale of Aghat, which in-
volves a cultic-magical act in whose course Danel performs a ritualistic circumlocu-
tion around a field.?"

The interpretation of 1 S. 16:11 1s disputed. W. Caspari (in agreement with many
others) explains the text in a cultic sense.?! H. W. Hertzberg translates sbb with “close
the circle.”3? The text refers not to sacrifice but rather to the act of anointing, whereby
according to v. 13 the brothers are standing in a circle. A similar interpretation might
apply to Gen. 37:7. Here as in 1 Samuel the focus is on the youngest brother, who is to
rule over the other brothers (v. 18). The sheaves of the brothers surround the sheaf of
the youngest and bow down before it. The verb sbb 1s associated here with histah®wa,
which refers to the courtly and cultic act of proskynesis (obeisance), according well
with our interpretation of 1 S. 16:11ff.33

3. Cultic Context. One series of texts uses sbb/sabib in reference to the temple or to
acts taking place there.

a. In the course of the temple dedication, Solomon “turns around” to face the con-
gregation assembled for the cult and blesses them (wayyasséb hammelek ‘et-panaw
way‘barek ‘et-kol-gthal visra’el, 1 K. 8:14 par. 2 Ch. 6:3). Literally, “he turned his
face™ (cf. Jgs. 18:23; 1 K. 21:4; 2 K. 20:2 par. Isa. 38:2), i.e., he turned toward the peo-
ple. The wording of 1 K. 8:14 reflects a ritual, both in the turning of the king and in the
standing of the cultic congregation. A. Sanda notes correctly that “a solemn stillness
enters.”34 During Solomon’s time the king exercised several priestly privileges. At the
temple dedication, the king acted as the official representative of the people, and for
that reason sbb acquires an official and ritual sense (different from 2 S. 6:20 par. 1 Ch.
16:43, although here, too, a blessing 1s involved).

b. Both the Priestly tradition (esp. Ex. 25; Nu. 10) and Ezekiel frequently use the
root shb, particularly the adverbial form sabib. It appears in a series of texts more or
less associated with the cult. Thus sabib is often used in connection with the altar. The
sacrificial ritual instructs one to “sprinkle” (zd@raq) the blood “against the altar round
about” (Ex. 29:16,20; Lev. 1:11; 3:2,8,13; 7:2; 8:19,24; 9:12,18). One 1s also instructed
to apply blood *“on the horns of the altar round about™” (Lev. 8:15; 16:18). Mention is
also made of the screen “which i1s around the tabernacle and the altar” ("%Ser ‘al- . . .
sabib, Nu. 3:26; 4:26), or of a trench around the altar (1 K. 18:32,35). In an oracle
against the mountains of Israel, Yahweh proclaims through Ezekiel that he intends to
scatter the bones of the Israelites round about the altars (Ezk. 6:5,13).

29. Cf. Eliade, 371; C. H. Ratschow, “Prozession,” RGG?3, V, 668f.; L. Rohrich, “Umgang,”
RGG3, VI, 1116f.

30. See 1.1 above. Cf. Miiller, 92, who understands sbb “as a terminus technicus for this cultic
circumlocution” and refers to Gen. 37:7; Josh. 6; 1 S. 16:11; and Ps. 48:13(12).

31. Die Samuelbiicher. KAT V11 (1913), 188-90,

32. 1 & Il Samuel. OTL (Eng. trans. 1964), 135, 138.

33. Cf. Greonbek, 69f.; Criisemann, 146; — AWM hAwh (IV, 248-56).

34. Die Biicher der Konige. EHAT 1X/1 (1912), 221.
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Regulations for the construction of the sanctuary include several occurrences of the
expression zér zahab sabib in reference to a golden molding around the ark (Ex. 25:11;
37:2), around the table of the bread of the Presence (Ex. 25:241.; 37:11,12), or around
the incense altar (Ex. 30:3; 37:26). Similarly, the robe of the high priest was to have
bells of gold around its skirts (Ex. 28:331f.; 39:25f1.).

In describing the future temple, Ezekiel portrays its various parts and the decora-
tions that are to surround it. In chs. 40-42 alone, sabib is repeated 50 times, usually in
the doubled form sabib sabib, e.g., in reference to the external wall (40:5), the east gate
(40:14,16), the outer court (40:17), the south gate and the inner court (40:25,29f.), etc.
It is interesting to note how Ezekiel associates the construction of the sanctuary with
the distribution of the land (45:1f.). The Deuteronomistic history creates an analogous
connection between the erection of the temple and the possession of the land. Solomon
justifies the construction of the temple by referring to the fact that Yahweh has given
Israel rest before all its enemies (1 K. 5:17-18[3-4]).%5 The centralization of the cult is
similarly associated with the rest that Yahweh has created for the people before all its
enemies on every side (Dt. 12:9f.).36

Thus when sbb 1s used in cultic contexts, it is often permeated by elements associ-
ated with war. The same texts that provided a point of departure for the analysis of sbb
in the context of war now serve as an aid to understanding sbb in the cultic context. As
in the extrabiblical texts, texts that use sbb are associated both with war and with the
cult, and 1t 1s not always possible to distinguish completely between the two aspects.

4. Religious-Theological Context. a. In the religious-theological context one should
first consider those texts in which Yahweh constitutes the central focus. Some psalms
portray him as surrounded by attributes or beings representing his court and ultimately
his essence itself. The expression kol-s®bibaw refers to those who surround him. In Ps.
76:12(11) 1t refers to the Israelites: “Those who surround Yahweh on earth will form
his heavenly entourage.” 7 In Ps. 89:8b(7b) the expression kol-s®bibaw parallels séd-
g°dosim (v. 8a|7al), b°né-"lohim (v. 7b[6b]), g°hal g°dosim (v. 6[5]), and s®ba’ot
(v. 9[8]). The parallel expressions show that kol-sbibaw is referring to the heavenly
assembly.’® The same psalm mentions goodness and faithfulness as Yahweh'’s diadem
(v. 9[8]): hasd®ka [instead of h%sin yah)3® we *minat®ka s¢bibétaw. In connection with
the expressions just mentioned, both goodness and faithfulness appear as personal at-
tributes belonging to Yahweh'’s heavenly council. In and for themselves, however, they
are constitutive elements of God’s essence. They not only constitute Yahweh’s sur-
roundings but also are aspects of his being.4? In other passages Yahweh appears sur-

35. — M néah (IX, 277-86).

36. Stade, 131f.

37. M. Dahood, Psalms 51-100. AB 17 (1968), 221.

38. Cf. Ahlstrom, 59; — T sdd.

39. See Veijola, 30.

40. Cf. Ps. 32:10 in the discussion below, and H. Ringgren, Word and Wisdom (Lund, 1947),
150-54.
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rounded by theophanic elements. A devouring fire precedes him, and a mighty storm
surrounds him (s¢bibaw) (Ps. 50:3; cf. 97:3).4!

b. In other texts, Yahweh is the subject of sbb, and the object is then usually the peo-
ple or the Israelites.

Since hesed is an integral part of the divine being, Yahweh surrounds those with his
hesed who trust in him (Ps. 32:10). The same notion is expressed in Dt. 32:10 with dif-
ferent imagery. Here an older tradition is preserved according to which Yahweh found
Israel in the desert (cf. Jer. 31:2f.; Hos. 9:10), “encircled” (y¢sob¢benhii), cared for, and
protected them. A parallel to this language occurs in Jer. 31:22, though the roles are re-
versed. The woman (= the people) encompasses the man (= Yahweh) (n€qgéba t“sobeb
geber). In addition, sbb exhibits sexual connotations here that are not present in Dt.
32:10, since there the focus is more on the notion of protection, although the aspect of
love is not entirely absent.42

One can also compare the imagery in Dt. 32:10 with that in Ps. 17:8-12. Both texts
apply imagery from the world of animals to Yahweh. Both the image of “wings™ and of
the “pupil of his eye” (7$6n ‘ayin) express intimacy. Rather than being distant, God’s
protection implies an almost corporeal proximity. Accordingly, in Dt. 32:10 sbb exhib-
its an affable, affectionate aspect, evoking the notion of a mother protecting her chil-
dren, or of a bird encompassing its young with its wings to give them warmth and pro-
tection. In Ps. 17:9 sbb refers to enemies and stands in stark contrast to God’s own
activity. The psalmists often lament concerning the enemies that surround and bind
them. In this situation of distress and oppression the psalmist turns to Yahweh with a
petition for help, asking that Yahweh lovingly surround and protect him (17:11;
18:6[5]; 22:13,17[12,16]; 49:6[5]: 88:18[17]; 109:3; 118:10-12). In all these passages
sabbuni/s¢babuni refers to the enemies. This construction occurs elsewhere only in
2 S. 22:6 (identical with Ps. 18:6[5]) and Hos. 12:1(11:12). The latter passage probably
refers to the prophet himself, who like the psalmist feels surrounded and oppressed.*?
The Ist person sg. suffix alludes to the psalmist’s personal situation and explains this
turning to God, who is viewed as a courageous warrior (cf. Ps. 17:13), as a rock, for-
tress, refuge, and shield (18:3[2]). The psalmist knows that his entire life depends on
God (22:10-12[9-11]), and thus he turns to God for protection against his adversaries
(118:10-14). He does not fear those who surround him, for God will rescue him
(3:7f.[6f.]). All these psalms breathe the air of combat, and describe both the enemy
and Yahweh with military expressions and imagery.** Job sees God as a warrior
(k¢gibbor) whose arrows whiz about him (yasobbii “alay rabbayw, 16:13f.). In contrast,

41. Cf. also the explanation of M. Dahood, Psalms 1-50. AB 16 (1965), 306; idem, Psalms
51-100, 361.

42. Cf. W. L. Holladay, “Jer. xxx1 22B Reconsidered: “The Woman Encompasses the Man, "
VT 16 (1966) 236-39; E. Jacob, “Féminisme ou messianisme? A propos de Jér 31,22," Beitrdige
zur alttestamentlichen Theologie. FS W. Zimmerli (Gottingen, 1977), 179-84; — WIN hadas
(chadhash), 1V, 2371.

