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Abstrac t

Among the more enigmatic passages in the Hebrew Bible are those
which appear to describe a rebellion against Yahweh, god of Israel, by one
or more members of his celestial court. These include G enesis 6:1-4, Isaiah
14:4b-20s, Ezekiel 28:1-10, 11-19, Psalm 82, and Deniel 11:21-45. It has
been the belief of a number of scholars that behind this biblical material
existed one or more prototypes, Canaanite in origin, which told of a revolt
against the high god El. The mythological backgronnd of these passages has
been documented by interpreters, but to date consensus has not been
reached on the nature of the Israclite myth's supposed progenitor.

One of the most compelling suggestions made as to the myth's origin is
that “Athter mythology (s it is reflected in CTA 23.12-24; CTA 6.1.42-6;
CTA 238-9, 57, CTA 24.24-30) might provide the background against which
the biblical material should be understood. However, a synthetic treatment of
the pertinent biblical texts which examines ‘Athtar mythology and atterapts a
reconstruction of the myth, based primartly on Ugaritic and Hebresw data, has
not yet been undertaken. This dissertation has attempted such a synthesis.

Two specific objectives for this study have been established: first, to
provide a close reading of the texts involved with attention being given to their
function and meaning in context (i.e. the manner in which the revolt against
Yahwel/El and the exploits of Athtar have been presented, and the agenda of
the author(s)/redactor(s) in so doing), and as possible constituent parts of the
revolt myth; second, to reconstruct (ks ryth to the extent possible. The
methodology employed is exegetical. Attention has been drawn to prosodic
structure and important literary features when these have augmented the results

of philological, historical, and comparative research.
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ntroduction

Among the more enigmatic passages in the Hebrew Bible are those
which appear to describe a rebellion against Yahweh, god of Israel, by one
or more members of his celestial court. These include Genesis 6:1-4, Isaiah
14:4b-20s, Ezekiel 28:1-10, 11-19, Psalm 82, and Daniel 11:21-45. It has
been the belief of a number of scholars, beginning with Morgenstern
(1939), that behind this biblical material existed one or more prototypes,
Canaanite in origin, which told of a revolt against the high god El. The
mythological background of these passages has been documented by
interpreters, among whom we should note Gunkel (1895), Cobb (1896),
Morgenstern (1939), Grelot (1956), Kapelrud (1952), Pope (1955), Caquot
(1938), Albright (1968), Oldenburg (1969), Cassuto (1971), Clifford (1972),
Hanson (1977), Mullen (1980), and Wilson (1987), but to date consensus
has not been reached on the nature of the Israelite myth's supposed
progenitor.

Some (e.g. Kapelrud 1952, Oldenburg 1969, Cassuto 1931, and
Wilson 1987) have followed Pope's suggestion that the only revolt to be
found in the Canaanite lore known from Ugarit involves El's dethronement
by Ba“l. For Pope, Ezekiel 28:1-10, 1119, and Isaish 14:4b-20s, for
example, refer to El's attempt to regain control of the cosmos from Ba‘l, an
act which resulted in his being exiled to a watery abyss beneath the earth.
Pope's interpretation of this text and s view of El as deus otiosus have
been questioned because the testimony of the mythological corpus from

Ugarit taken as a whole supports a view of El as an active cosmic deity. !

1According to Mullen (1980:93), the following data have been cited in support of Pope’s
position:

-10-
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1. Ba‘I’s position, both as fertility god and as a deity supportive of
kingship, would lead quite naturally to his ascent as head of the
pantheon

2. Because El is depicted in the Ugaritic corpus as an inactive deity, the
conflict resulting in his deposition by Ba‘l must have taken place early
in the history of Ugarit.

3. Biblical accounts recording that Ba‘l rather than El had the more active
cultus in Syria-Palestine by the time of the Judges (cf. Judg. 3:7; 6:25)
indicate the eclipse of E1

4. Hittite and Greek mythologies record the triumph of the storm god over
the high god in combat. This results in the overthrow of the latter by the
former.

S. The proclamation by El that Yamm is King and the resulting battle

between Ba‘land Yamm demonstrate that the relationship between El
and Ba‘lwas adversarial.

Mullen (1980:93-110) concludes that there are fundamental weaknesses in each of
these, and cites substantial evidence in support of the position that E1 i3 a vital god
actively involved in the administration of the cosmos . As transitional figure between
the old theogonic deities and their younger, more active cosmogonic counterparts, El
acts as cosmic creator, administrator in matters of Kingship, and arbiter in the council
He is removed from the conflicts engaged in by younger cosmogonic deities (Ba‘l,
Yamm, Mot) who vie for the right to bring order to that which El has created. Theirs
Was not a challenge to EI's position as high god. El's vitality is attested to in the
liturgical text describing the birth of the Beautiful and Gracious Gods (CTA 23), and in
the power of his decree (which determines, for example, the institution of temple and
cultus, a3 in the case of Ba‘l, and the establishment of kingship, a3 in the case of Ba® L
Yamm, Mot, and ‘Athtar).

-11-
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By contrast, others (e.g. Grelot 1956, Caquot 1958, Albright 1968,
Clifford 1972, and Mullen) have suggested that ‘Athtar mythology might
provide the background against which the biblical material should be
understood. However, a synthetic treatment of the biblical passages in
question which examines <Athtar mythology and attempts a total
reconstruction of the myth, based primarily on Ugaritic and Hebrew data,
has not yet been undertaken. We have adopted this as our task, and have
set two specific objectives for this study: first, to provide a close reading of
the texts involved with attention being given to their function and meaning
In context, and as possible constituent parts of the revolt myth; second, to

reconstruct the myth to the extent possible.

-12-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Method

An exegetical study of the following eleven texts has been

undertaken:

Job 38:1-38 Isaiah 14:1-20

Ezekiel 28:1-10 Psalm 82

Ezekiel 28:11-19 Genesis 6:14

Daniel 11:21, 36-39 CTA 23.12-24
45, 121

CTA 6.1.42-6 CTA 238-9, 57

CTA 24.24-30

For each of the biblical sources an eclectic text has been
reconstructed. For Ugaritic texts, the edition of Herdner (1963) has been
used. Her readings have been compared to those of Dietrich and L oretz
(1976). For all texts, account has been taken of prosodic structure, and
significant literary features have been cited when these have augmented the
results of philological, historical, and comparative research.? Particular

emphasis has been placed on the manner in which the revolt against

2Since this is not a study devoted exclusively to matters of Hebrew verse, the
description of prosodic structure has been kept to & minimum. Ordinarily attention
would be called to significant grammatical, lexical, morphological, semantic, and
thematic features of the text, the goal being to establish the extent to which all levels
of language are operational in the determination of meaning. However, because the
primary focus of this study is on the analysis of the reflexes of the astral revolt, this
aspect of the study has been limited to Scanning the number of syllables present in
each constituent poetic colon and the assignaiion of the iength of the colon. The
opinions of Cross (1983b, 1983c) regarding the composition of Hebrew verse have
been adopted, particularly with regard to the basic building blocks of Hebrew meter.
In summary, it is his belief that basic components in the construction of Hebrew verse
are the short metrical fcot (consisting of between 4-6 syllables, corresponding to the

13-
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two-stress colon in the more traditional stress-counting method) and the long metrical
foot (consisting of 7 or more syllables, corresponding to the three-stress colon in the
more traditional stress-counting method). Cross has adopted the practice of labelling
the long foot as Jongum) and the short foot as bireve) in his scansion of Hebrew
poetry. He is not of the opinion that Hebrew poets counted syllables in the oral or
written composition of verse. He believes, rather, that the syllable counting method
affords a more accurate view of the overall cyclic structure in evidence in Hebrew
versification Inspiration for this method has been drawn from a number of earlier
scholars, among whom is Roman J acobsen, whose article on grammatical parallelism
(1966) has had profound influence on the work of both Cross and his students.
Jacobsen states that:

onevery level of language the essence of poetic artifice
consists in recurrent returns. Phonemic features and
sequences, both morphologic and lexical, syntactic and
phraseological units, when occurring in metrically or
swurophically corresponding positions, are necessarily
subject to the conscious or unconscious questions
whether, how far, and in what respect the positionally
corresponding entities are mutually similar. (Jakobson
1966:399)

The following terminology has been used in describing Hebrew versification
and prosody: colon - a single line of poetry, bicolon - a noetic unit composed of two
cols; tricolon - poetic unit composed of three cola; quatrain - poetic unit composed of
four cola; sestet - poetic unit composed of 3ix cola. In certain instances cola of six
syllables may be labelled Yongum) when they stand in parallel relationship to a colon of
five or fewer syllables. A seven syllable colon may at times be considered blreve) when
standing in relationship to a colon of eight or more syllables. There are rare occasions
when two cola of equal length will compose a bicolon, and in such an instance poetic
license must be invoked in assigning relative values to either. These rules become
particularly important when working with Qina meter which is regularly b, or 3:2 in
traditional stress notation (cf. Isaiah 14:1-20).

-14-
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Yahweh/El and the exploits of SAthtar have been presented, and the agenda
of the author(s)/redactor(s) in so doing.

The criticism could be raised that the reconstruction of a myth is a
tenuous exercise at best. It must be said in response, however, that such
endeavors lie at the heart of what Orientalists have done traditionally.
Theoretical constructs and experimental paradigms are necessary for the
organization of philological, historical, and other cultural data.

As both the quantty and the quality of this type of informaton have
increased, theories and paradigms have been modified to allow for the
Integration of new primary materiels. The influx of new epigraphic dats, the
recognition of the cultural interdependence of Syro-Palestinian and
Mesopotamian peoples from the mid-second millennjum onward, and the
availability to historians of the Near East of new research tools originating
In sociology, anthropology, and other social sciences, have made a
reexamination of the principal attestations of this myth necessary and
desirable.

It is hoped that this study will help to broaden the background
against which the languages and cultures of the ancient world are
interpreted. An understanding of the revolt may also help to clarify the
function of Satan in early Christian theology.3 While we have not focussed

our attention on possible parallels to the myth beyond Syria-Palestine, it is

SFor a study of the Satan in [srae] see Day (1988). Luke 10:19-20, John 12:31,
Revelation 12:7-12, Ephesians 6:12, 2Thessalonians 2:3~12 deserve special
consideration. It is possible that each has retained archaic material of some value in
reconstructing the myth we are considering.

-15-
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hoped that we will be able to lay the groundwork necessary to facilitate

such research in the future.

The Uocalizati [ Hel Ugariti | ot
semitic |

A close reading of any text involves analysis of all features which
have direct impact on its primary meening, setting, and subsequent place
within a given mythological, historical, epic, or interpretive context All
information upon which assumptions have been made must be noted, so that
the research design and methodological considerations central to the work
are clear to readers. In order to appreciate the artistry used by ancient poets
and bards to convey meaning, it is necessary to vocalize Ugaritic and
Hebrew texts which bear witess to their collective genius. This study
proceeds from the assumption that in any exegetical work, not only must
the original text, setting, and meaning of a work be established, but the
rules governing the language in which the text was composed must be
noted as well. While this task should be adjusted to fit the specific
requirements of particular lines of inquiry (whether philological, Lterary,
comparative, historical, religious, social or political), one should attempt to
convey as accurate a sense as possible of the languages involved. This
should include attention to the actual pronuncietion of the language. Only
then may one consider the exegetical process complete,

It has been the practice of some researchers to give an increased
measure of precision to their work by reconstructing the pronunciation of
those Semitic languages which have been preserved in written form without
vowels (as is the case with early Hebrew, Ugaritic, Phoenician, Ammonite,
Moabite, early Aramaic, etc); there are those who extend this practice to

Biblical Hebrew, in an attempt to reach beyond the Masoretic system of

-16-
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vocalization for a more historically accurate sense of classical Hebrew
pronunciation in its various stages of development. This process is imprecise
at best, yet it is necessary when analyzing elevated speech/poetry. In such
instances, one may not rely solely upon the Masoretic vocalization which is
several centuries removed from even the latest Hebrew texts. Some seek to
circumvent this problem by using transliterated/consonantal (non-normalized)
texts, leaving it up to the reader to decode an author's assumptions about
the phonology, morphology, grammar, and syntax of the language
encountered. While it is an accepted convention in some circles to normalize
Ugaritic texts, it is far less the norm to reconstruct historical vocalizations
for those found in the Hebrew Bible* Since material written in Ugaritic,
Hebrew, and several other epigraphic Semitic languages has been drawn
upon in this study, much of it being poetry and/or elevated prose, it has
seemed prudent to adopt & uniform practice for the presentation of all texts.
All have, therefore, been vocalized based on the author's understanding of
each language. The information given below is meant in no way to supplant
that found in the grammars; it is given strictly for ease of reference, and to
make less mysterious the actual grammatical and syntactic structure of each

text as understood by the present writer.