43. H. W. Wolftf, Hosea. Herm (Eng. trans. 1974), 209.

44, Cf. V.1 above.
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the psalms always focus on the enemies of the psalmist, ultimately the enemies of God,
who surround and oppress him, and this is why the psalmists seek God’s protective
help; Yahweh will surround him with shouts of deliverance (ronné palleét 1°s6b¢bénti)
and with his steadfast love (hesed y¢sob®bennii, Ps. 32:7,10). Just as Jerusalem is sur-
rounded by mountains, so also will Yahweh protectively surround his people
(vérasalem harim sabib lah wéyhwh sabib I¢"ammé, 125:2). Yahweh thus functions as a
wall round about Israel, or his angel encamps around those who fear him (34:8[7]; cf.
also Zec. 2:9[5]).45 |

The same notion of divine protection 1s reflected in other texts with sbb, though
from different perspectives. Ex. 13:18 (like Dt. 32:10) places us back into the wilder-
ness perspective and relates that God did not guide his people directly to Canaan, but
rather had them take a detour through the wilderness (wavyasséb *¢lohim ‘et-ha’am
derek hammidbar).

The Deuteronomistic narrator who recapitulates the wilderness wanderings reports
that the people took a detour (wannasob ‘et-hahar) as Yahweh had directed (Dt. 2:11.).
This mnvolved a cautious defensive measure understood as part of the divine guid
ance.* The same notion is discernible in Ps. 78:28, when Yahweh causes quail to fall
all around (sabib) lIsrael’s tents.

c. God’s providence implies not only that the entire people will be guided but also
every person individually, especially those who are to direct his people’s fate. “The
king’s heart is a stream of water in the hand of Yahweh; he turns it wherever he will”
(Prov. 21:1). Hence nothing is more natural than that God alters the king’s heart ac-
cording to his own plans, as Ezr. 6:22 relates: wéhéséb [yhwh] léb melek “asstir “1éhem,
“for [ Yahweh] had turned the heart of the king of Assyria to them.” The underlying no-
tion here is that the events narrated in Ezr. 1-6 attest the governance of divine grace
over Israel.’” The same idea is found in 1 K. 18:37: w¢artd h%ibbota ‘et-libbam
‘““horannit, “and you have turned their hearts back.” Yahweh appears as the God who
draws his people to himself through “external wonders and inner guidance of the
heart.”#8 Here, too, we encounter the theme of divine providence.

d. Yahweh can also cause the office of king to pass to a different person. Whereas the
alteration of a person’s heart is an inward process, the reigning of a king 1s external and
juridical. Adonijah openly asserts his right to the throne even though he accepts that the
office of king passes to another; he admits, however, that it is a divine decree: “the king-
dom has turned about (wartdasob hamm®liika) and become my brother’s, for it was his
from Yahweh” (1 K. 2:15). Here sbb refers to the change of fate, the transition of posses-
stons to another. A similar situation obtains regarding the division of the kingdom after
the death of Solomon. The Deuteronomist interprets the transfer of kingship into the
hands of Jeroboam as God’s will: “So the king did not hearken to the people; for it was a

45. Cf. V.1.b above.

46. Cf. G. W, Coats, “An Exposition for the Wilderness Traditions,” VT 22 (1972) 292.
47. Cf. W. Rudolph, Esra und Nehemia samt 3. Esra. HAT XX (1949), 61f.

48. A. Sanda, Die Biicher der Konige. EHAT, 2 vols. (Miinster, 1911-12), 1, 439,
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sibba brought about by Yahweh™ (1 K. 12:15 par. 2 Ch. 10:15). The hapax legomenon
sibba refers here to guidance, almost in the sense of predestination, a turning of fate as in
the case of Adonijah. The transfer of kingship from Saul to David represents a similar
case. In the Chronicler’s interpretation, it appears as divine punishment for Saul’s weak
faith: “He did not seek guidance from Yahweh . . . [therefore] he turned the kingdom over
(wayyasseb) to David™ (1 Ch. 10:14). In these passages sbb has legal connotations in-
volving rights that are transferred from one person to another (cf. also Nu. 36:7,9; Jer.
6:12). It is Yahweh who directs the fate of kings and, in the final analysis, also of the peo-
ple. The changes expressed by sbb show divine guidance at work in history.

VI. 1. LXX. As arule, the LXX renders the root sbb with various forms of kyk/-, the
most frequent being kyklos (182 times) and kyklothen (70 times). The latter always cor-
responds to sabib/missabib, with the exception of 1 K. 6:29 (mésab); 2 Ch. 33:14
(sbb); and Eccl. 1:6. The verb is translated 59 times by kyklouin. Other renderings in-
clude kykloma (4 times), perikykloiuin (15 times), and hyperkykly (once). It is interest-
Ing to note that perikykloiin is also used for ngp hiphil.*° In 2 K. 6:14f. wayyagqqipii “al-
ha'ir . . . sobéb ‘et-ha‘ir is translated periekyklosan tén pélin . . . kyklovsa tén pélin.
The forms of kykl- are well suited to render those passages where sbb/sabib refers to a
surrounding or encircling. The Vulg. usually has circum- in these instances.

The verb sbb can also be rendered by other words, e.g., stréphein (5 times),
apostréphein (20), epistréphein (30 + sabib 3 tumes), metastréphein (3), peristréphein
(3). The Vulg. often uses verto and its compounds in these instances: averto, reverto,
converto, etc., though also fransfero, reduco, and others. The LXX translates the paral-
lel formulae in 1 K. 8:14 par. 2 Ch. 6:3 with apostréphein and epistréphein.

The verb sbb is also rendered by érchesthai and the compounds metérchesthai (3
times) and periérchesthai (7). In Josh. 6:7 the latter word serves to translate ‘@bar in
connection with kykloiin = sbb: perielthein kaf kvkosai tén pélin. Rare translations in-
clude kataklinein (1 S. 16:11) and epitithénai (2 K. 24:17).

2. Qumran. The root sbb occurs only rarely in the Qumran literature. The verb oc-
curs only 5 times, 3 times in 1QM (5:5; 9:2,13) and twice in the Hodayoth (1QH 2:25;
5:35). The term sabib occurs 19 times, twice in 1QM (5:9; 7:7), twice in the Hodayoth
(1QH 5:25; fr. 25:2), twice in 1QSb (4:21,25), and 13 times in 11QT.

In some cases the OT background is clearly visible. 1QM 9:2 speaks of the guiding
function of the priests, who are to direct the battle through their blowing of trumpets,
“until the enemy is smitten and turns the back of his neck [i.e., are put to flight].” In the
OT sbb is used not with ‘orep but rather with panim (2 Ch. 9:6). This strategy recalls
Joshua (Josh. 6) and Gideon (Jgs. 7).50

IQH 2:25f. speaks of enemies who are planning an attack: “Mighty men have
pitched their camps against me, and have encompassed me [read sbbwny instead of

49. See I11.1 and V.2.a above.
50. Cf. V.2.a.b above.
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sbbwm] with all their weapons of war.” This expression recalls Jer. 21:4. 1QSb 4:24-26
compares priestly service in the temple with the service of the angels in heaven. “He
will be as an angel of the Presence in the abode of holiness . . and will attend upon the
service (§rt) sabib in the temple of the kingdom.”

Most of the occurrences of sabib are in the Temple Scroll in the section concerning
the temple and sacrifice, with much reminiscent of the Priestly tradition (P) and
Ezekiel.?! In 11QT 56:13 the law of the king appears with a formula identical to Dt.
17:14b (“like all the nations that are round about me”).

Hence just as in the OT, so also in Qumran does sbb belong to the language of war
and of the cult.

Garcia-Lopez

51. Cf. V.2.c above.

'?;Q sabal; 939 sébel; *930 *sobel; 230 sabbal; *Ni230 *s¢balot

Contents: I. 1. Etymology; 2. Occurrences. II. OT Evidence: 1. The Verb; 2. *sobel and sébel;
3. Burden Bearing. III. LXX.

I. 1. Etymology. In the Semitic languages the root sb/ exhibits a colorful palette, one
made even more colorful by the presence, in addition to sbl, of the root — 912t z¢bul
Z°bhul), which probably arose through regressive partial assimilation of the voiceless
s to the voiced b.! Akkadian attests zabalu (in isolated instances also sabalu or sabalu)
with the meaning “carry, transport,” specifically also in reference to the carrying of
bricks.? From this one can hardly separate the noun zabbilu, “basket,” in addition to
sablum as a Canaanite loanword with the meaning “work force” in the Mari texts.?

sabal. M. Held, “The Root ZBL/SBL in Akkadian, Ugaritic and Biblical Hebrew,” Essays in
Memory of E. A. Speiser. JAOS 88 (1968) 90-96; T. N. D. Mettinger, “Excursus: The Term 230,”
Solomonic State Officials. CB 5 (1971), 137-39; A. F. Rainey, “Compulsory Labour Gangs in
Ancient Israel,” IEJ 20 (1970) 191-202; M. Wagner, “Beitrige zur Aramaismenfrage im
alttestamentlichen Hebriisch,” Hebrdische Wortforschung. FS W. Baumgartner. SVT 16 (1967),
355-71, esp. 362-64.

1. According to C. Brockelmann, VG, I, 163, however, this partial assimilation in juxtaposi-
tion, sb > zb, is attested only for Ethiopic.

2. CAD, XXI, 1-5; AHw, 111, 1500f. Cf. Held, 92; A. Salonen, Die Ziegeleien im alten
Mesopotamien. AnAcScFen B 171 (1972), 199f.

3. For the former see CAD, XXI, 6f.; AHw, II1, 1501b; for the latter, AHw, 11, 999b.
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In CAD and AHw, the classification of zabbilu as an Aramaic loanword derives from
the fact that zabbilu is not an Akkadian nominal form, though it must be noted that Syr.
zabila”/zanbila’, “basket,” lacks an endemic Syriac etymon and in its own turn derives
from AKK. zabalu.

The term sblt, “‘burden,” listed in WUS, no. 1886, does not exist in Ugaritic; instead of
reading sblt “sm.’rs, “‘the burden of the fruits of the earth,” one should read rather sb./ gsm
rs, “they went round about to the ends of the earth.”* But the root zb/ 1s well documented as
the noun zb! in the sense of “prince, principality,” as “sick person, illness,” and as a place-
name.5 Ugar. zbl is the semantic equivalent of Heb. nasi’, while zbl with the meaning “sick
person’’ can probably be explained as a development from “carry” to “endure, bear, be 111.™

Aramaic attests on the one hand Syr. zabbila’ or zanbila’, “*basket”’ — borrowed
probably from AKK. zabbilu — in addition to Syr. s°bal, “carry, carry away, endure,
suffer,” with several derivatives. Sam. sh/ coincides with the Syriac and with Mand.
sbl/swl,® while in Jewish Aramaic and Christian Palestinian Aramaic the figurative us-
age predominates with the meaning “endure, bear.”™ A striking semantic shift took
place in Official Aramaic, where sb/ was used in the sense of “support someone, as-
sume responsibility for a person’s upkeep.”!? In Arabic one finds zabbala, “fertilize,”
in addition to zabala, “carry, carry away.”!! One might possibly also mention Tigre
Sabela, “spice container,”!? with reference to AkK. zabbilu and Syr. zabila’, “basket,” if
this is not a Cushite word. W. Leslau finds evidence also for Tigr. sablala, *“to load,
burden,” and Sablala, “load lightly,” with which one may also compare Gurage
ashallala or $¢fallala, “load an empty sack or skin (on the donkey).”!3

We thus find that Akkadian, Ugaritic, and Hebrew, as well as Arabic, all attest a root
zbl,'* whose basic meaning is “carry, carry away.” In Aramaic this root appears with
the same basic meaning as sbl. It is possible that in Hebrew we are dealing with an
Aramaism inherited quite early.!>

2. Occurrences. The verb sabal occurs 7 times in the qgal in the OT (5 of those in
Deutero-Isaiah); a pual participle occurs in Ps. 144:14, and a hithpael form in Eccl.

4. KTU, 1.16, 111, 3.

5. KTU, 4.213, 13.

6. Held, 92, 93.

7. LexSvyr, 187a, 20]a.

8. Cf. Z. Ben Hayyim, The Literary and Oral Tradition of Hebrew and Aramaic Amongst the
Samaritans, 5 vols. (Jerusalem, 1957-77), 1-11, 522; 1V, 467; MdD, 316b.

9. WTM, 111, 466f.; F. Schulthess, Lexicon Syropalaestinum (Berlin, 1903), 130.

10. DNSI, 11, 774f.; also Hermopolis, Excavations at El-Ashmonein (London, 1983), I, 5; cf.
Beyer, 643.

11. Lane, 1212c; J. Barth, Etymologische Studien zum semitischen insbesondere zum
hebrdischen Lexicon (Leipzig, 1893), 50.

12. WhbTigr, 215b.

1 3. Contributions, 36.

14, — 9371 zebul (z¢bhul) (1V, 29-31).

15. Cf. Wagner, 364, picking up a suggestion by M. Noth.
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12:5. A po'el or poal participle occurs in the Aramaic text of Ezr. 6:3 in an unclear
context. Among the nominal forms attested, sébel occurs 3 times (1 K. 11:28; Neh.
4:11[Eng. v. 17]; Ps. 81:7[6]), *sobel similarly 3 times (Isa. 9:3[4]; 10:27; 14:26),
sabbal 5 times (1 K. 5:29[15]; 2 Ch. 2:1,17[2,18]; 34:13; Neh. 4:4]10]), and *s“balor 6
times (Ex. 1:11; 2:11; 5:4.5; 6:6,7).

I1. OT Evidence.

|. The Verb. The verb sabal means “carry” in the qal; cf. Isa. 46:7, where an 1dol is
carried around in a procession. The form sabal also occurs in Jacob’s blessing in the
characterization of Issachar (Gen. 49:15), who bowed his shoulder for bearing burdens
(wayyét Sikmo lisbol),'® becoming thereby a slave at forced labor (mas ‘6béd).'” Lam.
5:7 points out that the children will have to bear the guilt of their fathers’ sins as pun-
ishment. In what 1s known as the fourth Servant Song, we read that the servant bore our
sicknesses and carried our pains (Isa. 53:4), and shortly thereafter (v. 11) an expression
similar to that in Lam. 5:7 relates that he bears the “wéndt of the many. M. Held points
out that the root zb/ occurs several times in Akkadian in connection with illness, as at-
tested in Ugaritic for zbl, “sick person.”!® This figurative usage in the sense of “bear,
suffer,” can also be observed in Aramaic.!” In Isa. 46:4 Yahweh confirms that he will
“carry” his people in all its ages (sbl par. ns”). J. Rabinowitz draws attention to the fact
that this represents a usage of sabal also frequently encountered in Egyptian Aramaic
in the sense of “support someone, assume responsibility for a person’s upkeep.”#

The pual ptep. mésubbalim occurs in Ps. 144:14 as an explication of ‘allipénii
(‘allap = ox? as yet in Sir. 38:25). LXX pacheis, Vulg. crassi or crassae (Jerome:
pingues), and Syr. ‘synn suggest fat animals. Whereas F. Baethgen suggests beasts of
burden, and H. Schmidt pregnant oxen (despite the masc. pl.), B. Duhm points out the
difficulties deriving from the fact that ‘alliip otherwise refers to the tribal chief or to a
confidant, that if m®subbalim meant “pregnant” one would expect a feminine form, and
that precisely the most important piece of information is missing if the reference is to
beasts of burden, namely, just what these oxen are carrying.?! Hence Duhm sees in
allapenic mesubbalim a corrupted variant relating to ma“lipot m“rubbabét in v. 13b.
J. Zaegler has offered a new suggestion regarding the textual criticism of v. 14, reading
“Alapeni missubbalim and translating “our provinces without burdens, no incursion
and no marching off, no cry of distress in our streets.”22

The concluding poem in Ecclesiastes (11:9-12:7), about youth and old age, describes

16. Held, 93, reads lesébel.

7. Cf. A. Alt, “Neues liber Paldstina aus dem Archiv Amenophis IV,” KiSchr, 111 (1959),
169-75.

18. Held, 92f.; WUS, no. 878, II.

19. Cf. 1.1 above.

20. “A Note on Isa 46:4,” JBL 73 (1954) 237.

21. Baethgen, Die Psalmen. HKAT 11/2 (1897), 423f.; Schmidt, Die Psalmen. HAT XV
(1934), 250; Duhm, Die Psalmen. KHC XIV (21922), 472.

22. “Ps 144,14, Wort und Geschichte. FS K. Elliger. AOAT 18 (1973), 191-97.
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the troubles of old age largely in the form of allegory: in 12:5 it contains three images
that scholars have variously interpreted: the almond, the grasshopper, and the caper berry.
The hithpael of sabal in the expression w€yistabbél hehagab might mean that the grass-
hopper tries to “carry itself” in the sense of dragging itself along. The hagab would then
be a type of grasshopper unable to fly. Or one might think of the grasshopper’s immoder-
ate consumption, translating “it loads up,” i.e., it burdens itself through hearty eating.??
Or, like O. Loretz, one understands the hithpael of sabal as referring to pregnancy, and
translates “the grasshopper multiplies.”?4 The three metaphors of these natural processes
were understood allegorically. The blooming of the almond tree might symbolize an old
man’s white hair (less likely: the inability to crack almonds); the bursting of the caper has
been understood as a reference to the diminishing healing power of the plant with regard
to older people, or to the inefficacy of aphrodisiacs with regard to old men. In contrast,
the grasshopper allegedly alludes to the stiff movements of an old man or to his sexual
impotency.> More recent scholars are inclined to understand the three metaphors as real-
istic references to the cycles of nature with their blossoming and fruitfulness, in contrast
to human life, which moves toward the grave.¢

In Darius’s response (Ezr. 6:1-12), given in Aramaic and including parts of the edict
of Cyrus, v. 3 says the following regarding the house of God in Jerusalem: “Let the
house be rebuilt as a place where sacrifices are oftered we®ussohi m€sob¢lin.” The
ussayya’ are the foundations (cf. 4:12; 5:16), and m®séb¢lin is the po’el or po’al partici-
ple. It is self-evident that foundations are “bearing” in the sense of capable of bearing

loads (po‘el ptcp.), but not that foundations are themselves “borne” in the sense of
erected (po‘al ptcp.). Thus interpreters, following the lead of 3 Ezr. 6:23 (hopou

epithyousin did pyros endelechous) usually point ‘eséhi, and translate “and where one
offers his burnt offerings” (shaphel, from yb/). The suffix lacks any reference, how-
ever, thus detracting from this solution. Since one expects a transition to the following
construction directives, W. Rudolph’s suggestion seems quite plausible: to read
amishohi mitt¢kilin, “and its dimensions are to be measured.”?’