4This is also the case with many critical editions of epigraphic Hebrew and other
Nerthwest Semitic dialects (see KAl for example). One recent editior has recognized
that this is a problem and has an introduction for each of his three volumes, describing
briefly the phonological rules for Hebrew, Aramaic, and Phoenician respectively, which
were operative/not operative during the period of time spanned by the texts in each
volume (see TSSI 1"3]. Numerous lexical items are normalized, but texts themselves are
not. Cross (1973:21, with note 50) has adopted the practice of vocalizing Ugaritic and
other Semitic languages based on comparative data. Pardee (1982) has vocalized
epigraphic Hebrew according to Masoretic Hebrew.

-17-
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Hebrew

The following phonological changes are assumed to have taken place during
the period covered:

1. a- 46

2. The monophthongization of final triphthongs

3 The loss of most final short vowels (those remaining being
anceps [V])

4, unbound -at > & in unbound feminine nouns and 3rd,

feminine, singular verbs

S. Stress has moved to the ultima in nominal forms and finite
verbs with pronominel suffixes; stress is penultimate if an
anceps vowel is present; construct forms are proclitic,

6. *1a/ 'vC(C)__G# (where G is a guttural consonant)
7 aw > &  (When diphthongs are unstressed)’
ay » €

Tonic lengthening of vowels in singly-closed syllables has occurred in
nouns and in verbs with suffixes in exilic and later material @>81i>8 u
> §). Other developments, such as the resolution of final consonant clusters
by anaptyxis, the weakening of laryngeals and the glottal stop and the
resulting loss of doubling and the development of hateph (echo) vowels,
vowel reduction, and vowel lengthening in tonic and pretonic syllables, are
assumed to be late developments which do not apply to the corpus under
examination (Harris 1939:79-80; Lambdin and Huehnergard 1985:8-14).
Ugariti

The vocalization of Ugaritic, like that of any language written in an

alphabetic script with limited attestation of vowels, is a speculative

Say regularly collapses to € inall environments in Northern Hebrew.

-18-
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undertaking. Assumptions must be made about its relationship to other
members of its language family, and its place in the historical development
of those languages from a common progenitor. Gordon's Ugaritic grammar
(1965) remains the standard, though now we must add that of Segert
(1984). Both rely heavily on comparative data from other Semitic languages
(particularly Arabic) in their treatments of morphology and syntax. In
addition to the aforementioned, the unpublished notes of Huehnergard
(1986) along with his recent study on Ugaritic Vocabulary (1987), and
several works by Cross (1974b, 1973) in which he vocalizes selected epic
and mythological texts from Ugarit, have been used to supplement data
found in Gorden and Segert.

The following list contains the more Important conventions adopted

in the vocalization of Ugaritic in this study:

1. It is assamed that Ugaritic contained three short vowels
(8, 1, u) and three long vowels & 1, T).

2. The diphthongs -aw and -ay have contracted, yielding %
and - respectively.

3. Prefixed prepositions b- and 1- are vocalized bi- and li-
(Huehnergard 1987:53).

4 The negative particle whose graphic representation is identical
to that of the prefixed preposition 1- is vocalized la-

-19-
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Beview of Scholarship

Helel, Satan, and Psalm 82

In his study of the mythological background of Psalm 82 (1939:86-
126), Morgenstern established the existence of three independent myths
which are reflected in biblical, psevdepigraphic, rabbinic, and early Christian
sources. The first is attested in Genesis 6:1-4; Jubilees 5:1; The Antiquities
of Josephus I, 3, 1; 1 Enoch 6-16; 19; 39:1; 64; 69; Wisdom of Solomon
14:6; Judith 16:7; 3 Macc. 2:4; 1 Baruch 3:26ff; Testament of Reuben 5:6-
7, Testament of Naphtali 3:5; 2 Enoch 7, Ephesians 6:12; 2 Peter 2:4; Jude
6; 86:1-6; and 2 Baruch 56:12-15; and in a number of the Church Fathers.
In it, & number of sinful angels descended of their own volition from
heaven to earth and cohabited with mortal women. The offspring of their
sexual union were giants. The deity was angered at this activity and
condemned them to give up their divine nature and forced them to live on
earth as mortals with their chosen consorts, The essentials of this myth are
found in Genesis 6:1-4. Later sources contain forms of the myth which
have been considerably embellished (1939:86-94). The second and third
myths are alluded to in Genesis 6:4s; 1 Enoch 86:1; 88; 90:20-21; 2 Enoch
18:1-6; 29:4-5; Luke 10:18; 2 Corinthians 11:14; Hebrews 1:6; Revelation
12:7-9; 20:1-7; Job 4:18; 15:15; 28:5; Isaiah 14:12-14; 24:21-23; Ezekiel
28:11-28; Sirach 16:7; Life of Adam and Eve 13:1-16:1; and Psalm 82. The
second myth involves Satan, a rebellious angel who enjoyed special favor in
the court of God, and his expulsion from heaven for his refusal to pay
homege to Adam, the primordial human created in the divine image. The
third myth involves Satan and his angelic contingent who were cast fram
heaven because of their rebellion against God, and for Satan's attempt to

establish himself as cosmic ruler in God's stead. At the conclusion of the
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former, the criminal, Satan, was either sentenced to fly continuously through
the air or condemned to an abyss. In the latter, he and his rebellious
followers were cast to earth where they lived from that point on. The latter
of these Morgenstern considered to be the more primitive of the two. The
two were not originally linked. A composite form consisting of the two
myths is found in Life of Adam and Eve 13:1-16:1. The second is reflected
independentdy in Hebrews 6:1, while the third is found in Iseiah 14:12-14;
Rev. 12:7-9 and 2 Enoch 18:1-6 (1939:94-105). The npylym of Genesis
6:4a Morgenstern identified with Satan and his rebels who had been exiled
to earth. He did not consider it an integral part of the information outlined
in Genesis 6:1-3, but treated it as an editorial gloss intended to link the
myth of the cohabitation of the sons of the gods with the daughters of men
with that of the fallen angels (1939:107).

Morgenstem believed that the antiquity of the myth of the fallen
angels in Israel was proven by the fact that Isaiah 14:12-14, which
describes the fall of Helel ben Saher, alludes to both versions of the myth,
the one describing the criminal's being cast to earth, the other describing his
being condemned to the abyss, and by the fact that Ezekiel 28:11-28
zeferred to this myth also (1939:110-111). Thus, for Morgenstem, the myth
of the fall of Satan and his followers (to earth or the abyss), in its earlier
and later forms, and that of Helel ben Sahar reflect a single myth which
had been present in Israel for a considerable length of time (1939:109). The
myth was not Israelite in origin. The indication that a Tyrian king was
protagonust in Ezekiel 28, the location of this divine being's abode on Mt
Casius (home of the gods), the use of the divine nemes El and Elyon, and
the name Helel ben Sahar found in Isaiah 14:12 point to a North Semitic
origin (1939:111-112). A similar point of origin is posited for the myth of
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the sons of the gods and their sexual exploits with mortal women
(1939:113). Morgenstemn believed that North Semitic mythology and cultc
practices entered Israel through the mediation of the Galilean community
which enjoyed close contact with its Phoenician neighbors. Galilean festival
pilgrims brought these elements to Jerusalem perhaps as early as the end of
the 6th century B.CE. (1939:80).6

We are in almost complete agreement with Morgensterm's
reconstruction of these three myths, and also concur with his summation of
the elements contained in that of the fall of Satan and his angels. We
question only two aspects of his treatment. The first of these has to do with
items not included in his study. There is a paucity of comparative material
from Ugarit used by Morgenstern. Of particular concern is the exclusion of
‘Athtar material. ‘Athtar's exploits atop Sapon in CTA 6.43-67 certainly
have some relationship to the North Semitic myth of heavenly rebellion
which Morgenstemn discusses. He also leaves out Ezekiel 28:1-10, which
seems to share at least some of the same elements found in vss. 11-19 and
Isaiah 14:12-24. The second problematic aspect has to do with
Morgenstern's methodology. He relies heavily on pseudepigraphic, Rabbinic,

and Christian sources for details about the earliest form of the rebellion

6This speaks to two problems. The first has to do with the possible repositories of
Canaanite mythological material which emerges in the proto-apocalyptic literature of
sixth-century Israel The second concerns the origin of North Semitic (by which
Morgenstern appears to mean Phoenician) influence on the literature of early
Christianity. Both are important in accounting for the generation, transmission, and
diffusion of cultural elements common to several Mediterranean cultures. For a
discussion of speculative thought during the 6th century in cross-cultural perspective
see Davison (1980:197-221).

’
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myth. One could argue that his interpretation of earlier texts, Isaiah 14 and
Ezekiel 28 for example, are colored by his understanding of these later
texts. He does not give evidence of having dealt critically with these later
sources, leaving open important questions regarding the transmission history
and background of each of the texts which he cites. As a result, Psalm 82,
which is the focus of his study, is given a thorough exegesis and the
earliest form of this poem is reconstructed. The texts cited for comparison,
with the exception of Genesis 6:1-4, do not receive the same attention.
Hence, one is left to rely on Morgenstem's generalizations about each of
these without the benefit of critical editions, philological notes, and
commentary on each text. To his credit, Morgenstern has isolated the critical
issues for future study. Extra-biblical Literature does attest to the myths he
has reconstructed, and elements within the reflexes thereof (biblical and
extra-biblical) point to a nondsraelite origin for each of them. He has also
pointed to an important problem for future scholars, This has to do with the
location and time of origin of the original myth. This question rust be
addressed, at least hypothetically, in order to place the reconstruction of their
early form and content within a socio-cultural context.
Ba<l versus El at Ugarit

Pope, in his monograph on the god El (1955), has addressed the
nature and location of El's abode and his status and significance in the
Ugaritic texts. Both issues are central to our study. He has concluded that
El resides in a watery abyss in the underworld. He has used the following

evidence in reaching this conclusion (1955:61-81):7

7Pope uses the text numeration found in PRU. These sigla have been retained in our
summary of Pope’s position for the purpose of maintaining continuity with the material
in his article. For a concordance of the system in PRU with thatin CTA see Herdper
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1. The expressions mbk nhrm and apq thmtm, which suggest
that El's home is subterranean and aqueous (in I AB I 4-10;
I ABIV-V 20-24 IIl AB C 46 V ABE 13416, II D VI
46-51)

2. The use of the root ®gly (the proposed meaning of which is
"to penetrate” a secret subterranean chamber), based on its
use In II K VI 3-5 and on its general OT usage in
connection with the uncovering of secret things and hidden
Places, and specific usage in reference to underworld regions
as in 2 Sam. 22:16=Psalm 18:16; Job 12:22; and 38:16-17)

3. IT AB VIII 1-9 and AB V 11-16, which indicate that access
to the netherworld must be gained by the lifing of mountains

4. The meaning of Jd and qrs which Pope has tentatvely
translated “"domain” and “pavilion” respectively, but which he
suggests, "with the utmost reserve" (1955:67) may have to do
with coolness and, if so, would prove valuable (as an ancient
counterpart) in understanding the history of the "refrigerium"
(state of bliss experienced by the deceased)

S. III AB B 19-20 in which El's location is said to be tk ér
11 8 “in the midst of Mt. Lil(?)," to which Mt. Lalapaduwa
in the Hurrian Song of Ullikummi myth (which appears to
have some connection with divine rule) and skunta Juli (a
place name meaning "cool pond," where Kumarbi had a
sexual encounter with a huge rock), in the Kingship in Heaven
myth® may be compared

6. VI AB 1l 23 and VI AB III 21-25 which mention Jrsn, an
underworld cosmic mountain next to sources of cosmic

(1963:xix-xxxiv). The following more important sigla should be noted at this point for
ease of reference: I AB=CTA 6; Il AB=CTA 4, III AB=CTA 2;IVAB=CTA 10,V
AB=CTA 3, VI AB=CTA 1;BH=CTA 12,ID=CTA19;IID=CTA17;IIID =CTA
18, IK=CTA 14, IIK=CTA 16; 11 K = CTA 15.

8Pope has identified this Mt. Lil with Mt. Sapén in Isaiah 14:13-1S, the OT designation

(a3 received from Canaanite-Phoenician mythology) for the ineeting place of the divine
council

SFor Hittite mythology we have referred to the translations of Goetze in ANET (120-

126).
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waters similar in essence to that found in Akkadian
mythology

The earthly locus of the cosmic abode of E], Pope has identified with
Khirbet Afqa in Syria which is roughly twenty-three miles northeast of
Beirut. It is situated ai the source of the Nakr Ibrahim, several miles away
from lake Birket el Yammuineh. Pope believed that the geographical seting
fit most closely the description of El's abode, He also cited the tradition
found in late classical mythology that associated Afqa with Adonis and
Aphrodite, and late Phoenician mythology which associated lake el
Yammuneh with the amorous pursuit of Astarte by Tryphon. He also
suggested thet the lake el Yammiineh may be the site of the hieros gamos in
the Ugaritic text SS (CTA 23), and that it was the prototype of the myths
and rites which were associated with Afqa well into the Common Era.