2. *sobel and sébel.

a. *sobel. The noun *sobel occurs 3 times in Isaiah (9:3[4]: 10:27; 14:25). In 14:25
a redactor takes 10:27a as the point of departure, a verse for which 9:3(4) provides the
background, and asserts that the victory over Assyria will simultaneously usher in the
hour of freedom for the people.?® The yoke of his burden (‘6! subb®l5) will be broken

23. H. W. Hertzberg, Der Prediger. KAT XVI11/4-5 (1963), 207, “it stuffs itself”; cf. LXX
pachynthg.

24. Qohelet und der Alte Orient (Freiburg, 1964), 190 n. 228.

25. Cf. HAL, 1, 290; F. Delitzsch, Comm. on the Song of Songs and Ecclesiastes. KD (Eng.
trans., repr. Grand Rapids, 1950), 4141.

26. Cf. W. Zimmerli, Prediger. ATD XV1/1 (?1980), 242.

27. Rudolph, Esra und Nehemia samt 3. Esra. HAT XX (1949), 54. See K. Galling,
“Kyrusedikt und Tempelbau,” OLZ 40 (1937) 477, “and one shall take along his construction di-
rective §rn’.”

28. Cf. O. Kaiser, Isaiah 13-39. OTL (Eng. trans. 1974), 48f.
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(9:3[4]), and his burden will depart from its shoulder (10:27; 14:25). The “burden” 1s
used here in the figurative sense to refer to foreign rule, consisting primarily of forced
labor, of the pulling of burdens and loads.

b. sébel. One can discern hardly any difference between *sobel and sébel in Ps.
81:7(6). In retrospect of Israel’s bondage in Egypt, the psalm emphasizes that Yahweh
took away a burden (sébel) from the shoulder of his people and freed its hand from the
basket (diid). In contrast, 1 K. 11:28 uses sébel as a general word for the labor of bear-
ing burdens. Solomon commissions the property owner Jeroboam, whose industrious
talents have become evident, with overseeing all the burden bearers of the house of Jo-
seph.2?

3. Burden Bearing. The form *s¢balét, attested only in the plural, always refers to
the Israelites’ forced labor in Egypt (Ex. 1:11; 2:11; 5:4,5; 6:6,7). T. N. D. Mettinger
understands mas, “forced construction labor,” and *s°balét, “burden bearing,” as syn-
onyms referring to the same activity, while M. Noth and A. F. Rainey believe two dif-
ferent activities are at issue: the transport of goods necessary for construction
(*s°balot), 1.e., “organized transport,” and then the forced labor generally enlisted 1n
construction projects (mas).’’ The passages in Exodus show that *s¢balét is a general
expression for the Israelites’ forced labor in Egypt, e.g., in connection with construc-
tion projects establishing store-cities such as Pithom and Raamses (Ex. 1:11).3!

Burden bearers, along with hewers of stone, constitute an important contingent
within the infrastructure of the labor force during the period of the monarchy. The cus-
tom of officially enlisting sojourners (gérim), primarily remnants of the pre-Israelite
Canaanite population, as auxiliary laborers goes back apparently to David (cf. 1 Ch.
22:2; also 2 S. 20:24). It 1s said that, in addition to 80,000 hewers of stone, Solomon
had at his disposal 70,000 burden bearers as laborers (sabbal; 1 K. 5:29[15] nosé’
sabbal, which Noth identifies as bearers, specifically burden bearers; the par. 2 Ch. 2:1
reads 7§ sabbal; v. 17, sabbal). Only by enlisting such a large number of laborers (the
numbers are hardly authentic) could the intense construction activity under Solomon
and later Josiah be successful. 1 K. 5:29(15) also shows that the burden bearers were
distinguished from forced labor.32 2 Ch. 34:13 relates that the Levites regulated certain
work, in particular that of the burden bearers, in both tempo and rhythm with their in-
struments.33

Burden bearers again play an important role as voluntary labor groups in the recon-
struction of Jerusalem by Nehemiah. Neh. 4:11(17) says specifically that the burden
bearers, hannos®im bassebel, were armed (read h%musim), pursuing their burden bear-

29. Cf. Mettinger, 136, 138.

30. Mettinger, 138f.; Noth, Konige (1-16). BK IX/1 (21983), 257f.; Rainey, 200ff.

31. Cf. W. H. Schmidt, Exodus. BK 11 (1974), 35.

32. — O mas (VIII, 427-30); cf. Rainey, 200f.

33. Cf. W. Rudolph, Chronikbiicher. HAT XXI1 (1955), 323, who adduces examples from an-
tiquity and modernity suggesting that the work of slaves had to be carried out to the tempo of in-
struments.
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ing with one hand, probably primarily removing debris, while holding the other hand
on their weapon to protect themselves against violent attacks by Nehemiah's adversar-
1es. Neh. 4:4(10) preserves a ditty of these burden bearers: kasal koah hassabbal
w¢he'apar harbéh wa“nahnii 16" nitkal libnot bahoma, “the strength of the burden
bearers 1s failing, and there is yet much rubbish; thus we are not able to work on the
wall.”

I1. LXX. No consistent rendering of the root sh/ is discernible in the LXX. The verb
1s rendered once each with ponein, anéchein, analambdnein, poreiesthai, odyndn,
anaphérein, and hypéchein. In Ps. 144:14 and Eccl. 12:5 the LXX thinks in terms of
“being fat” (pachys, pachyein). The form sébel is rendered by drsis and once (Neh.
4:11[17]) by artér; the rendering of sabbal is twice (pl.) afrontes drsin, notophdron,
and once (Neh. 4:4[10]) ton echthron (derived from achthyphoron?). Renderings for
*s¢balot include érgon, ponos, and dynasteia; *sobel i1s rendered once with zygds, in
Isa. 10:27 with phobos (derived from phdros?), and in Isa. 14:25 with kydos (derived
from kédos?). The root sbl is not attested in the Qumran literature.

Kellermann(7)

NP0 segulla

Contents: 1. Distrnibution: 1. In the OT; 2. Outside the OT. 1l. |. Conceptual and Semantic
Field Outside the OT; 2. Rabbinical Usage. III. OT Usage: 1. Ancient Versions; 2. Hebrew Text.

I. Distribution.

1. In the OT. The word s°gulla is attested only 8 times in the OT. It refers in 6 instances
to the people as a whole, who are called the sgulla of Yahweh (Ex. 19:5; Ps. 135:4; Mal.
3:17) or the ‘am s°gulla (Dt. 7:6; 14:2; 26:18), and twice to the royal treasures (1 Ch.
29:3; Eccl. 2:8). In 1 Ch. 29:3 David’s s“gulla consists of gold and silver that he conse-

s¢gulla. O. Béchh, Israel und die Vilker. ATANT 41 (1962), 142-44; N. A. Dahl, “A People
for His Name,” NTS 4 (1957-58) 319-27; G. R. Driver and J. C. Miles, The Babvlonian Laws, 2
vols. (Oxford, 1952-55), I1, 221f.; M. Greenberg, “Hebrew segulla: Akkadian sikiltu,” JAOS 71
(1951) 172-74; M. Held, “A Faithful Lover in an Old Babylonian Dialogue,” JCS 15 (1961) 1-
26, esp. 11f.; cf. idem, “A Faithful Lover in an Old Babylonian Dialogue (JCS XV, pp. 1-26) Ad-
denda et Corrigenda,” JCS 16 (1962) 38; F. Horst, “Das Eigentum nach dem AT,” Gortes Recht:
Gesammelte Studien zum Recht im AT. ThB 12 (1961), 203-21; S. Loewenstamm, “‘am
s¢gullah,” Hebrew Language Studies Presented to Prof. Ze'ev Ben-Hayyim (Jerusalem, 1983),
321-28 (Heb.); H. Preisker, “mepiovorog,” TDNT, VI, 57f.; G. Rinaldi, " ‘Territorio” e societa
nell’AT,” BeO 22 (1980) 161-74; E. A. Speiser, “The Hurrian Equivalent of sikiltu(m),” Or, N.S.
25 (1956) 1-4: B. Uffenheimer, “The Semantics of 191AD,” BethM 22 (1976/77) 427-34, 529f.;
H. Wildberger, Jahwes Eigentumsvolk. ATANT 37 (1960), 71-79; idem, “n'_f,-gg segulla property,”
I'LOT, 11, 791-93.
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crates to Yahweh. The s¢gulld represents his personal fortune, and the dignitaries of the
kingdom follow the royal example by offering their own fortunes to the temple treasury
(I Ch. 29:6-8). In the virtually contemporary text Eccl. 2:8, the “royal sgulla” 1s men-
tioned after the silver and gold that Qoheleth has accumulated for himself. The expres-
sion is thus alluding to a treasure that this royal personality has acquired for himself, and
is being used probably in apposition to “silver and gold” (exactly as in 1 Ch. 29:3). It 1s
followed by the word Amdynwt, which is usually translated “the provinces.” The pres-
ence of the article as well as the unexpected mention of these provinces indicates that the
text has been corrupted here. Perhaps one should read hmdnywt = *hammiddaniyot, an
aramaizing double plural of midda < maddattu, “tribute” (Ezr. 4:20; 6:8; Neh. 5:4); cf.
biraniyot, pl. of bira (2 Ch. 17:12; 27:4, my addition).