Pope has suggested that El's exalted status is ttulary and that he is
either in the process of being displaced, or has already been displaced from
his posidon as head of the pantheon; he has cited the following evidence in
support of this contention (1955:80-94):

1. Text BH, in which El sets in motion a plot to rid himself of
Ba‘], and laughs as the plot is is initiated

2. Il AB A, the batle between Ba‘] and Yamm, in swhick the

appearance of an indirect conflict between El and Ba‘] is
given

3 II AB B, in which El is willing to hand over Ba‘] to
Ya&mén, an indication that no firm alliance exists between Ba“l
and E]

4. VI AB IV 24, in which El seems to commission Yamm to
drive Ba‘] from his throne, a plot similar to that found in the
Hittite Kingship in Heaven and Song of Ullikummi texts.

S. VI AB V, which seem to indicate violence taking place
between E]l and Ba‘l (may be the episode mentioned by
Cassuto!0 in which El is deposed by Bal)

10see Cassuto (1951:55),
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The testimony of the Hurrian mythology (Kingship in Heaven, Song of
Ullikummi), in which Kumarbi was deposed by the storm-god, and that of
Phoenician mythology in which Quranos was deposed and castrated by
Kronos (El) and Kronos was defeated (and castrated in some versions) by
his son Zeus (Ba‘l4Hadad) provided for Pope added evidence of the motf
in the ancient Near East. He suspected that the episode was actually found
in VI AB V, but the fragmentery state of the text prevented him from
proving this decisively. He remained, however, untroubled by his adoption
of the suggestion of Cassuto and Kapelrud that such an account should be
reflected in the Ugaritic texts, and has concluded that the demise of El at
the hands of Ba‘l provided the background against which El's status as
reflected in most of the AB episodes should be understood. Pope also
surmised that prior to his banishment, El ruled from “superal regions, on
his holy mountain" (1955:95), as indicated in III AB B 19-31 and in I AB
VI 24-25.

Pope adopted Morgensiern's conclusion that a single myth was the
source of the mythology of deposed gods in the Greek myth of the Titans,
OT, NT, the Book of Enoch, Isaiah 14:12-14, Psalm 82, Ezekiel 28:2-10,
12-19, the Kingship in Heaven text and Song of Ullikummi extant in Hittite,
and the evidence of El's fallen state in Ugaritic mythology. However, for
him, the myth, preIsraelite in origin, involved not a revolt against El, but a
revolt by him to regain sovereignty from Ba‘l who had deposed him
(1955:96-97). Pope suggested that El used Yarmm to fight against Ba‘l in
the same manner that Kronos used the Titans to batde Zeus on his behalf,

and in the same way that Ullikummi was used by Kumarbi to batle the
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storm god. El's plot, like the others, failed, and he remainéd in the
underworld. The two poems found in Ezekiel 28:2-10, 12-19 respeciively
have been taken by Pope to refer to the myth of El's failed attempt to
regain his throne (1955:97-100). In addition, he has described Isajah 14:12-
14 as "a theomachy or Titanomachy" (1955:103) similar to the versions in
Hurrian and Greek, and deriving ultimately from the same background as
the poems in Ezekiel 28, in which El and his champion Yamm are exiled to
the underworld after their defeat by Ba“l.

Wilson (1987:211-218) has taken on the task of clarifying obscurities
in Ezekiel 28 which Pope's mythologically-based analysis left unresolved.
He has supported, in principle, Pope's interpretation of the El material at
Ugarit, and found his treatment of Ezekiel 28 on firmer ground than
atternpts made by other scholars whose conclusions are based on
reconstructed mythological evidence.!l Pope's interpretation of Ezekiel 28 is
a more acceptable one for him because it is based on a myth which, if not
actual, can at least be plausibly reconstructed from Ugaritic sources
(1987:214). While having admitted undeniable mythological influence on the
oracles in Ezekiel 28, he has found, nonetheless, that no single approach is
satisfactory in addressing all of the text's interpretive problems. Of these, the
so-called editorial additions have proved to be the most vexing for him, and
he has posited that by understanding these secondary additions as essentially
Israelite in origin (alluding to events best understood in an Israelite context)
a more satisfactory solution may be found to many of the interpretive cruces
in the text. Among these secondary additions he has listed 28:3-5, 28:13
(the list of gems), 28:16, 18a (references to trade as the source of the

11He has cited a number of these studies on p. 213, nn 10 and 11.
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ruler's sin), 28:19 (the king as the defiler of his own sanctuaries, and the
fire of judgement), 28:12, 17 (wisdom insertions similar in tone and '
originating from the hand which inserted 28:3-5). Wilson has concluded that
28:1-10 and 28:11-19 originally had different functions. 28:1-10 was Initially
an oracle against a Tyrian prince whose pride led him %o suppose that he
was a god. The wisdom addition of vss. 3-5 modified the intent of the
oracle, making it appropriate for an Israelite setting, reminding the leaders of
Israel that their kings were not irumune to such inappropriate presumption,
He also concluded that 28:11-19 need not be treated as a composition laced
with secondary addiions. Most of these can be treated as an integral part of
its original form. The dirge, whose original form is largely preserved by
MT, dealt largely with the Israelite High Priest thinly veiled as the Tyrian
king. The priesthood is charged, therein, with defiling the temple and
thereby drawing Yshweh's wrath on both the priesthood (which was exiled)
and the temple (which was destroyed). It did r{ot occupy its present location
in the Ezekielian corpus. The dualistic thrust of the _original dirge was lost
in the process of wansmission and later editors saw only its obvious
connection with a Tyrian king. They attached it, therefore, to an authentic
oracle against another Tyrian leader. Secondary editorial work may have
then taken place to make the two compositions more compatible in their
new literary environment,

Cross (1974a:245-253) differs markedly with Pope's interpretation of
El's status in the lore of Ugarit, and we find his characterization of El as
the lusty pawiarch of the divine council convincing.!2 His study raises

serious doubt about Pope's characterization of El as a forcibly retired god.

125ee note 1 for Mullen’s summary of the basic weaknesses in Pope’s treatment of E1
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We also question Pope's contention that a revolt by EIl to regain his
sovereign prerogatives from Ba‘l, found perhaps in VI AB (CTA 1),
provides the mythological background against which Isaiah 14, Psalm 82,
Isaiah 14, and Ezekiel 28 should be understood. More will be said
regarding specific points at which we disagree with Pope in our exegesis of
these texts.!3 Our fundamental problem with Pope's reconstruction is,
however, of a kind similar to that which we had with Morgenstern.
Whereas Morgenstern relied heavily on pseudepigraphic material in his
reconstruction of the myth of Satan's revolt, Pope seems to have based both
his reconstruction of the myth of El's dethronement and his understanding
of El's status at Ugarit largely on the Hurrian Kumarbi mythology and
Greek Kronos mythology.

We also disagree with Wilson's conclusion that 28:1-10 and 28:11-19
had different functions originally. In form and function, both are concermed
with the usurpation of prerogative which rightfully belongs to the most
powerful of the gods. There is also no reason to suppose that 28:3-5 is a
wisdom addition, the intention of which is to make the oracle palatable to
an Israelite audience. El's wisdom is well known from Ugaritc.
Furthermore, the oracle, with or without vss. 3-5, would convey to any
socially aware, literate, and urbane sixth-century individual or group thereof,
that no ruler is immune from divine judgement should such ruler be found
guilty of abrogating divine rights. While we agree with Wilson that 28:11-

19 need not be treated as a composition laced with secondary additions, we

131t showld also be noted that the myth of EI's dethronement a3 reconstructed by Pope
is at variance with Morgenstern’s reconstruction of the ancient prototype of the Satan
myth.
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disagree with his suggestion that the main character in the dirge is the
Israelite High Priest, veiled thinly as the King of Tyre. We find no
substantial evidence to support this contention.
-in- r

Hanson (1977:195-233) has proposed that there exists an ancient
rythic revolt pattern discernible in a number of ancient Near Eastern myths.
He has focussed his treatment on 1 Enoch 6-11, which he has suggested is
an expository narrative. In it, Genesis 6:1-4 (and 4-10 more broadly) have
been interpreted from an eschatological apocalyptic perspective. The
hermeneutcal principle at work, in his opinion, was fundamentally
typological. Primordiel judgement and fall mentioned In scriptural references
have been seen to describe events which are to take place at the eschaton
when the elect will be saved and the unrighteous (angels and humans)
punished.

According to Hanson, the mythic pattern has assumed the following
structure in the Semihazah narrative of 1 Enoch 6-11(1977:197):

A. Plot of rebellion instigated by astral deities in heaven (6:2b-3)

B. Comminghng of mortals and immortals, birth of giants,
devastation by giants, plea by earth (7:1-6; 8:4 [minus 7:1de])

C. Intercession (angelic) before the Most High, Nosah's
deliverance, punishment of rebels and their offspring who are
bound and cast to earth, ultimate punishment to be suffered in
the abyss of fire (9:1-10:15 [minus 9:6, 8¢, end 10:4-10))

D. Restoration of cosmic harmony and the kingship of the Most
High (10:16-11:2)

It is Hanson's contention that the narrative has revived a pattern in
mythopoeic thought concerned with explaining the polarities at work in the
most fundamental of human experiences. Within the crucible of post-exilic

rauma accompanying the loss of natonal independence in Israel, a
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disenfranchised band of visionaries reached back for archaic elements once
wansformed in an early period (presumably having undergone a primary
ransformation of some sort which rendered them accessible for use by
these visionaries) and put them into a Yahwistic interpretive framework.
These archaic elements have, as a result, been re-enlivened, given a second
birth. The line separating primordial reality from the linear perception of
events in so-called "real<ime" has, thereby, been shattered, ellowing a full
flowering of mythopoeic piety. Hanson has accounted for this resurgence
by proposing that an uninterrupted stream of mythopoeic thought concerning
the disruption of cosmic equilibrium by the rebellion of a select number of
gods in the pantheon existed in the ancient Near East, hailing ultimately
from mythic development in the second millennium B.C.E. It was this theme
that re-emerged in the sectarian circles which produced the Semihazah cycle
(1977:202-203).

Hanson has also attempted to isolate the origin of the concept that
the forces of chaos in the cosmos originated in the rebellion of members of
the divine council. Since this strain of thought is common in the ancient
world, he has used the structure of the revolt pattern found in 1 Enoch 6-
11 as an anclyticel! control in the assessment of comparable ancient Near
Eastern mythological sources. He has made his starting point the corpus of
Hurrian myths extant in Hittite translation, and has acknowledged agreement
with those specialists who see this Hittite material as one of the sources
influencing Hesiod's Theogony and Works and Days. He has also noted that
Hesiod, in tum, was one of the sources behind the myths of titanic rebels
(including Prometheus) in Greek and Hellenistic sources. This, he has
argued, provided sufficient ground to consider a possible ancient Near

Eastern origin for the aforementioned myths and their reflexes in second-
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temple-period Jewish sectarian literature. Hanson has found evidence of the
rebellion-in-heaven pattemn in the Hurrian Kumarbi mythology (Kingship in
Heaven), the Song of Ullikummi, the older version of the Myth of Illuyanka,
the myth of “Athtar's abortive attempt to secure Ba‘l's throne, the Helel ben
Sahar episode in Isaiah 14:5-21, Isajah 24:21-23, the apparent rebellion
against El alluded to in CTA 23, Anat's defeat of the rebel dragon in PRU
I1.3.8-10, Enuma ELs Ezekiel 26:19-21, Ezekiel 28:1-10, Ezekiel 28:11-19,
Ezekiel 32, Genesis 6:1-4 (a fragment), and Psalm 82, In Isaish and
Ezekiel, the rebellion in Heaven pattemn has been historicized, the major
referents being Israel's concrete enemies. Hanson has suggested further that
illicit procreation caused by the mixing of divine and human seed violated
established bounds set in primordial imes. Unauthorized activity of this sort
was considered rebellion against the divine council (1977:204-218).

Hanson has concluded that the Ugeritic texts and Enima ELs reflect
the astralization and adaptation of the myth of heavenly rebellion which is
later reflected in the $emihazah narrative. Zoomorphic and anthropomorphic
allomorphs of the myth have been reflected in the Isajah and Ezekie]
passages. The myth's function in the latter setung, which is directly related
to the genre in which the references are found (chiefly oracles, taunts and
judgements against foreign rulers), seems not to have involved ritual
reenactment or other cultic functions which were part and parcel of the
original Sitz im Leben of the archeic material involved. The f our-part pattern,
1s, nonetheless, observable in [saiah 14:5-21; 24:21-23; Ezekiel 26:19-21;
28:1-10; 18:11-19; 32; and Genesis 6:14. Elaborations on the theme of the
place of punishment (the pit, where the fallen gods of antiquity dwell) and
the agent who punishes the rebels (Ezek. 28:16; Song of Ullikummi) point in
the direction of 1 Enoch 6-11. Genesis 6:1-4 specifies the mode of birth of
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the rebels found in 1 Enoch. For Hanson, the implication of the ubiquity of
the rebellion-in-heaven pattern in ancient Near Eastern literature is that there
seems to have been a continuous line of influence from archaic mythological
traditions through biblical sources (pre- and post-exilic) and on into the 3rd
centwry B.CE. Semihazeh narrative (1977:218).

We agree with several of Hanson's major points. It is clear that one
or more revolt myths are characteristic of ancient Near Eastern mythology. It
1s equally clear that the rebellion theme runs through biblical sources of
various periods. We are not, however, convinced of the merit of using as
highly developed a form of the rayth as that of the Semihazah narrative as a
control for earlier reflexes of the revolt Undoubtedly, several streams of
mythological tradition have converged in this narrative, accounting for the
full development of the pattem. From a rethodological standpoint, we
would recommend shifting the locus of any set of analytical controls to an
earlier period, preferably in the first or second millennjum B.C.E. We would
also suggest narrowing the sample of possible reflexes, preferably limiting it
to those whose authorship, date, and provenance can be controlled with a
reasonably high degree of certainty. We also question the Interpretation of
the commingling of divine and human species as rebellion. This idea is
expressed clearly in 1 Eroch 6-11 but less so in Genesis 6:1-4. The motf
of divinehuman sexual relations is absent from Isajah 14, Ezekiel 28:1-10,
28:11-19, and Psalm 82. We find evidence in each text of a motif involving
the overstepping uf bounds, and punishment by means of a radical reversal
of fates, but find the full embodimen¢ of the revolt-in-heaven pattern only in
1 Enoch 6-11. We also take zoomorphic, astral, and anthropomorphic
allusions in these texts not as actual alloforms of one myth, but as

contextual redefinitions or elucidations of the content of a single myth. In
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other words, we would argue for the existence of a single myth with a
more or less fixed form, portions of which have been used by biblical
writers for particular programmatic aims.!4 We also suggest that for the
most part the poet allowed the archaic material to speak for itself and
limited the editorial task largely to the recounting of the pertinent part of the
myth and seting it within an historical context.. Historicization of the mythic
references seems to have been achieved through the intentonally engineered
coalescence of cyclic and linear time. By allowing the archaic material to
convey its meaning direcdy, the poet made it possible for those who heard
the oracles and taunts against kings, nations, and foreign enemies to be
reminded, we believe, of the primordial conflict raging continually between
the forces of order and the powers of cheos. The socio-political environment
for Israelites before and after the exile contributed to the formation of such
a conceptualization. The Yahweh Speeches in Job, for example, reflect such
a setting. Unjust suffering and misfortune on the earthly plane must have
been taken as evidence that cosmogonic conflict continued steadily, there
being some manifestation.s of disorder that Yehweh himself was powerless

to tame (Cross 1973:344-345). As audiences listened, for example, to

14The distinction between mythic alloform and contextual redefinition is an important
one. We consider the former to be any one of two or more distinct forms of a single
myth We use as an analogy the definition of “allomorph” in Webster (1986:72): "one of
two or more forms of a morpheme.” The contextual redefinition of a myth is that which
results from the interpretation or retelling of all or part of a single myth It does not
involve a modification in the form of the original myth Contextual redefinition is the
provenance of the artist, in this case the poetor bard, who takes an existing body of
tradition and uses it in constructing new literary forms (oral and written) which reflect
the artist’s unique agenda (political, theological, philosophical, etc),
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Ezekiel's oracle against the Tyrian prince in 28:1-10, we believe that they
may have known of the mythological battle between the highest of all gods
(Yahweh or El) and a uswrper god vying for his throne (as well as
understanding that Yahweh was an El figure), and made the historical
connection between the outcome of the mythological story, the timeless truth
Which it communicated about chellenges to authority, and, perhaps, the
implicit dangers of the institution of kingship (all kings, foreign and
Israelite, being subject to excesses in the exercise of power). The
performance was & participatory reenactment of the myth's central themes, in
much the same way that the reading of any poem requires those who hear
1t to enter the poet's symbolic universe themselves. Its function, therefore,
was not totally unlike that of the original myth. The only difference is that
archaic material is given an historical context for the purpose of illustrating
tmeless principles which effect gods and humans.
No Revolt Exists

In his treatment of Genesis 6:1-4 (1987b:13-26), one of Hendel's
most pressing problems has been the determination of the text's origin. He
has disagreed with Wellhausen and Gunkel, who believed it to be erratic
and fragmentary in its present seting. He has also doubted those who
suggest that the Yahwist has suppressed more extensive mythological
materiel than that which has been included. He has concluded that the
inclusion of Genesis 6:1-4 in the Primeval Cycle of Genesis 2-11 indicates
that the Yahwist did not find the material objectionable, and that the myth
itself originated in Israel. From internal evidence he has been led to believe
that the story has a purpose which extends beyond that of a simple etiology
of the npylym. More important, he has also been highly critical of attempts
like those of Hanson (1977) and Speiser (1964) to follow the lead of
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Pseudepigraphic sources in deriving a rebellion-in-heaven pattern into which
Genesis 6:1-4 may be placed. He has suggested that the discovery of the
Hurrian Kumarbi cycle (Kingship in Heaven, Song of Ullikummi, Myth of
Illuyanka) has sncouraged this kind of Interpretation, and has found two
problems with the method. First, the Sons of God have not been
conceptualized as rebels in Genesis 6:1-4. Second, there has been no clear
condemnation of the sexual commingling of the gods and mortal women
within the text. Furthermore, the gods themselves have received no
punishment for this supposed crime; this has been reserved for humanity.
Therefore, the connection of Genesis 6:1-4 to the revolt-in-heaven pattern
has, for Hendel, been based on unconvincing conjecture, In his opinion, it
was originally attached to the flood story, where it served as motivation for
the flood. The Yahwist removed it from its original place in order to give
the flood a motive rooted in moral theology (anger at humanity's evil)
(1987b:13-17).

Hendel has also suggested that, somewhere in the continuum
between Babylon and Greece, a myth originated which involved a
connection between the birth of demigods and a deluge which currently
survives only in fragments. He has cited the Atalasis myth, the Greek
tadition of the Trojan War, particularly that of Hesiodic origin (Hesiod's
Catalogue of Women, fr. 204 M-W), the sacrifice of Prometheus and the
birth of Pandora (Works and Days 53-105; Theogony 570-616), and the
myth of five ages (Works and Days 53-105), in support of this thesis. The
word hémitheoi "demigods" occurs in Hesiod (myth of five ages and fr.
2044 M-W) and in Homer (ILiad 12.17-33, esp. 23). In the latter instance it
occurs in a passage describing the destruction of the Achaean wall by flood.

Hendel has concluded from all of this that the Trojean War functions
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similarly to the Semitic wadition of the flood, and may have come to Greece
by way of oral wradition from a Semitic provenance (1987b:17-20).

As far as the Nephilim (and related Rephaim and Anagim) are
concerned, Hendel has submitted that their function in biblical tradition
(Genesis 6:14, Num. 13:33, Deut. 2:11; 2:12; 20-33; 3:11, Joshua 11:21-
22, 12:4-6; 13:12; 15:14, Judges 1:20, 2 Sarmuel 21:18-22=1 Chr. 20:4-8,
and 1 Sam. 17) is to be destroyed by Israel's heroic figures and god. They
are similay, in this regard, to heroes in the Greek wadition. Ezek. 32:27, a
text of comparable tone describing the Nephilim as fallen warriors has been
cited by Hendel in support of the proposal that the function of the Nephilim
1s to die. He has concluded that the originel motive for the flood was the
destruction of the Nephilim. He has also cited the Late Bronze Age as the
period most likely to have witnessed the oral diffusion of this myth to
Greece (1987b:20-23).

The major thrust of the flood wadition in Israelite thought according
to Hendel was the elimination of hybrid life forms and the restoration of
cosmic balance (hybrid forms threatening the equilibrium of the cosmos). He
has followed Mary Douglas, who has proposed that ancient Israel was
preoccupied with dietary laws and kinship regulation, and that this excessive
concern functioned to msintain categories established at the point of creation,
Hendel has proposed thet a similar concemn is in evidence in Genesis 6:1-4,
and has concluded that the Yahwist displaced Genesis 6:1-4 (and added the
punishment of mankind in v.3) so as to highlight human culpability in the
deluge account. This fits the overall pattern of boundary transgression found
elsewhere in the Primeval Cycle (human and divine mixing in the tale of
Adam and Eve, the human desire to be gods in Gen. 3:5, 22, the human

desire to penetrate the heavens in Gen. 11:4, possible primordial violation of
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the incest taboo in Gen. 2:3, and the confusion of roles and overstepping of
bounds evident in the the Cain and Abel story), a pattern which he has
interpreted as dialectical in nature. Oppositions are generated and resolved in
the midst of the evolution of humean cognition and culture from the world
of myth to that of the author's present context (1987b:23-26).

We believe that Hendel is correct in noting the continuity of flood
tadition throughout the ancient Near East and in Greece. We also find
convincing his identification of the overstepping of boundaries as an
operational motif in the Primeval Cycle and his characterization of the
Yahwist as a literary artist of considerable merit. He is, however, much too
harsh in his criticism of the revoltin-heaven hypothesis of Hanson (1977).
The mythological construct which he proposes is just as conjectural as the
ones he has criticized. Regardless of what one believes about Genesis 6:1-4,
one thing remains troublesome for the Interpreter: its brevity. A convincing
hypothesis of any sort cannot rely on this passage as its focal point. Too
much is left open to question, and there is insufficient internal information
to draw literary comparisons with Akkadian, Hurrian, Hebrew, or Greek
sources simply t;ec—:ause the basis of comparison in Genesis 6:1-4 is limited
to four verses. As balanced as Hendel's reatment is, therefore, its
conclusions in no way supersede those of Hanson. Both are conjectural. In
fact, Hanson's approach is the more convincing of the two because it has
established at least one control for comparison of a number of sources.
Although we disagree with Hanson's use of a highly advanced form of the
myth as a control, his approach is legitimate nonetheless because a
discernible pattern is present in his control text. Hendel, in contrast,
reconswucts an original, and then compares related traditions to it. This is

roubling because much of his argument rests on the presence of demigods
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as motivation for the flocd. In the overall cycle of events dealing with the
flood, the issue of demigods is confined to their brief mention in Gen. 6:1-
4. The basic problem here is that Hendel relies heavily on the reconstruction
of an Israelite reflex of a mythic pattern more completely attested elsewhere
In the Mediterranean cultural continuum as the basis for his argument, This
method argues strongly against an Israelite origin rather than in faver of
one. With regard to the diffusion of this mythological material in the larger
Mediterranean world, Hendel's suggestion that the origin of the myth of the
demigods' destruction by flood possibly originated in Semitic tradition and
spread during the international era of the Late Bronze Age is compelling.
However, it is equally possible that what this era witnessed amounted to a
subsequent rather than an initial diffusion of this mythological material. The
existence of strikingly similar threads of tradiion concerning creation, the
divine council, rebellion-in-heaven, and the deluge found throughout the
region suggests that some of these may have been transmitted earlier than
the Late Bronze Age. Our point is that a more comprehensive discussion of
diffusion than that offered by Hendel is necessitated by the data he has
presented. This is not a categorical rejection of the work of those scholars
who have compared the cultural traits of one or more ethnic and/or national
groups in the ancient Near East. It is, Instead, a caution against excess,
“Athtar, Helel, and Phaeton

Grelot (1956:18-48) sought to identify “Athtar and to describe his
relationship to the mythological program of Isaiah 14:12-15. He examined
Greek, Hebrew, and Ugaritic texts in attempting to solve some of the more
vexing problems surrounding this god. In so doing he attempted to move
beyond the inconclusive findings of Gunkel, Gray (who believes that Helel
ben Sahar in Isaish 14 is the hero of an astel myth with whom the Tyrant
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of Babylon is partially compared and identified), Skinner (who sees
evidence in it of a Babylonian astral myth), and others (1956:18-19). Grelot
concluded that the Ugaritic texts reflect a Canaanite prototype of the Athtar
myth found at Ugarit which has also spread to Greece and Israel. His
examination of the Greek material (Odyssey 23:246 and Hesiod's Theogony
986ff.) led him to the suggest that Helel ben Seher is the same personage
as Phaeton, son of Eos. Both reflect the deification of morning star, Venus.
The wanslation of the divine neme in the Old Greek translation of Isaiah
14:12 (heosphoros), the Vulgate (Lucifer), and the paraphrase of the
Tergum support this identification (1956:30). As for the prototype of the
myth, he has proposed that it was tansmitted (frora Phoenicia) to the Greek
world where it splintered, developing several alloforms, and was imitated by
the biblical writers (cf. Isaieh 14 and Ezekiel 28) (1956:32).