2. Outside the OT. The word s°gulla then also appears in Mishnaic and Talmudic
Hebrew, where it refers to the reserve fund a person has set aside.! The verb siggél is
a denominative derived from s¢gulld whose usage is identical with the Akkadian ex-
pression sikilta(m) sakalu. From this one can conclude that Akk. sikiltu and Heb.
s€gulla derive from the same Semitic root, and refer to the same semantic field. The
transition from the voiced g to a voiceless k 1s attested in other instances as well.
This phenomenon does not occur in the Babylonian dialect variations Sigiltu(m),
Sagiltu(m), and the verb Sagalu, which instead attest the familiar alternation of s and
§. Accordingly, any investigation of the biblical word s°gulla must take account of
the use of s°gulla and siggel in the Mishna and Talmud as well as of the Akkadian
use of sikiltu/Sigiltu/Sagiltu and sakalu/Sagalu. In addition, skit occurs twice in a
document from Ugarit.

IL. 1. Conceptual and Semantic Field Outside the OT. In Akkadian legal documents,
sikiltu refers to movable goods that a person has “acquired” (sakdalu) either justly or
unjustly, or that a person has put aside, such as the barley stores to which Nuzi text AO
15541,15 apparently refers.? The word seems to refer primarily to the kind of reserves
acquired by a person of lower standing, one either under guardianship or having only
limited legal rights, through means put at his or her disposal by either a husband or fa-
ther. Indeed, in the various documents under consideration, the reference is to movable
goods acquired by women.? The Nuzi text JEN 435 involves an agreement between
two fathers whose children are to marry.

In the Assyrian historical inscriptions sikiltu refers to the spoils that a person has ac-
quired (sakdlu).® In Babylonian texts the expression sagiltu(m) or Sigiltu(m) seems to
refer to “acquisition,” or goods acquired by a person — often in an unjust manner.?

|. WTM, 111, 474f.

2. See E. Cassin, “Tablettes inédites de Nuzi,” RA 56 (1962) 75-78; CH §141.

3. CH §141; in the Old Babylonian letter C7, 29, pl. 43 = VAB, VI, 218, 31f.; and in the Nuzi
texts HSS, V, 71, 17-19, and 74, 7-11 (cf. 66, 25-31).

4. TCL, VIII, 234, cf. 245; OIP, 11, 55, 61.

5. Ur Excavation Texts, V, 16, 22: TIM, Il = AbB, VIII, 28, 13; cf. CAD, VIII (1971), 305.
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In the religious sphere the Akkadian usage of sikiltu is closely related to that of the
biblical texts, which refer to the people as Yahweh’s s¢gulla. The PNs sikilti-Yadad®
and sikilti-Yuqur,’ as well as their abbreviated form sikiltum/ti,8 attest the use of this ex-
pression as a reference to a relationship between believer and deity since the Kassite
epoch, i.e., from the middle of the 2nd millennium B.C. on. In Alalakh the royal seal as-
cribes to King Abban, son of Sarran, the epithets warad dIM naram 9IM sikiltum $a
dNI[N]?, “servant of Haddus, favorite of Haddus, most personal property of the
la[dy]”™ Cf., e.g., this enumeration of epithets with a passage from a Mari letter:
inanna anaku mintim "“suharsa amassa ilima Sagiltum, “what am I now? His slave,
his servant, or a personal possession?”!¥ These examples of the use of sikiltrum and
Sagiltum show that the word does not necessarily refer to goods acquired improperly.
The emphasis 1s on one’s own possessions or one’s personal acquisitions. It is also
noteworthy that the feminine suffixes in the Mari text refer the Sagiltum to a woman,
and that the royal seal from Alalakh associates sikiltum with a female deity, at least if
the reading dNI[N] is correct. This would conform to the legal use of the word 1n its fre-
quent reference to the property of a woman who stands under the guardianship of her
husband or has only limited legal rights. The inscription of the royal seal from Alalakh
as well as the statement in the Mari letter must, however, also be compared with the
parallel but later usage of sglt found in the Ugaritic translation of a letter whose origi-
nal was probably written in Akkadian, and which was addressed to the last king of
Ugarit, ‘ammurapi, by the Hittite ruler. The high king reminds his vassal that the latter
1s “his servant [and] his property” (“[bdh] sgith hw/’t).!! The owner of the sgulld here
is the king of Hatti. In this instance, sgit probably complements the general notion of a
vassal relationship ('bd) by adding the nuance of a personal and special bond.!2

2. Rabbinical Usage. Rabbinical usage of the verb siggel and of the noun sgulla
seems to corroborate the conclusions we have drawn from the Akkadian and Ugaritic
evidence. According to Lamentations Rabbah concerning Lam. 1:17,1% a shepherd who
owned only a staff and a turban “exerted himself, saved (siggél), and acquired sheep.”
By all appearances, he had not previously been working independently.

6. VR, 44,111, 47d = W. G. Lambert, “Ancestors, Authors, and Canonicity,” JCS 11 (1957) 13,
1. 47.

7. PBS, 11/2, 13, 36; cf. AOAT, 11, 44 n. 5; W. G. Lambert, “Studies in Nergal,” review of
E. von Weiher, Der babylonische Gott Nergal (Neukirchen-Vluyn, 1971), BiOr 30 (1973) 356b.

8. PBS, 11/2, 59, 6; CBS, 126035, adduced in PBS, 11/2, p. 80; E. Ebeling, Keilschrifttexte aus
Assur juristischen Inhalts (Leipzig, 1927), 219, 7.

9. D. Collon, The Seal Impressions from Tell Atchana-Alalakh. AOAT 27 (1975), 170f.; cf.
Seux, 261f.

10. ARM, X1V, 81, 29¢1.

11. KTU, 2.39, 7, 12; cf. H. B. Huffmon and S. B. Parker, “A Further Note on the Treaty
Background of Hebrew Yada“",” BASOR 184 (1966) 37 n. 12; M. Dijkstra, “Two Notes on PRU 5,
No. 60,” UF 8 (1976), 437 n. 6; M. Dahood, RSP, 11, 24f., §44.

12. Ct. M. Dahood, “Hebrew-Ugaritic Lexicography VII,” Bibl 50 (1969) 341.

13. Ekah Rabati, ed. Buber (Wilna, 1899), 79.
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When a son earns his own keep, independently from his father and during the lat-
ter’s lifetime, then according to Jer. B. Bat. 9:17a, “everything he saved (siggél) be-
longs to him.” In this text siggél means that the son acquires a personal balance that 1s
not part of the parental inheritance to be distributed after the father’s death. In Gen.
Rab. 37b the noun s®gulld refers to personal fortune that one enjoys counting again and
again; but Bab. B. Bar. 52a speaks of the sgulla of a child not yet of age; the guardian
must take responsibility for it as for property owned by a minor.

The allegory in Yal. Dt. 873 mentions two brothers who “put aside a reserve”
(m¢saggélin) with the money they received from their father; and the parable in Cant.
Rab. 7.14 cites a wife who says to her husband: “Just look what you have entrusted to me
and what I have saved for you (siggalti).” Finally, the rabbis explained the use of s“gulia
in Ex. 19:5 by comparing God with the servant or with the son or wife who “put aside a
reserve’” (m¢saggél, m¢saggelet) with the goods of the master, the father, or the husband
(Pes. Rab. 11 and par.), just as God makes Israel his own among all the nations.

The term s€gulla has not yet been attested in the Qumran texts.

II1. OT Usage.

|. Ancient Versions. The Akkadian and rabbinic evidence allows us to discern the
meaning of sgulld in those texts in which it refers to God’s people. In the Vulg.
Jerome uses the terms peculium and populus peculiaris in these instances. That is, he is
following the sense of s¢gulla in Talmudic Hebrew, since peculium refers to the per-
sonal possession of someone under guardianship or having only limited legal rights
(cf. Bab. B. Bat. 52a), i.e., the property of a wife (cf. Cant. Rab. 7:17), a son living in
his father’s house, or a servant living with his master. In the meantime, this interpreta-
tion seems to offend God’s dignity, and the Aramaic translators, then also Syr., use
habbibin, “favorites, beloved,” and ‘am habbib, “beloved people,” in order to circum-
vent the more primitive meanings. The Greek uses lads periousios (Ex. 19:5; 23:22;
Dt. 7:6; 14:2; 26:18; Titus 2:14; 1 Clem. 64), “chosen people™ according to the mean-
ing of periosios in Pap. Gen. 11:17,14 or also the expressions periousiasmos (LXX Ps.
134:4; cf. Eccl. 2:8), “excess,” or peripoiésis (Mal. 3:17; 1 Pet. 2:9), “savings” (RSV
“special possession”). These last two translations approximate the sense of “reserve,”
without having the exact meaning of peculium, which 1n its own turn comes remark-
ably close to the meaning of Akk. sikiltu(m).13

2. Hebrew Text. In Ex. 19:5; Dt. 7:6; 14:2; 26:18, Yahweh chooses the s°gulla from
among the community of peoples. This imagery might exhibit a certain relationship to
the myth of the divine estate or inheritance, which is divided up among “the sons of the
gods™ (Dt. 32:8).'¢ Israel, however, would be viewed as Yahweh's personal possession

14. Cf. F. Preisigke, Worterbuch der griechischen Papyrusurkunden, 1-111 (1925-31), Sup 1
(1971), 11, 296.

5. See discussion above.
16. — 913 nahal, V.1 (IX, 330f.).
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not through inheritance but rather through the putting aside of a reserve from the pos-
sessions of the Most High. Nonetheless, the rabbinic tradition eliminates this view of
Yahweh's limited sovereignty by referring back to the end of Ex. 19:5: “for all the earth
1s mine” (Pes. Rab. 11 and par.).!” Whatever the exact features of this anthropomor-
phism may be that ascribes to Yahweh a s®gulla, this concept does in any case differ
from that of a divine nah®la insofar as it implies both Yahweh’s initiative and his per-
sonal engagement. This kind of acquired possession is valued more highly, and the
word ultimately becomes the designation for any possession that one especially values.
Thence derives the semantic nuance “treasure,” which suggests itself for s“gulld in
Eccl. 2:8 and in 1 Ch. 19:3, and which acquired spiritual meaning for the ancient Ara-
maic translators of Ex. 19:5; Dt. 7:6; 14:2; 26:18,

Lipinski

17. Ctf. R. Mosis, “Ex 19,5b,6a: Syntaktischer Aufbau und lexikalische Semantik,” BZ, N.S.
22 (1978) 1-25.

ﬁ}g sagar; VA0 masgér; NDADN misgeret

Contents: 1. Etymology. II. Qal. III. Hiphil. IV. Nouns. V. Qumran. VI. LXX.