Grelot also suggested that at Ugarit, the exploits of Athtar occupy
but a minor part in the overall mythological scheme. In addition, there is no
evidence whatsoever of his fall, though it is attested in Isaiah 14. Evidence
of his ambition and his excess, however, have been preserved (1956:42).
Grelot concluded that the biblical writers' attitude to this mythological
material was critical and selective in that they rejected elements at variance
with Israel's faith as they perceived it, and accepted elements which were
not contradictory to Israelite faith as they understood it. As a result, the
moral lesson of the Phaeton and Helel myths is identical. In both, hubrns
has assumed wagic proportions. With regard to the relationship between
‘Athter and Satan, Grelot proposed that at some point in the history of
religion, “Athtar/Helel ben Sahar became the poetic prototype of the fallen

angel who carried the name Lucifer in Christian tradition (1949:48).

-40-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



We find Grelot's ‘Athtar/Helel identification compelling, but we are
less convinced about the relationship of the two to Phaeton. As we have
suggested in our critique of Hendel's work, more research is needed to
corroborate reflexes outside of the immediate Syro-Palestinian area before
conclusions of this sort rmay be drawn. We are not completely convinced by
Grelot's assertion that hll in CTA 24 is not to be identified with the Helel
ben Sehar of Isaiah 14.15 Finally, Grelot argued convincingly for an
‘Athtar/Hele]l identification and atternpted to establish a mythological
prototype regarding his fall from early sources. However, if one is ever to
recover the Semitic prototype of this myth, the majority of primary data
used in the reconstructive process must come from a Semitic provenance.

Another intriguing proposal was made by McKay (1970:463-464).
He accepted Grelot's conclusion that there existed a connection between
Helel and Phaeton because a close similarity could be noted between Sahar,
the parent of Helel, and Eos, parent of Phaeton (1970:20). He rejected,
however, the possibility of any connection between “Athtar and Athirat and
Helel and Sahar, although he agreed that they may have had similar aspects
(1970:463). He suggested that the Greek Phaeton Myth entered Israel
through the mediation of Phoenicia, and proposed a five-part solution to the

problem. First, in pre-classical Greece, Phaeton son of Eos and Cephalus

151t is quite possible that this hll is to be identified with both the hyll of13.14:12 and
‘Athtar of Ugarit, If 30, this text could represent one of two stages in the historical
development of ¢ Athtar theology. It could represent either a point in time when the
names ‘Athtar and hll were used interchangeably, or a point in time when the name Al
became an independent hypostasis with its own integrity. We suspect that the former
is more likely the case than the latter. Unfortunately we lack additional primary
evidence to establish this hypothesis as fact,
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became confounded with Heosphoros (the moming star) son of Eos and
Astraios. He also became confused with the solar child who attempted to
drive the chariot of his father across the sky. S econd, in the Heroic Age,
the Phaeton myth entered Syria-Palestine, where the myth of “Athtar son of
Athirat and his failure to occupy Ba‘l's throne already existed. Third,
because of similarities between Phaeton and ‘Athtar, the two myths became
confused, and Phaeton's attempt to scale the heavens was translated in terms
of an attempt to occupy the throne of the chief deity. Fourth, the names
Phaeton and Eos were never modified; instead they were simply translated
“because they corresponded so well with the astral phenomenon of Venus
as the dawn star which 1ever reaches the summit of heaven but is always
compelled to return to earth as a ‘weakling above the natons,’ eventually
descending below the horizon into Sheol" (1970:463). Finally, the goddess
Saher became firmly established in Hebrew mythology, after shr came to be
used as a masculine noun signifying “dawn." The myth of her son being
remembered, she retained some features of Greek Eos, but in Biblical
Hebrew, only the masculine noun for "dawn" remained and the image as
dawn goddess was only a poetic symbol representing no active cultus. The
exact reason for this is not known. It is possible that the noun enjoyed
wider usage. This process has resulted in the alteradon of the Greek myth
so that it assumed its present form in Isaiah 14:12-15.

Craigie (1973:223-225) sought moderation in his approach. He
argued in favor of Greek borrowing from the ancient Near East, seeing this
as more likely than the reverse. He was also of the opinion that we should
see a Greek and Hebrew adaptation of an earlier Athtar myth, differences

in regional renditions being the result of poetic license.
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We find McKay's solution unconvincing. His suggestion of a
confusion between Phaeton and Athtar mythology is at variance with what
we know of the transmission process of cycles of wedition. To propose that
the guardians of tadition could make such a major mistake would be to
question their sophistication and competence. We also question the choice of
pre<classical Greece as a starting point for his investigation. As for Craigie's
proposal, we find it more compelling than McKay's, but we are not
prepared to see poetic license as a major force in the regional adaptation of
‘Athtar mythology. We are more inclined to attribute such modification to
programmatic aims of considerable gravity.

Ihe fAstral Revolt and Canaanite Myth

Several scholars have made mention of the revolt against El in their
studies of mythological motifs in Canaanite thought. Of these, Albright
(1968), Clifford (1972), L Heureux (1979), and Mullen (1980) have made
contibutions which must be mentioned.

Albright (1946:83-84, 86; 1968:232) noted the relationship between
Ugeritic “Athtar mythology and Isaiah 14. He considered [ssiah 14 to be a
6th- or 7th-century Cansanite mytholo gical dirge which recalled <Athtar's
unsuccessful attempt to uswrp Ba‘l's throne, as described in CTA 6. He also
proposed that the confﬁ& between Ba‘l and ‘Athter was indicative of
tension between votaries of the two gods before the middle of the second
millennium B.C E. Albright identified the ‘Athtar of Ugarit with South
Arabian Dhd-samawi, who is Athtar/Venus in his manifestation as
morning-star, with the Astar-Kamos of the Mesha Inscription, Kemos, god

of Moab (in 2 Kings 3:26f. and Amos 2:1), and Canaanite Ba ] samém
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(whose cult he believed to have assumed dominance in Phoenicia in the
10th century B.CE.) (1968:228, 239).16

Clifford (1972:160-173) has dealt with Isaish 14:4b-21, Ezekiel 28,
CTA 6:1, and CTA 23 in his treatment of the cosmic mouniain in the
ancient Near East. He has stated that these passages (and Genesis 2-3)
provide a glimpse of an attempted revolt against the divine head of the
pantheon, the full extent of which is now impossible to recover. He has
suggested that Isaiah 14 is a description of an unsuccessful attempt by Helel
ben Sahar against the authority of El, and that the epithet "Conqueror of the
nations" is either a misunderstood Athtar epithet or a reference to the god
Salim in CTA 23. He has compared CTA 6.1.39-65 to Isaiah 14 and has
suggested the possibility that it is a variant of the same myth, but has noted
that in spite of ‘Athtar's presumed violent nature, the focus of the version is
on Ba‘l and Mot, with Athtar being litle more than a pawn on the side of
Athirat and Mot. “Athtar's attempt to take kingship belonging rightfully to
Ba“l failed nonetheless. Clifford has followed Gray in tweating Sahar and
Salim in CTA 23 as hypostases of Athter/Venus and has considered the
content of this text as indicative of the single myth underlying CTA 6,
Isaiah 14, and CTA 23, and its extant variants (Sahar being father of Helel
in Isaiah 14). He has postulated that in CTA 23, El's two newbom sons,
when their ravenous appetites lead them to seek entry into El's field, are to

be considered as rebels against EL. He takes Sahar as an alternate name for

16Cross has suggested that Ba ‘] Yamém is not an ‘Athtar epithet, but is instead one
properly belonging to Haddu (personal communication). Note should also be taken of
the fact that Albright believed ‘Athtar to be originally androgynous. He also made
Clear that Ugaritic ‘Athtar was to be identified with Helel-ben-Sahar in Isajah 14:12
(1946:83-84).
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‘Athtar, who breaks into El's paradise. As for Ezekiel 28:1-10, Clifford has
noted that the Tyrian prince has laid claim to El's office and his home. For
him, blb ymym (which he has equated with Ugaritic grb °pg thmtm) may
allude at once to the dwelling of El and to the geographical location of
Tyre. The prophet who authored the poem saw ] as meaning simply
“god," but the original reference was to the Canaanite God El The stress
on wisdom has suggested to Clifford that El and his abode are being
referred to. He has found Ezekiel 28:11-19 to be less direct. It describes a
rebellion against El by a being to whom is ascribed wisdom. The rebel's
home was the mountain of El, equated here with El's garden, where he
lived as a member of the divine council untl palace intrigue, perhaps, led to
his expulsion. Clifford has suggested the possibility that the "stones of fire"
are the equivalent of "the stars of EI" in Isaish 14:15 and the banu °ili
(members of El's council) cast as astral beings. He has concluded that Isaiah
14 and Ezekiel 28 tell of conflicts against El in his garden, on his mountain
and has suggested that they may be related to Hesiodic and Hittite
theomachies as well as that found in Sanchuniathon.

We are in agreement with some of Clifford's observations, but find
others less convincing. It seems clear to us that Isaiah 14, Ezekiel 28:1-10,
and 28:11-19 have some relationship to a revolt against the chief god of the
pantheon or to those involved in such a revolt. We support the contention
that Isaish 14 and Ezekiel 28:11-19 indicate that the chief protagonist is an
astral god (a “Shining One"), and find Clifford correct in seeing ‘Athtar's
failure on Sapon as secoadary in Importance to the conflict between Ba‘l
and Mot in CTA 6.1. Equally convincing is his analysis of Canaanite and
astral allusions in Ezekiel 28:1-10 and 11-20. Both of these texts, in our

estimation, refer to an attempted coup against El by a god who is a member
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of the council, an astral god, and one to whom wisdom has been ascribed.
We do not, on the other hand, believe that the prophet understood &l as
"god." The density of Canaanite mythological allusions in both compositions
decreases the likelihood that the poet would adopt such usage. Instead, we
believe that the poet knew well the mythological content which he
employed, and assumed the same of the intended audience. We suspect that
the poet possessed confidence enough to allow the tales to convey their
truth without extensive editorial interference, and knew that his hearers
would draw connections with their own life-situation and its unique
Yahwistic theological underpinnings. We are also unconvinced by Clifford's
asserton that "Conqueror of the nations" in Isaish 14 may be a reference to
Salim. We do not find the activity of the two newbomn gods in CTA 23 to
be rebellious, at least not to the extent that their activity would be
Interpreted as an attack against El. They are hungry and hyperactive,
possessing all of the energy associated with youngsters. Their activity could
In no way be construed to be as serious as that narrated in Isaiah 14 or
Ezekiel 28. We also find the Sahar/3alim/ A thtar equation unsatisfactory. [t
is preferable to see Dawn and Dusk as deities themselves, with <Athtar and
‘Athtart being separate gods whose manifestation during the early morning
and evening hours makes them identifiable as the offspring of the
aforementioned.

Mullen's treatment of the astral revolt (1980:35-39, 227-245), part of
an exegetical analysis of Psalm 82, has been Incorporated into his study of
the divine council in Cenaanite and Hebrew literature, Biblical reflexes of
the revolt have been cited (Isaish 14, Ezekiel 28) along with biblical

passages which make use of a similar motf (Genesis 6:1-4; Genesis 2:4b-
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3:24) and post-biblical references to fallen stars (1 Enoch 86:1-6; 64-69: 3
Macc. 2:4; 2 Enoch 18:1-6) and gods in revolt (1 Enoch 6:7; 8:34; 69:2).

One of Mullen's concerns has been the etymology of Ugaritic sr. He
has followed F.M. Cross in deriving it from the root ¥/str (Proto-Semitic
¥51) "to shine, be brilliant." which is attested in Arabic and Akkadian (in
sarlru "radiance"). The meaning of st is critical for him because a being
called motu wa sarru ("Mot and Shining One") is described in CTA 23.8-9,
and in CTA 23.57 the sard pulri "Shining Ones of the Council® are
mentioned. Mullen has teated the former reference as parallel to Hebrew
hélél in [saish 14:12, and has considered the latter as referring to the cosmic
forces of chaos and death. He has acknowledged that little is knowr of the
“Shining One" and “Shining Ones" but has noted that the similarity between
st and héld is striking, partcularly since Isaiah 14:12ff. describes the fall of
this being and his fate in Sheol. Mullen has mentioned, with caution, two
possible references to "Shining Ones" in the biblical corpus. These may be
found in Psalm 89:15 and 58:1b. Of these, the former seems to be a much
stronger candidate for him than the latter,

Mullen's major interest in this study was the use of the astral revolt
in Psalm 82. He has concluded that this psalm uses the astral revolt myth
to illustrate the coming fate of the gods who have been condemned by
Yahweh in the council for their failure to maintain the foundation of the
cosmos through the proper administration of Justice. For Mullen, the
rebellions described in Isaiah 14 and Ezekiel 28 are similar, the targets of
the revolt being El and his authority. This has put him at odds with Pope
and others who have contended that the scenes in Ezekiel 28 describe El's
attempt to regain control of his own dominion. He has not, however,

followed Morgenstem's interpretation of the cause for the fall of the gods in
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Psalm 82. He has found no compelling evidence to justify taking vss. 2-Sab
as an insertion to avoid mention of the actual reason for the condemnation
(the intermingling of gods with mortal women described in Genesis 6:14
according to Morgenstern). He has agreed that the aforementioned activity
provided substantial justification for the condemnation. However, according
to his interpretation, the failure of the gods to exercise their powers
responsibly was also sufficient justfication for the sentence which they
received. He has concluded that Psalm 82 is a unit which is complete in
itself. Reference is made to the primordial revolt which led to rebel gods
being cast into the underworld. Adam, the first human rebel, is also
mentioned. These two rebellions set the tone for the judgement of inept and
corrupt members of the divine council.