I. Etymology. This root occurs in two variations, sgr and skr (which Aramaic keeps
separate; see below); both have differing meanings in the gal and hiphil: gal, “shut,
close up, lock™; hiphil, “hand over, deliver.” Regarding sgr, one can refer to Ugar. sgr;!
Phoen. sgr, “shut, lock™;> Aram., Syr. s°gar; AkK. sekéru, “close off,”3 sikkiiru, “bolt,
lock™;* Arab. sakara, “shut, close, lock, bolt.”> Concerning sgr/skr, with the meaning

sagar. J. V. Kinnier-Wilson, “Hebrew and Akkadian Philological Notes,” JSS 7 (1962) 173-
83.

1. WUS, no. 1890; concerning sgrt see KTU, 1.100, 70; cf. M. C. Astour, “Two Ugaritic Ser-
pent Charms,” JNES 27 (1968) 26; E. Lipinski, “La légende sacrée de la conjuration des
morsures de serpents,” UF 6 (1974) 170, 174; D. W. Young, “The Ugaritic Myth of the God
Horan and the Mare,” UF 11 (1979) 844, 867; also M. Tsevat, “Der Schlangentext von Ugarit,”
UF 11 (1979) 766.

2. DNSI, 11, T778.

3. AHw, 11, 1035; but cf. Kinnier-Wilson’s etymological distinction between sekéru, “dam
up,” and sagar, “close, shut.”

4. AHw, 11, 1042.

5. Wehr, 486.
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“hand over, deliver,” cf. Old Aram. and Official Aram. skr haphel/aphel, “hand over,
deliver,” and Phoen. sgr yiph'il, “deliver.”’® The term sk, “*bargain for, buy™ (Ezr. 4:5),
is a late secondary form of — 92W skr. The form masgér occurs in the emph. in the Ar-
amaic ostracon 44, with the meaning “prison,” amplified by the mention of “bread and
water” (1. 3) as the food given those who are incarcerated.’

I1. Qal. The gal form is used first quite concretely, referring to closing a door (Gen.
19:6,10; Jgs. 3:23, here together with na‘al, “lock™; 2 K. 4:4f.,21f.; 6:32; Neh. 6:10, the
doors of the temple; 2 Ch. 28:24; 29:7, the temple or 7lam, similarly the niphal in Neh.
13:19). Mal. 1:10 also speaks of the temple doors, insisting that it is better to close
these doors than to allow a foreign cult at the altar. The closing of the temple doors in
2 Chronicles is to be understood as a polemical act against the Yahweh religion, just as
in a reverse fashion the opening of the doors of the house of God in I S. 3:15 is to be
understood as a reopening or redisclosure of the divine source of revelation.® The
closed doors in Eccl. 12:4 are probably a metaphor for closed ears as an image of the
weak hearing of an aging person.? Similarly, like doors, city gates are also closed
(Josh. 2:5,7; Ezk. 44:1f.; 46:1,12). Josh. 6:1 represents a special case in its assertion
that Jericho was sogeret iim°suggeret, “*shut up from within and from without because
of the people of Israel; none went out, and none came in.” As M. Noth correctly sus-
pects, this represents a fixed expression, literally “blocking (the way in) and blocked
(to anyone trying to get out).”!0 In Ex. 14:3 sagar is used without any explicit object
and together with ‘al; Pharaoh believes that the Israelites are wandering about aim-
lessly in the land; the wilderness has “shut them in,” has closed off their way.

Niphal forms occur in 1 S. 23:7, where Saul believes that David has closed himself
in by retreating into a fortified city, and Ezk. 3:24, where the prophet is to shut himself
up inside his house.

The term sgr occurs several times with this concrete meaning within theologically
significant contexts. According to Gen. 7:16, God closes the door of the ark behind
Noah (in contrast, Gilgamesh himself does this in the Gilgamesh epic).!! Isa. 26:20 in-
structs the people to go into their chambers, shut the doors, and hide until the wrath is
past, a possible allusion to the Flood narrative. In Isa. 45:1 Cyrus receives assurance
that Yahweh will open all doors for him, so that no gate will be closed to him, thus
smoothing his way to world dominion. Hence Cyrus appears as the instrument with

6. For Aramaic see DNSI, 11, 786. For Phoenician see DNSI, 11, 778; KAl 14:21; M. Dahood,
“Hebrew-Ugaritic Lexicography VIL"” Bibl 50 (1969) 341: “imprison.”

7. Clermont-Ganneau; cf. A. Dupont-Sommer, “Un ostracon araméen inédit d’Eléphantine
(collection Clermont-Ganneau n° 44),” Hebrew and Semitic Studies. FS G. R. Driver (Oxford,
1963), 54, 56.

8. Cf. J. G. Janzen, *“*Samuel opened the doors of the house of Yahweh’ (I Samuel 3.15),”
JSOT 26 (1983) 89-96.

9. A different view i1s taken by A. Lauha, Kohelet. BK XIX (1978), 212: the lips (the old per-
son) fall silent because he hears nothing.

10. Das Buch Josua. HAT VII (°1971), 16.

11. Gilg. XI, 93.
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which Yahweh intends to liberate his people. Isa. 60:11 foresees a future in which Jeru-
salem’s gates will be continually open, being closed neither by day nor by night, so that
the wealth of the nations can be brought in. Job 12:14 describes God’s omnipotence by
asserting that what he tears down, none can rebuild; what he closes, none can open;
similarly, he either sends or withholds the waters. Isa. 22:22 describes Eliakim’s au-
thority in similar terms, pointing out that with a key Eliakim will both open and shut
the house of David. Job 3:10 metaphorically curses Job’s day of birth, since it did not
shut the doors of his mother’s womb (cf. 1 S. 1:5f.).

Gen. 2:21 and Jgs. 3:22 have a different focus. In the former, God takes a rib from
Adam’s body, then “closes up its place with flesh.” In the latter, the fat closes over the
blade in Eglon’s belly. The text in Ps. 17:10 is corrupt, and one should read héleb
libbamo, 1.e., “they closed their hearts with fat.”

Examples of skr occur in Ps. 63:12(Eng. v. 11) (stopping up the mouth) and Gen.
8:2 (the fountains of the deep and the windows of the heavens were closed [niphal]).

In a single instance (Job 11:10), the hiphil of sgr is used with the meaning “lock up,
confine, throw into prison™; when God passes by (halap), apprehends the guilty (sgr
hiphil), and calls to judgment (gh/ hiphil), no one can hinder him.

The verb sagar is also used in reference to shutting in or closing off lepers. Thus
Miriam is separated from the camp for seven days (Nu. 12:14f.). The law regarding
lepers in Lev. 13f. uses the hiphil form (11 times); its object is the nega“ on persons
(Lev. 13:4,5,31,33) and things (13:50,54), then also the persons themselves
(13:11,21,26) or a house (14:30,46).

I11. Hiphil. The piel and hiphil are used with the meaning “hand over, deliver, sur-
render.” The piel 1s always used with b°yad and occurs 3 times. David knows that
Yahweh will deliver Goliath into his hand (1 S. 17:46). David did not kill Saul even
though Yahweh had given him over into his hands (24:19; cf. 26:8).

The hiphil 1s used without b¢yad, usually with the meaning “deliver over to the en-
emy.” David attempts to learn through an oracle whether the citizens of Keilah will de-
liver him over to Saul, and receives an affirmative answer (1 S. 23:11f.). Shortly there-
after the Ziphites offer to deliver David over to Saul (23:20; cf. also 30:15).

Amos reproves the inhabitants of Gaza for having delivered prisoners of war over to
Edom, probably so that they might work as slaves in the copper mines (Am. 1:6). Vir-
tually the same thing is then also said of Tyre (1:9, though H. W. Wolff considers this to
be secondary).!? The haphel of skr is used with a similar meaning in the Sefire texts.!3
Ob. 14 is comparable, with its admonition to Edom not to deliver up the survivors of
Judah; the parallel 1s krt hiphil, “annihilate” (RSV “cut off™).

According to Dt. 32:30, Israel’s fall 1s possible because “their Rock has sold them
(mkr), because Yahweh has given them up” (cf. Lam. 2:7; Am. 6:8). This complex also
includes Ps. 31:9(8), which N. J. Tromp, with reference to masgér, “prison” (in Ps.

12. H. W. Wolft, Joel and Amos. Herm (Eng. trans. 1977), 140.
13. KAl 224:2f.
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142:8[71), understands as “imprison.”# Isa. 19:4 uses the piel of skr similarly in its as-
sertion that Yahweh “will give over the Egyptians into the hand of a hard master.”

The “historical psalm” Ps. 78 asserts that Yahweh has given over the cattle to hail
(v. 48), the life of the people to the plague (v. 50), and the people itself to the sword (v.
62).

An escaped slave is not to be delivered over to his former master (Dt. 23:16). A
murderer who has fled into a city of asylum is not to be delivered over to the blood
avenger (Josh. 20:5). When Job laments that God has delivered him over to the un-
godly (Job 16:11), he apparently means that they do with him whatever they will.

IV. Nouns. Nouns deriving from sgr include masgér and misgeret; each means
“prison, dungeon,” and each occurs 3 times.

In Ps. 142:8(7) the petitioner pleads to be released from prison so that he might
praise God. If this psalm represents the prayer of a prisoner,!> then it may be meant lit-
erally, though imprisonment can also symbolize inescapable distress. Tromp considers
masgér to be a symbol of the netherworld (see above).!® According to Isa. 24:22, *the
host of heaven and the kings of the earth,” i.e., all cosmic and earthly rulers, will be
gathered together “in the pit (bor) and shut up (sgr pual) in a prison,” to await the final
judgment. This apparently refers to the subterranean realm of the dead. According to
[sa. 42:7, the Servant of God (or Cyrus; see the comms.) is to open the eyes that are
blind and free the prisoners from the dungeon. The parallel to masgeér i1s bét kele’,
“house of confinement.” Imprisonment and darkness belong together, and to guide
prisoners into the light means to free them.!’ Although it is uncertain whether blind-
ness also is intended as a metaphor for imprisonment, this text does in any case recall
songs relating to the accession of a king.

The 3 occurrences of misgeret are all similar. According to Ps. 18:46(45) par. 2 S.
22:46, the vanquished enemy come trembling (hrg) from their dungeons 1n order to pay
homage to the victor. Mic. 7:17 also speaks of enemies who emerge trembling (rgz) from
their dungeons. In all 3 passages, 1t would be possible to understand misgeret as “hiding
place,” in which case the reference would be to unconditional surrender.

V. Qumran. The Qumran texts usually remain within the parameters of OT usage.
The expression “deliver over to the sword” (hiphil) occurs rather frequently (CD 1:17;
3:10; 7:13; 8:1; 19:13), and the hiphil with b°yad is comparable (1QM 11:2,13;
1QapGen 22:17). The gal of sgr appears with delet in CD 6:12f., and in an eschatologi-
cal context in 1QH 3:18, which speaks about closing the doors of the pit (dalté sahat).
IQH 5:9 uses it metaphorically in reference to the closing of the mouth of the young

14, Primitive Conceptions of Death and the Nether World in the OT. BietOr 21 (1969), 155.
Cf. M. Dahood, “Hebrew-Ugaritic Lexicography V,” Bibl 48 (1967) 428.

15. So H.-J. Kraus, Psalms 60-150 (Eng. trans., Minneapolis, 1989), in loc.

16. Primitive Conceptions, 156.

17. Also said of Marduk, see F. Stummer, “Einige keilschriftliche Parallelen zu Jes. 40-66,”
JBL 45 (1926) 180.
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lions (= the enemies); cf. also the peculiar expression sagarta b®’ad Sinnéhem in 1QH
5:14. Only CD 13:6 uses the hiphil to refer to excluding the unworthy from the com-
munity; 4Q512 67:2 refers to closing off houses in the case of leprosy (cf. Lev. 14:46),
and 11QT 34:5 to a possibility for closing or bolting wheels in a hoist for sacrificial an-
imals.

VI. LXX. Although the LXX uses a whole series of verbs in its rendering of sagar,
the emphasis is clearly on klefein, “close, shut up,”!® with its compounds apokleiein
and synkleiein. The aspect of delivering over characteristic of the hiphil is accurately
rendered by paradidonai. Similarly, the rendering of masgér (synkleiein, desmoteés,
etc.) and misgeret (synkleisma, etc., though twice also stephdné) does not deviate from
this field.

Ringgren

18. Cf. J. Jeremias, “xAeic,” TDNT, 111, 744-53; F. G. Untergassmair, “kAei¢, kAeiw,” EDNT, 11,
296-97.
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Contents: I. Location of the Pentapolis. II. Etymology and Occurrences Outside the OT.
[II. OT Tradition: 1. Occurrences; 2. Genesis; 3. Ezekiel; 4. In the Remaining OT. I'V. Ancient
Versions and Later Jewish Tradition: 1. Ancient Versions; 2. Jewish Literature after the OT.

s¢dom. F. M. Abel, “Histoire d’une controverse,” RB 40 (1931) 388-400; S. Ahituv, “0170
AMMYY,” EMigr, V, 998-1002; W. F. Albright, “The Archaeological Results of an Expedition to
Moab and the Dead Sea,” BASOR 14 (1924) 2-12; M. C. Astour, “Political and Cosmic Symbol-
ism in Genesis 14 and in Its Babylonian Sources,” Biblical Motifs: Origins and Transformations,
ed. A. Altmann (Cambridge, Mass., 1966), 65-112; M. Blanckenhorn, “Entstehung und
Geschichte des Todten Meeres,” ZDPV 19 (1896) 1-59; idem, “Noch einmal Sodom und
Gomorrha,” ZDPV 21 (1898) 65-83; idem, Das Tote Meer und der Untergang von Sodom und
Gomorrha (Berlin, 1898); J. Blenkinsopp, “Abraham and the Righteous of Sodom,” JJS 33
(1982) 119-32; F. G. Clapp, “The Site of Sodom and Gomorrah,” American Journal of Archaeol-
ogy 40 (1936) 323-44; F. Cornelius, “Genesis XIV,” ZAW 72 (1960) 1-7; J. A. Emerton, “Some
False Clues in the Study of Genesis XIV,” VT 21 (1971) 24-47; idem, “The Riddle of Genesis
XIV,” VT 21 (1971) 403-39; E. Haag, Abraham and Lot in Gen 18-19. AOAT 212 (1981), 173-
99: J. Penrose Harland, “Sodom and Gomorrah,” BA 5 (1942) 17-32; 6 (1943) 41-54; W. C. van
Hattem, “Once Again: Sodom and Gomorrah,” BA 44 (1981) 87-92; L. Heidet, “Pentapole,” DB,
V, 46-50; idem, “Sodome,” DB, V, 1819f.; L. R. Helyer, “The Separation of Abram and Lot: Its
Significance in the Patriarchal Narratives,” JSOT 26 (1983) 77-88; F. L. Hossfeld, “Einheit und
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1. Location of the Pentapolis. The designation “Pentapolis™ as a reference to the
five cities mentioned in Gen. 14:2, of which Sodom and Gomorrah are the best
known, is found in Wis. 10:6, though the exact geographical location of these cities
is still unknown.! Two basic hypotheses address the question of this location.? The
first locates the sites north of the Dead Sea, the second at its southern end, though
the exact locations at the southern part of the sea vary. As many have thought since
the Hellenistic age, did four of the five cities mentioned in the OT sink in the shal-
low waters south of the peninsula of el-Lisan? Can one still find remnants of the leg-
endary cities in the ruins of old settlements southeast of the sea (e.g., at Bab edh-
Dhra)? Or are they to be found on the southwestern shore near Jebel Usdum (Har
Sedom)? The southern hypothesis has long been considered more reliable, since
Zoara, a Hellenistic-Byzantine city (Khirbet Sheikh °Isa) at the edge of Ghor es-
Safijah,? was viewed as the OT city of Zoar, in whose vicinity, according to OT ac-
counts, the other cities must have been located. The OT accounts, however, are not
unequivocal, and arguments can be presented both for and against each hypothesis.*
Furthermore, the reliability of the OT accounts stands or falls according to the his-
torical validity one attributes to them. In any event, attempts have been made again
and again to adduce not only biblical but also classical, geological, and archaeologi-
cal evidence 1n locating the Pentapolis, though thus far without any success in identi-
fying the location of the cities.

On the one hand, Gen. 13:10ff. might be adduced in locating the Pentapolis north of
the Dead Sea and the place where the Jordan flows into it — present-day el-Ghor, in

antiquity Arabah (situated outside Canaan).’ The reference is kikkar hayyardén or
hakkikar (Gen. 13:10-12; 19:17,25,28f.; Dt. 34:3; 2 S. 18:23; 1 K. 7:46; 2 Ch. 4:17;

Einzigkeit Gottes im frithen Jahwismus,” Im Gesprdch mit dem dreieinigen Gott. FS W. Breun-
ing (Diisseldorf, 1985), 57-74: O. Keel and M. Kiichler, Orte und Landschaften der Bibel, 11
(Zurich/Cologne/Gottingen, 1982), 247-57; R. Koeppel, “Uferstudien am Toten Meer: Natur-
wissenschaftliches zur Lage der Pentapolis und zur Deutung von Tell Ghassiil,” Bibl 13 (1932)
6-27; R. Kraetzschmar, “Der Mythus von Sodoms Ende,” ZAW 17 (1897) 81-92; M.-J.
Lagrange, “Le site de Sodome d’aprés les textes,” RB 41 (1932) 489-514; M. J. Mulder, Het
meisje von Sodom: De targumim op Genesis 18:20,21 tussen bijbeltekst en haggada (Kampen,
1970, 21975); A. Neher, “Ezéchiel, rédempteur de Sodome,” RHPR 59 (1979) 483-90; E. Power,
“The Site of the Pentapolis,” Bibl 11 (1930) 23-62, 149-82; H. Shanks, “Have Sodom and Go-
morrah Been Found?”” BAR 6/5 (1980) 26-26; J. Simons, “Two Notes on the Problem of the
Pentapolis,” OTS 5 (1948) 92-117; L. H. Vincent, “Ghassoul et la Pentapole biblique,” RB 44
(1935) 235-44; A. H. van Zyl, “Die ligging van Sodom en Gomorra volgens Genesis 14,” HerTS
14 (1958/59) 82-87.

l. Cf. Heidet.