We find most of Mullen's arguments persuasive, and take issue with
him on only two points. First, we agree that the double name mt w st is
enigmatic, but find that the wanslation “Death and Shining One" raises at
least as many questions as it answers. Indeed, the "Shining One," if
identified with <Athtar, could be assumed to have been an astral and
chthonic deity with warlike characteristics. However, one is left wondering
what other shared aspects would make the relatonship between Mot and
‘Athtar so strong. One also wonders whether another interpretation might
render the name more understandable in its context The second point
concerns Mullen's interpretation of the background of Psalm 82. While vss.
2-5ab are understandable within a larger Hebrew-Canaanite framework
involving the responsibility of government (earthly and divine) toward the
community, we suspect that these failures may be explained within a
broader complex of thought which focuses on Canaanite E] as the

consummate ruler. The condemned gods have failed because by nature they
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have proved less than worthy of their status, Vss. 2-5ab have symbolic and
literal importance. Failure to exercise divine dutes suggests that their time
must have been spent in other, less productive, pursuits. Morgenstern was
probably correct in his assumption that the Psalm has undergone
considerable reworking, though we are not convinced by his connection of
Psalm 82 with Genesis 6:1-4. We do suspect that a pre-Yahwistic setting is
more strongly represented in the psalm than Mullen has allowed for. We
agree with him that the rebellion of the stym and that of *dm in vs. 7 serve
as background for the judgement of the unjust gods in Psalm 82, However,
we wonder whether the condemnation of the gods might be related
sequentially to the fall of the "Shining Ones" to which it is compared.
ie olarshi

The foregoing review of scholarship has demonstrated the Importance
of several key concepts which should be discussed. The first of these
concerns the relationship between the exegetical and synthetic processes.
Ideally, these two tasks should be conducted independenty, with exegesis
preceding synthesis sequentially. In Practice, however, pre-existing
organizational frameworks which facilitate synthesis at times influence the
conclusions of the exegete, thereby biasing his/her findings. This has taken
Place to some extent in the research of Morgenstem (1939), Pope (1955),
Hendel (1987), Grelot (1949), and McKay (1970). However, one might
argue that when working with a paucity of textual data, emphasis should
not be placed solely on available sources. Instead, synthetic paradigms
should be built from comparable material into which these fragmentary data
can be placed and interpreted. This idea seems to have been operational in

the studies just mentioned. We find this position to be less than satisfactory,
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and have, therefore, focussed our study on a discrete body of textual
evidence,

The second key concept involves the importance of establishing a set
of controls when doing comparative cultural, literary, or mythological
research. Wilson (1987) has accomplished this by limiting his discussion to
the so-called secondary additions in Ezekiel 28 and Hanson (1977), whose
analysis of 1 Enoch 6-11 is more direcdy related to our interests than that
of Wilson, has done likewise by isolating a developed mythological pattern
with a definable spatiotemporal focus which can be used in assessing
related materials of early or late date. Without a set of controls,
Interpretation, comparison, and reconstruction becorne highly speculative. For
this reason, our research agenda has been centered around two questions:
first, what does internal evidence suggest about the authorship, date, setting,
and function of the texts under consideration; and second, does ‘Athtar
materia]l from Ugarit, Mesopotamie, and South Arabia assist us in the
exegetical process, particularly as it relates to the understanding of
mythological allusions found in each text?

The third concept concerns the use of caution in cross-cultural
comparison. Craigie (1973) sought a via media in the debate concerning the
point of origin of ¢Athtar mythology and proposed a solution which would
account for the uniqueness of alloforms in Greece, Ugarit, and Israel.
Albright (1968), Clifford (1972), and Mullen (1980) have made careful use
of Caneanite parallels in the interpretation of the biblical passages in
question, and in the reconstruction of the ryth of the revolt against
Yahwel/El. Untl more is known about localized manifestations of this myth
(i.e. those found in Greek, Hittite, Ugaritic, and Hebrew sources

respectively), it will be difficult to Justify anything more than tentative
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movement from simple comparison to the type of synthesis attempted by
Craigie. This is due, in large part, to our incomplete knowledge of the
dynamics of cultural exchange between Israel and its Mediterranean
neighbors. In the meantime, studies like those of Albright, Clifford, and
Mullen, which help to define Israel's place within its more immediate
Canaanite environment, should be undertaken to continue the dialogue about
the shape the myth may have assumed in Israel and Canaan respectively.
For this reason, we have not attempted a grand synthesis of the disparate
related materials in Greek, Rabbinic, pseudepigraphic, and early Christian
sources. Instead, we have confined our study to the Ugaritic and Hebrew
corpora. We have limited our selection of data from Ugarit to those texts
nvolving the god “Athtar. We have resticted our Hebrew text corpus to
Genesis 6:14, Isaiah 14:4b-20a, Ezekiel 28:1-10, Ezekiel 28:11-19, Job
38:1-38, Psalm 82, and Daniel 11:21, 36-39, 45, 12:1-3. These have been
selected for one or more of the following reasons: they have been noted in
prior studies as possible reflexes of the ryth in question; they make

reference to characters found in the myth; or they mention events associated

with the myth.
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C1A 23.8-11,52-56,61-64

The combination of liturgical rubrics, repetiiveness, unusual
mythological references, and shifting scenes found in CTA 23 has
contributed to the longstanding debate about its purpose and meaning. The
most convincing interpretive framework involves seeing it as "the libretto to
a cultic drama” (Cross 1974a:246; Gaster 1950:225).17 The mythological
sections describe El's seduction of his two wives and the birth of his two
children Dawn and Dusk. These offspring are variously called, iIm nmm,
"beautiful gods" (CTA 23.1, 23, 58, 60), agzym bn ym, “ravenous'8 sons
of the day" (CTA 23.23, 58-59, 61), yngm bap zd a8t "those who suck on
the teats of the Lady's breasts” (CTA 23.24, 59, 61), and bn smm, "sons of
the shining ones” (CTA 23.2, 22). Gray (1949:72-73, 83; 1965:169-174)
has suggested that the gods Sahar and Jalim are hypostases of ‘Athtar, the
plunet Venus who was manifest as morning and evening star, that worship
of the god Salim was centered at Jerusalem at Jeast from the time of the

Egyptian Execration Texts which give the name of the city as Uruslmm ,

17The original setting of the festival cannot be determined with specificity. Gaster
himself proposed two dates.In an early article he associated this text with the
Tammuz rites of the autumnal equinox (1941:294). In a later study, he proposed that
the text was the order of service for the Canaanite feast of firstfruits held in the
spring which was itself the prototype for the Israelite feast of Weeks (1950:227).
Internal evidence supports neither contention strongly. Cross has proposed that the
setting of the liturgy was a summer wine festival (personal communication),

18Cross has based the translation “ravenous” on line 63 of this text wadd gzr Igozr,
“and they wandered/moved back and forth, bite to bite." He cites ygzr ‘1 ymyn wr ‘b
"He ravens on the right and is hungry,”in1s. 9:19, ygzr being derived from Ygzr "to
cut, divide” (BDB:160), which he believes should be translated "to raven” in this
particular context (personal communica tion).
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and that during the period of the Israelite monarchy, this god was also
worshipped under the names “Athtar, Milkom (in Ammon), and Kemo$ (in
Moab) (1965:171, 173). Gray has baseq his findings on the presumed
absence of “Athtar in Ugaritic offering lists and his minor role in Ugaritic
mythology (1969:170).19 What Gray has not mentioned is that Athtar
appears as a theophoric element in personal names at Ugarit, elong with
Sahar and Salim.20 For Gray's thesis to be correct, we would have to allow
for the assimilation of Athtar to Sahar and Salim in god lists and
hypostatization in onomastica. This seems highly unlikely. Furthermore, Old
Akkadian personal names attest to the presence of “Athtar and Salim in the
earliest Semitic pantheon (Roberts 1972:36, 31, 57). Therefore “Athtar,
Sahar, and Salim are best treated as independent entities, with the latter two
taken as the deification of first light (early morning) and evening (just after
the setting of the sun). Evidence does not suggest that they represent the
moming and evening stars.

Three passages require consideration: lines 8-11 which inroduce the
travails of the god mt w sr, 51-59 announcing both the birth of the gracious
gods and preparation for the arrival of Saps and the kbkbm knm "Fixed
Stars," and 61-64 which tell briefly of the characteristics of these new bom

gods.

19We now have attestations of Athtar in so called Ugaritic "pantheon lists” Cf. KTU
1.118:17 (1KTU 1.47{17] broken), Ugaritica 5 n. 18:17 [missing in || Ugaritica 5 no. 170]
and Ugaritica 5 no. 137 iv b 6. We thank J. Huehnergard for pointing out these
references (personal communication).

20Gordon lists the following names in his glossary: ‘Gtrab, ‘6try, ‘6trn, il¥hr, ¥im,

Jimy , ¥imn, i¥lm, b ‘B¥im, sdq¥im, Stg¥Im (UT:5508-519).
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8-11

m(d/u)tu wa-Sarru yaSibu 81  Death and Shining One?! sits
badi-hu patu Sakali 81 In one hand, the scepter of
bereavement
badihu hattu >ulmani 81 In the other, the staff of
widowhood
yazabbird-na-nnd
zabari-mi gapni 121 Let them prune him with the
prunings of the vine
yasammidd-na-nnd
samadi-mi gapni 121 Let them bind him with

the bindings of the vine
yasqlld?? sadimati-ha23
kama gapni 71 Let them cast (him) to the
terraces like a vine
The identification of the main character, mt w s, is in question.
Gaster (1950:241) has translated this line "as lord and master sate he
enthroned,” has identified this figure as a dionysiac spirit2* and has
suggested that the viticultural imagery of lines 8-11 lends itself to sexual
Interpretation. Therefore, pruning=emasculation, the vine stalk=the membrum
virile, and the pruned vine=slain god. Cibson has suggested the translation

"Mot and Sar sat down," and has proposed that the ensuing scene should

be interpreted as the destruction of the god of death (1976:28, 123). He

2lAlternately "The Resplendent Warrior." On mt as "husband; man, warrior” see
cAD10(11):313-314 These meanings are attested in Old Babylonian texts, Amarna
correspondence, and later Akkadian literature. Cf. Biblical Hebrew /mat] nm ‘male
man” found only in the pluraland in the personal names matd¥q ’ &l and moti¥elah
(BDB:607) as well as Ethiopic mat (pL ’amtdt) "husband” (Leslau 1987:371).

22This is a § form of the root Ygyl.

23This may perhaps be vocalized Fadimati-h .

29Gaster has compared Ugaritic mt with Akkadian mutu.
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has also cited Driver's proposed reading, "Death and Dissolution,"25 and
that of Tsumurs, "Death and Evil'? (1976:28, n. 1). Mullen (1980:239-
240, esp. n. 208) has proposed "Mot and Shining One." He has compared
Ugeritic 57 with Akkadian sardru meaning "to shine" and with Arabic
sardr weaning "sperkling."?7 Regrettably, this is the only known
occurrence of this double name in the corpus of divine names from Uganit,
though others are attested 28

Miller (1987:58), in his discussion on Ugaritic religion, has
suggested that originally, the process of combining pattemns in the "X and
Y" pattern involved linking deities who shared obvious relationships (b<I
wdgn< sps wyrh< © nt w8ri), while at the same time each god retained its
own individuality. Later on in the historical process, particular combinations
becarne more or less fixed so that they came to be treated as single gods
(k6r whss, mt w st nkl wib; qds wamrr). These were capable of being
broken up and placed in paralle]l cola of poetry and the copula could be

dropped, an indication of the fact that it had lost 1ts functional significance.

2He has derived ¥r from Yiry.
26Tsumura has derived ¥r from Arabic Jarru.