2. Cf. esp. J. Simons, GTTOT, §§404-14.

3. Ibid., §411; cf. already the Madeba map from the 6th century.

4. Cf., e.g., Power, Clapp, Harland, and J. Simons, Opgravingen in Palestina (Roermond-
Maaseik, n.d. [1935]), 125-43.

5. See M. Weippert, “Canaan, Conquest and Settlement of,” IDBSup, 125f. A different view
1s taken by Vincent, 244; Ahituv, 998.
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Neh. 3:22; 12:28), sometimes restricted to the area of the southern part of the Jordan
depression (approximately from Qarn Sartabe [Alexandreion] to where the Jordan
flows into the Dead Sea),® the alleged location of the cities. On the other hand, some
OT texts suggest that the Pentapolis 1s located at the southern end of the Dead Sea. For
example, the gloss in Gen. 14:3 is probably equating the ‘émeqg hassidim (cf. 14:8,10)
with the shallow southern part of the Dead Sea.” Ezk. 16:46 mentions that “Sodom
with her daughters” dwells “to the right,” 1.e., to the south, of Jerusalem, just as Sa-
maria dwells *to the left,” 1.e., to the north. It becomes obvious that the only conclusion
allowed by a precise examination of all the OT evidence 1s that the OT tradition itself is
imprecise and uncertain. Even the submersion hypothesis (already disputed with good
reason by A. Reland but then still defended by N. Glueck) is hardly supported by the
OT texts, since the OT always refers to the annihilation of the cities only in a general
fashion as “overthrow, catastrophe.”®

Since the mid-19th century, attempts have often been made to locate the Pentapolis
topographically on the basis of archaeological evidence (and tradition), e.g., near Jebel
Usdum.? For example, A. H. van Zyl considers it possible that the cities of the Pen-
tapolis were situated in a straight north-south line west of the Jordan and the Dead Sea,
with Sodom, as the southernmost city, situated opposite Jerusalem.!Y Since the 1930s,
the excavation of Teleilat el-Ghassul has drawn attention to a northern location for the
Pentapolis.!! On the basis of the investigations of Bab edh-Dhra’, W. F. Albright was of
the opinion that the cities of Sodom and Gomorrah, now submerged, were situated at
the Sel en-Numeira or Sel-"Esal.!? The excavations of P. W. Lapp (1965-67) at Bab
edh-Dhra” and those of W. E. Rast and R. T. Schaub (since 1973) in the entire southern
Ghor have found evidence of Early Iron Age settlements in which the cities of the pre-
historic Pentapolis might be recognizable.!?

It is doubtful whether we are in a position at all to identify the lost cities of the
Pentapolis, since the story of annihilation is a widespread motif of legends accord-

6. GTTOT, 108-17.

7. See, e.g., Lagrange, 492f.

8. — 9N hapak (haphakh) (111, 423-27). Cf. A. Reland, Palestina ex Monumentis veteribus, |
(Utrecht, 1714), 254-58; N. Glueck, Explorations in Eastern Palestine, II. AASOR 15 (1934/35),
Tf.

9. Cf. Clermont-Ganneau, Recueil d’archéologie orientale 1 (1888) 162: “undisputable rep-
resentative of Sodom”; Heidet, 48; F. M. Abel, Une croisiére autour de la Mer Morte (Paris,
1911), 82.

10. Pp. 82-87.

11. Excavation by A. Mallon, R. Képpel, and R. Neuville; for bibliog. on Teleilat el-Ghassul,
see E. K. Vogel, “Bibliography of Holy Land Sites,” HUCA 42 (1971) 80. For the northern loca-
tion see Power, Koeppel; cf. Abel, Lagrange, Vincent.

12. See Albright, passim; cf. further also Harland, “Sodom and Gomorrah,” BA 5 (1942) 311.;
idem, “Sodom,” IDB, 1V, 397.

13. Cf. Shanks; W. E. Rast and R. T. Schaub, “Survey of the Southeastern Plain of the Dead
Sea, 1973,” Annual of the Department of Antiquities of Jordan 19 (1974) 5-53; van Hattem;
Helyer, 80; for further bibliog. on Bdb edh-Dhrd’, see E. K. Vogel and B. Holtzclaw, “Bibliogra-
phy of Holy Land Sites Part I1,” HUCA 52 (1981) 14,
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ing to which a prospering yet wicked area is destroyed by the angered gods, though
pious human beings are delivered from the disaster (cf. the Phrygian tale of
Philemon and Baucis).!4 “Such narratives are naturally localized at sites which oc-
cupy the imagination because of their desertion or peculiarity.”!3 It is also quite
possible that a great natural catastrophe during the prehistoric period, caused
perhaps by geophysical disturbances, lived on in legends of the surrounding peo-
ples (e.g., the Moabites and Edomites) and was picked up by Israelite tradition.
“However, such geological considerations have not yielded any unequivocable re-
sults,” 16

I1. Etymology and Occurrences Outside the OT. Like the location, so also is the
etymology of the names Sodom and Gomorrah disputed and uncertain. The MT always
reads sdom; 1Qlsa* (Isa. 1:9f.; 3:9; 13:19) swdm; 1QapGen (21:6,24,26,31,33;
22:1,12,18,20,25) similarly swdm (in 21:32, however, swdwm).!” Also, Yméra (MT)
occurs in 1QIsa® as ‘wmrh (Isa. 1:9f.; 13:19), and in 1QapGen even as ‘wmrm
(21:24,32). The orthography swdm and ‘wmrh probably represents a qutul form, while
the form of the MT is similar to an infinitive construct, since g“t6l goes back to a qutul
type.!® According to E. Y. Kutscher, the form ‘wmrm (with mem affix) is a nun affix
frequently used in Mishnaic Hebrew, Galilean, and Christian Palestinian Aramaic with
indeclinable words ending with an open syllable.!” This final nun 1s often rendered
graphically by a mem (cf. $il6“h in Isa. 8:6 with silédm in the NT and LXX), which was
actually pronounced as nun.?0

The etymological derivation of the names Sodom and Gomorrah are just as disputed
as the presumed location of the cities. Gesenius already mentions two possibilities for
Sodom: (1) §dmh, “field”; (2) §dph, “incineration.”?! Another derivation refers back to
Arab. sdm, “tristis poenitens fuit.”>2 In their dictionary, J. Fiirst and V. Ryssel mention

14. As adduced, e.g., by H. Gunkel, “Sodom und Gomorra,” RGG'-%; idem, Genesis (Eng.
trans., Macon, Ga., 1997), 212-14.

15. Gunkel, Genesis, 213; also O. Eissfeldt, “Sodom und Gomorrha,” RGG3, VI, 114f.;
H. Donner, Einfiihrung in die biblische Landes- und Altertumskunde (Darmstadt, 1976) 27; Keel
and Kiichler, 256f.

16. Eissfeldt, RGG, VI, 115.

17. Cf. M. Mansoor, “Some Linguistic Aspects of the Qumran Texts,” JSS 3 (1958) 44.

18. D. W. Beegle, “Proper Names in the Isaiah Scroll,” BASOR 123 (1951) 29; BLe, §43b; cf.
W. Baumgartner, “Beitriige zum hebriischen Lexikon,” Von Ugarit nach Qumran. FS
O. Eissfeldt. BZAW 77 (41961), 29. According to W. Borée, Die alten Ortsnamen Paldstinas
(Leipzig, 21968) 27, no. 130, gital > g°tél.

19. *The Language of the Genesis Apocryphon: A Preliminary Study,” Aspects of the Dead
Sea Scrolls. ScrHier 4 (21965) 23f.

20. Cf. the critical comments in this regard in J. A. Fitzmyer, The Genesis Apocryvphon of
Qumran Cave I. BietOr 18A (21971), 162.

21. GesTh, 11, 939, s.v. sedom. In his Lexicon manuale hebraicum et chaldaicum in Veteris
Testamenti Libros (Leipzig, 1833), however, Gesenius mentions only the latter possibility.

22. ). Simonis, Lexicon manuale hebraicum et chaldaicum, ed. G. B. Winer (Leipzig, 41828),
S.V.
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sdh or sdm, “location, place of chalk [lime],” “enclosed place,” from Arab. sdm, “en-
close.”?? Gesenius interpreted Gomorrah as demersio, from Arab. g¢mr (“obruit
aqua’”).?* From the perspective of the unusual root ‘mr 111, “cut into,” Fiirst-Ryssel in-
terpret it as “tear,” “cleft, fissure,” “incision.” These and other interpretations of the
names often proceed from the idea that the names of these cities will already anticipate
something of what the stories narrate; it 1s thus understandable that today one is no lon-
ger so quick to risk an etymological derivation.®

Scholars occasionally try to find traces of Sodom and other cities of the Pen-
tapolis in what remains of the literature of the ancient Near East, though this has not
yet yielded results free of problems. Evidence from Ugarit includes §dmy,2® which
one can probably view “according to form as a gentilicium of Sodom™ without being
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