270n p. 239, n. 208, he has credited F.M. Cross with first pointing oui to him the "the
concept of Ugaritic ¥r as ‘Shining One’ and its parallels with biblical reflections of
unsuccessful revolts against the high god.” Note also that the verb Yardru does not
exist in Akkadian However, the root v 3rr is reflected in the Akkadian adj Yardru
(AHW3:1193-1194),

28Gordon has cited some eight of these in addition to m¢ w 3r, and J.C. De Moor has
proposed more than thirty of these combinations (UT521-522; De Moor 1970:187-228).
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Miller has suggested that this resulted in the identification of a single name.
He has cited Atargatis of late Syro-Phoenician religion as an example in
which this process has resulted in the formation of a single divine name,

We agree with Miller that the name mt w sr refers to a single deity.
Unfortunately we can say litde else. The implements which this god is said
to be holding indicate that we are dealing with a figure associated with
death. The binding and pruning seem to fit the picture presented by Gaster
of the ritual reenactment of this god's slaughter,

We have adopted provisionally Mullen's vocalization mdtu wa sarru
for Ugaritic mt w s7 and his wanslation "Death and Shining One." We also
share his belief that the parallel between st here and HII bn shr who was
cast into the underworld in Isaiah 14:12 is obvious (1980:241). However, a
number of questions remain unresolved. If, as Mullen has suggested, the
connection between the “Shining One" and Mot is explained, in terms of
known mythological references, by the former having been cast into the
latter's domain, what now are the characteristics of this new independent
god? Of what significance is his ritual slaughter? Is an astral god or a
chthonic god envisioned here? The god Esmun, a chthonic deity, is also
called st "Shining One" in KAI 14, line 17, further complicating matters. 29
There seems to be some ambiguity, therefore, in determining the character of
mt w sr. It is conceivable that the daily cycle of the old celestial triad (Sun,
Moon, and Venus) may have contributed to the belief that these deities
taversed the underworld. This would make them both astral and chthonic,

and hence, fittingly called “Shining Ones" for at least a part of their regular

2%We owe this observation to Professor F.M. Cross (personal communication). On the
relationship between Sahar and E¥mun see Albright 1946:79, 196 n. 25.
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cycle of manifestation.0 If, as Mullen has suggested (1980:238-239),3!
there is in fact a connection between mt w st, Hyll bn shr, and <Athtar, then
an alternative vocalization presents itself which makes the identification of
this god with Helel son of Sahar and ‘Athtar more apparent, and answers
some of the questions raised above.

If we vocalize mt as muty, "mean, husband” (UT:439) and suppose

here a contextualized meaning similar to that found in Isaiah 3:25,32 the

%According to Roberts (1972:57), astral deities occupied an important place in the Old
Semitic pantheon as is attested by their popularity as theophoric elements in
Mesopotamian personal names prior to Ur III. These included Sama¥, Su'en, E¥tar,
Ayly)a, Salim, Umum, and I¥taran (perhaps). Of these, Sama¥, Su'en, and E¥tar (Sun,
Moon, and Yenus) compose a triad of particular importance in the early Semitic period.
This is demonstrated by the fact that each of the three occur in other Semitic
languages and by the fact that they represent three of the four deities (Ay(y)a, god of
fresh water springs is the fourth) who appear most often a3 theophoric elements in Old
AKkkadian personal names. Roberts has suggested, in accord with Jacobsen (1968),
Nielsen (1942), and Gray (1949), who have proposed that astral veneration is typical of
semi-nomadic herdsmen and shepherds, that astral worship must have been of great
importance in the early Semitic period, particularly if a semi-nomadic background is
assumed for the early Semites.

311 nterestingly enough, Mullen never clearly acknowledges a belief in the ‘Athtar/Hyll
/mt w ¥r equation. However, by acknowledging the persuasiveness of Grelot’s (1956)
Hyll /Venus/‘Athtar identification, and by noting that Ugaritic 3r forms a perfect
parallel to BH Ahyll, his tacit approval of the ‘Athtar/Hyll /mt w ¥r identification is
implied. He discusses the likely characteristics of the two individual gods whose name
make up part of the double name mt w Jr, but does not develop a personality profile for
the god as an independent entity,

32Mtyk bhrb yplw !/ wgbwrtyk bmlhmh “your warriors shall fall by the sword and your
mighty men in battle.”
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dual name would then connote one who was an astal combatant, The
imagery in lines 8-11 is similar to that found in Isaish 14:5-6,

§br yhwh mth r$¢ym

sbt mslym

mkh “mym b<brh

mkt blty sth

Yahweh has broken the criminal staff,

the rod of dominance,

him who arrogantdy cut down peoples,

with repeated blows,
An unnamed tyrant, identified only as the king of Babylon (14:4a) is
addressed and vss. 5-6 begin the description of his demise which is
accompanied by rejoicing in the fabric of the cosmos. His fall is hailed by
the cedars and cypresses of Lebanon, and causes a sirring of actvity in
Sheol. Thus, the demise of the king is accompanied by a positive response
from the created order. This is not unlike what we find illustrated m CTA
23. There is also striking similarity between the implements held by mt w sy
and the mth rsym and sbt mslym in Iseish 14:4. While the heaviest
concentration of mythological material is to be found in 14:12-15, it must be
remembered that historical and mythic references have been blended so as to
form a unified historico-mythological niece extending from vss. 4b-20a. As
a result, the Helel myth in vss. 12-15 is crucial to understanding the king's
crimes in vss. 5-6, and 16-17, the response of nature in 7-8, the tumult in
Sheol described in vss. 9-11, and the king's fate in vss. 16-20a. There is an
implied relationship between Helel's behavior and that of the king. We
would interpret, therefore, the mth rsym and sbt mslym of Isaiah 14:4 as
symbols of chaos and disorder whose import is both earthly and cosmic,

the destruction of which restored political order and cosmic equilibrium. The

symbols of authority held in the hands of mt w & might be similarly
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identfied. That chaos is to be associated with the rule of a divine usurper
should not surprise. The granting of divine kingship is a prerogative
belonging to El (cf. CTA 6.1.45-46). The process of binding, pruning, and
throwing mt w st to the ground (lines 8-11) could symbolize the wresting of
power from his hands and the crushing of his hegemony. If this reading
were to be adopted, the slaughter of this warrior would juxtapose nicely
with the hieros gamos and the birth of Dawn and Dusk (ines 30-61). The
reenactment of his death would symbolize the restoration of cosmic order
and the return of fecundity to the universe tGurough the elimination of the
forces of chaos. This would seem to be the case even without vocalizing mt
as mutu. The location of this scene before El's seduction scene and the birth
of his sons suggests that this god's destruction was necessary before Saher
and Salim could be conceived and born. The single drawback to this
proposal is the account of Mot's death at Anat's hands in CTA 6.2.30-37,
which lines 8-11 may echo. If mt w st is ‘Athtar, we would then need to

establish a reason for his ritualized slaughter.

22-56

rigmu la-ili yubala 8 A message was carried to El
>aBBata-yyd ’ili yalatta 9 El's two wives have given birth
maha yalatta S What did they bear?

yaldé-yyd Sahra wa-Salima 9 His two sons, Sahar and Salim
$a’d “udubd li-Sapsi rabbag 1

wa-li-kabkabima k(a/i)nima
yahburu Sapté-huma yassiqu

1% And the fixed stars
hinna $aptéhuma matuqata-mi 11

9

9

He bows, he kisses their lips
Behold, their lips are sweet

In kissing their was conceiving
In embracing, passion

bima nasaqi wa-hari33

1
1
b
1
11 Raise up, prepare for Lady Saps
1
1
1
bi-habaqi wa-humhumt 1

33see UV:288, n. 93 for this form
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The birth of El's sons is announced and a command is given to
prepare for the arrival of Saps and the “Fixed Stars." Presumably these are
other members of the astal contingent who are to witess the birth of
Dawn and Dusk. Their relationship to the sr phr “shining ones of the
assembly” in line 57 is not known. Mullen (1980:240) has suggested that
they may represent the forces of chaos and death who were organized into
their own assembly, similar to that of Kingu and the olden gods in Entma
Elis (. 151-155; 1I. 39-42; 1II. 4246, 101-104). While we find no evidence
to support the characterization of this assembly as one associated with
chaos, it is not unreasonable to suppose that some of the astral gods either
had their own assembly or were accorded special status.34

Rummel (1981:431-441) has cited the following parallel references to
assemblies of stars and/or astal gods in Ugaritic and biblical literature:

pbr kkbm (CTA 10.1.4) kwkby °I (Isaieh 14:13)35

kwkby bgr (Job 38:7)
hkkbm I KAI 277:10-11

sbu sps (CTA 35.47) sb> hsmym (1 Kings 22:19),
b’ hmrwm (Isaieh 24:21)
mlk sbu sps (CTA 35.53) $r sb” hsmym (Joshua 3:14415)

We believe that these are, in fact, valid parallels. The nature of the

phenomena represented is clear. This is the retinue of El, present to witness

34The preponderance of Pre-Sargonic and Sargonic personal names in Mesopotamia
which have SmaJ, Su’en, and E¥tar as theophoric elements may be an indication of
the special status enjoyed by these gods (Roberts 1972:57).

3SWe follow the interpretation of Cross (1973:45) that kwkby ’1 i3 a "frozen, archaic
expression” which originated in the mythic language of Canaan, and that the phrase

refers to the circumpolar stars of the north Albright noted that these are the stars
which never set (1968:232, n. 69).
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the momentous occasion of the natvity of Dawn and Dusk.36 There is no
clear connection in this text between the kbkbm knm, s pbr, and mt w s,
but one suspects that there is some relationship between the latter two, the
natre of which is not made explicit by the text, Sahar and Salim are called
bn stm "sons of the Shining Ones" (lines 2 and 22), a designation which
we believe indicates their genus (i.e. as astral gods). As for the role of the
kbkbm knm here, our most conservative estimate 1s that their function is
similar to that played by the kwkby bgr and bny °lhym in Job 38:7 who, as

members of the divine council, rejoiced during the creation of the cosmos.

61-64

Saptu li-’arsi Saptu li-Saméma 111 One lip to earth, the other to
heaven

wa-‘arébu bi-pi-huma 81 and there entered into their
mouths

‘ussurd Samima 6 b the birds of the heavens

wa-daggd bi-yammi 6 b and the fish of the sea,

wa-nadadu gazru ligazri 91 and they wandered back and

forth bite to bite

ya‘duba >8 yamina % $am’gla 111 They placed both the right and
the left (hands?)

bi-pi-huma wa-a-mi tisha‘ani 111 into their mouths, yet they were
not sated.

The newborn gods are described as having enormous mouths and
ravenous appetites. Gaster (1950:234, 254-255) has interpreted this insatiable
hunger as a sign of the divine origin of the newborn gods and has made
the comparison between their appetites and that of the offspring of the

sacred marriage rite in Thracian and Macedonian carnival plays. Gibson

3601 the celestial contingent and its functional importance in Canaan and Israe] see

particularly Albright (1948:380-381) and Cross (1948:200, n. 13, 201, 1 19;1953:274, n.
1).
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(1976:30) has suggested that if the interpretation of the end of CTA 23 by
Caquot and Sznycer’’ is adopted, the possibility that Sahar and Jalim might
have been the first-born (perhaps because they represent the division of day
from night) of many gods reported in the text becomes more probable. The
implication fror the end of the text (lines 64-76) would be that the gods
raquire humanity for sustenance in the form of sacrifice in order to survive,
their hunger being unsated by the provision of the created order.

Gaster's suggestion (1950:228) that Dawn and Dusk are the
counterpart of the Dioscuri in Classical literature who are themselves
identicsl ts the morning and evening ster places greater emphasis on the
appetites of the young gods than it does on their size. This minimalist
interpretation of lines 61-64 would have us overlook the gaping orifice
created when their lips are stretched, an expanse which encompasses the
whole of the horizon. All that the eye can see becomes subject to their
feeding frenzy. What better picture could one have of the full expanse of
the human field of vision. The cosmos in its entirety is their feeding
ground, and though they partake in quantty of its plenty, they remein
unsatiated. The poet has conjured a powerful image of infinity (spatial as
well as temporal) and of the limitlessness which one beholds at sunrise and

sunset. These gods are the embodiment of the events which mark the

37Gibson does not mention the date or title of the source, so we have presumed that
the reference is to their study of 1§74 since this is the only source by these two
scholars listed in his bibliographic section We must mention that the idea that Yahar
and Salim are first-born gods overlooks the fact that El copulates with his daughters
(who have, of course, been born prior to Dawn and Dusk), making it impossible for
Sahar and Salim to be EI's first-born. From elsewhere in Canaanite mythology we know
that it is Mot who is in fact EI's first-born.
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initiation and termination of a single day. Hence, both their appetite and
their feeding times are without limit. It seems clear that this is not an image
of a single celestial body (eg. Venus) visible in the skies during morning or
evening. [t is, instead, a picture of a far greater manifestation, that of the
heavens themselves, illuminated in the hours of morning and evening.
Summary-CTA 23

Regrettably mt w st is an isolated epithet in Ugaritic literature. In its
Present setting, the ritual reenactment of his death is given importance
because it precedes the events leading to the birth of Dawn and Dusk. The
identification of this god, his relationship to the st ppr mentioned in line 57,
and his connection to Ayll bn shr of Is. 14:12, have been established by the
semantic correspondence between hyll and .38 Lines 52-56 indicate that
the birth of El's children is to be attended by the sun goddess and other
astral deities, and the description of the newbom gods in lines 61-64 makes
clear that they are not hypostases of the moming and evening star, but

represent the deification of first light and early evening.

%Note should also be taken of the fact that there is a break in line 57 before ¥r.
Gaster’s proposed restoration (1950:451), noted in Herdner (1963:100,n.10) is [1¢]3r

phr.
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C£1A 24.23-33

This is an extremely difficult text which has produced litde scholarly
consensus concerning its genre and meaning 3 There have also been
questions raised regarding the identification of some of the characters
mentioned in it40 Major studies have included those of Virolleaud (1936),
Gordon (1937), Gaster (1938), Ginsberg (1938; 1939), Goetze (1941),
Tsevat (1952), and Hermann (1968). Even at this point in time, the
Interpretation of the piece must proceed along very conservative lines, The
poem is divided into two parts, these sections being separated by a

horizontal line drawn on the tablet. There is also a horizontal line drawm

39Goetze (1941:353-354) has suggested that lines 40-50 have no connection with the
Nikkal poem and has excluded them from his study. Gaster (1938:81-82) has proposed a
threefold structure for the poem which consists of a Prologue, Mythos, and Epilogue,
similar to Homeric Hymns. He has set the poem within the ritual context of a secular
marriage rite and has reasoned that a full set of ritual acts and ceremonial were an
integral part of its performance. Gordon has characterized the poem as an hieros
gamos, and has suggested that the ceremony reflected within it no doubt reflected
contemporary counterparts in the human sphere (1937:30~31). Gibson has
characterized the text as some type of prayer or incantation (1976:3i).

“°These have included NI wib, Hrhb, the kort, and Prbjt.. See, for example,
Ginsberg's interpretation of the k6rt as human female singers {1938:13), Gordon’s
contention that NXI is a goddess (1937:30), Goetze’s refusal to accept Ginsberg’s
identification of NkI wib as a double-name (1941:354-357), and the difference of
opinion between Gaster, who has suggested the Hrhb was a spirit of spring and patron
of lovers (1938:83), and Goetze (1941:358-359), who has proposed that the name may
consist of Hurrian Hirihi (a divine name probably identical to Mt. Hirihi north of
Assyria) with suffixed -bj (used to form ad Jectives of appurtenance). He has suggested
that the name meant “the one of Mt. Hirihi” Cross has suggested that the kért are to
be understood as divine midwives (personal communication). For other proposals cf.
Margolis (1972a:53-61; 1972b:113-1 17), and Lichtenstein (1972:97-111).
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after line 50. The first section of the poem extends from line 1- 39 while
the second consists of lines 40-50. The first section is a hymn to NkI wib
(Nikkal sva-’ibb)*! and Hrhb (Harbab, Hirhibi, or the like). The poem
begins with a hymnic salutation (lines 1-3) similar to that in CTA 23.1-2,
proceeds with a description of the successful consummation of the marriage
of Nkl and Yrd (lines 4-5), and an announcement to the k&t that a son is
to be born to the divine newlyweds (lines 6-14). The text continues with
the story of the successful courtship of the goddess Nikkal and the moon-
god Yr} (Yarih) in which Hrpb served as marriage broker (lines 15-37),
and concludes with the bard's pronouncement of blessing in Yrh's name on
those hearing the poem (lines 38-39).

The second part consists of a hymn to the k&t (lines 4043), and
what seems to be a peﬁﬁon to El, the kO, or both on behalf of Prbpe
(lines 44-50). Gibson has suggested that lines 44-50 give away the purpose
of the entire composition, which is intended as an incantation to secure a
blissful marriage, fruitful union, and safe birth, events echoed in lines 1-38
(1976:31). The structure and content of the composition indicate that this
may well have been the case,

Qur major interest in the text concems the brief mention of the god

‘Athtar and what may or may not be implied about his character from it

41T3sevat (1952:61~62) has demonstrated conclusively that this is the correct reading
of the name. He has derived the etymology of Ugaritic ib, the second element in the
double name nkl wib, from Akkadian enbu, “fruit,” an epithet of the Mesopotamian
moon god, Sin. This requires taking ib as a loanword (against West-Semitic €nab). See
also pp. 74-78 in Blau (1972:57-82),
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23-33

wa-ya‘ni harhab malku qéz 91 And Harhab king of summer
fruit answered:

la-nu“manu?? ili-mi 71 "O beloved of E],

la-hata[nu]-mi ba‘li 71 O son-ndaw of Ba“l, .

tarriha pidrayya bi[tta-hu] 91 Pay a bride price for his
daughter Pidray,

*aqarribu-ka >aba-ha bala 101 I W1B11 ;bn'ng you to her father

a‘l.

yigar*3 <ataru 6b Let ‘Athtar sink

tarriba lika yvbrdvmayyat 101 Acquire Ybrdmy for yourself,

bi[tta a]bi-ha4’ Sb (prized?) daughter of her father

42Goetze (1941:368-369) has Suggested that In ‘mn may be an adverbial construction
in which nunnation has survived, similar in formation to Canaanite *’umnam (in which
mimation has survived). He has treated In ‘mn ’Im Ihtom as a syntactic unit meaning
“Well so EI himself is to become father-in law" Note should also be taken of Goetze’s
analysis of Jatnm, which he has treated as a noun with prefixed lamedh functioning as
Akkadian Id (1941:367). We have treated In ‘mp as a noun with a prefixed vocative
lamedh .

4SKTU has confirmed the reading yg'tr, proposed by Herdner (1963:103). Gibson
(1976:129, 155) has adopted this reading and has analyzed the form as the Gt preterite
of Ygwr, "to be jealous,” and has cited Arabic £dra as cognate. The literal meaning of
the Arabic cognate, however, is "to sink, be low." This "sinking” could, in our opinion, be
a reference to ‘Athtar’s mental and ewotional state of being, in which cagse the lexical
meaning of the root would have to be extended. It could also refer to ‘Athtar’s regular
cycle of manifestation in the heavens (ie. rising temporarily only 1o “sink” inevitably). A
final alternative involves treating this as a reference to ‘Athtar’s resulting eclipse in
status should Yarih succeed in his attempt to wed Nikkal If such were the case, then
‘Athtar’s "sinking" would be representative of his demotion. Cross suggests a different
alternative (personal communication). He compares Hebrew v ‘tr "to intercede.”

44Yocalization and meaning are uncertain here. I't is possible that this is the name of a
goddess (Gordon 1965:408).

“SWe have followed the proposed reconstruction of KTU.
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labi’u46 yu<arard? 6 b let The Lion' be aroused.”

Wa-ya‘ni yariju nayiru Samima 121 Then Yarih, light of the heavens,
answered,

wan-*8<a[nd] ‘immana .

nikkala hatani4? 91 indeed he did answer: "My

marriage (will be) with
Nikkal."

*abra nikkala yarihu yutarri} 111  Afterwards, Yarih paid the bride

price for Nikkal.

We agree with Gibson that Harbab's role is that of "a typical eastemn
marriage broker" (1976:31). Harhab tries unsuccessfully to persuade Yarih
to marry Ba‘l's daughter Pidray, Ybrdmy being either an alternate name or
an epithet of hers, offering to help negotiate the contact. He is told that
‘Athter, later referred to as the "lion" who will be roused, will "sink." The
exact meaning is unclear, but context suggests one of three possible
meanings: jealousy (Gibson 1976:129,155), <Athtar's regular cycle of
heavenly manifestation, or a reduction in status caused by Yarih's success in
wedding Nikkal. Of these possibiliies, the second and third are based on

more firm linguistic evidence than the first, Yarih is unmoved by the

“KTU and Gordon (1965:183) read Ib ’u, while Herdner (1963:103, and o 13) has
proposed either Ib ’u or Ibb inCTA. Of these, Jabi’u, "lion," makes better sense in
this instance. While Libbu, "heart” is possible, the form Ibb, as Herdner has noted
(1963:103, n. 13), is not in keeping with standard orthographic practice found at Ugarit,
The expected formis 1p. Huehnergard has called our attention to the fact that
Ugaritic Jbb would correspond to Hebrew 1éb&b (personal communication),

47We have vocalized the form as an L. passive imperfect of v ‘yr III, "to arouse”
(Gordon 1965:456, 461).

48We have treated this form as & waw with suffixed -n, used for intensification
(Gordon 1965:110).

4We have analyzed this form as a masculine noun with 1cs suffix,
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prodding and announces that Nikkal is his mate of chojce, He proceeds at
that point to pay the bride price to secure her.

‘Athter's role is a small one. Harhab, in our opinion, comes across
as something of a trickster. His plot to wed Pidray and Yarij seems to be
aimed at making ‘Athtar envious. We are not told specifically that <Athtar
has a romantic interest in Pidray, but this is implied from the response
which Herhab expects from Athtar. Labi’u "lion" is an epithet of ‘Athtar
(Who is called ‘arizu, "awesome” in CTA 6.1.54-56, 61) possibly attested
also in CTA 2.3.20.

summary-CTA 24

Even though we are given no direct information about “Athtar's role
In the astral revolt, we see him here as the potential loser in marital
negotiations in which he is not a direct participant. Should Yarih wed
Pidray, Athtar, the "lion," it is said, will do litde but roar. He seems, in
short, anything but, "awesome." The commentary is, thus, brief but biting.
This may provide one important clue in understanding the range of
sentiment about ‘Athtar in Canaanite myth. Itis our belief that anti-SAthtar
sentiment, in this instance quite mild and virtually imperceptible, was
prevalent at Ugerit, and that this is reflected in its mythological lore. In light
of this, our current episode is rather banal on one level, but on another, one

is reminded that the sharpest criticism can often be veiled in terse sarcasm.

-68-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



(10 6.1.43-62
It has been suggested that in the Ba‘] epic we are dealing with an

allegory describing the cycle of nature and the establishment of cosmic
political order (Gibson 1976:6; Ga.ter 1950:125-126). Gaster has said the
following of <Athtar:

It is apparent that Ashter is a god of inferior

status who aspires to dorminion over both the

earth and the waters but who is regarded in each

case as not fully qualified to wield it (1950:126).
This cheracterization, based in part on his interpretation of the Ba‘l myth
itself, and in part on his assessment of Athtar's encounter with Yamm in
III AB, C (CTA 2.3.12-24), and his failuze as Ba“l's replacement, supports
our contention that there is anti-‘Athtar sentiment reflected in the
mythology of Ugarit. Our aim in the following anelysis is to determine the
nature and extent of this polemic as reflected in ‘Athtar's fajlure on Mt.
Sapon.
43-46

gam0 yasih *ilu li-rabbatd!

S0BH gam in Psalm 137:1, which some translate “loudly” (UT:378), should be
compared. BDB cites the Arabic root YgZmm meaning "to become much or
abundant,”and translates BH gam “also, moreover." (BDB:168) Segert
(1984:182) suggests the vocalization gWgd/gl for Ugaritic g, meaning
‘voice." One is led to conclude that the final mém is either enclitic or
adverbial Any of the following vocalizations seems reasonable: gam, gim,
or gam.

SlCompare the root vrbb in Hebrew meaning “to be/become many, muci” (BDB:912-
913), and the Aramaic adj rb “great” (BDB:1112). See also UV:176 for vocalization
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’aBirati yammi EMS52 El cried aloud to Lady
Athirat of the Sea:
sama“l lirabbatu ’aBiratu yammi53 131 "Hear % Lady Athirat of
e Sea,
tni ’ahada bi-banika ’amallikannuS4 141 Give one of your sons

that I may make him
king."

With Ba‘l the conqueror dead, a power vacuum exists in the divine
assembly and equilibrium is upset on earth. The gods are without a
chempion and nature is without one to bestow fertlity. El mourns, Anat is
distraught. All wonder what will become of creation without the god of the
storm, and thoughts of self-sacrifice surface as those who dwell eternally
contemplate life without him. With the assistance of Saps, Anat recovers
Ba‘l's body and buries it atop Sapon. After sacrifice for the fallen warrior,
she reports his death to El and Asherah. Opportunity exists now for

Asherah to name another son to replace Ba“l as Sapon's ruler, and El asks

her advice in choosing a successor to reign as king.

S¢EM = Extra Metrical Line

S3Cross has described this as a sentence name from a cultic formula or
litany, the divine name (frequently a verbal element) being the first part
thereof. These evolve like other hypocoristic names, often leaving only the
first verbal element. Other examples of this type of name include ’a] ivu
garradima >’al’iyanu [once ’al’jyu ba ‘I I'T prevail over the heroes,”
yadi‘ yilhan, "he knows, he understands,”and rakib/rakub ‘arapdti, “cloud
rider” (1973:66-67).

S4AKkadian maldku “to counsel, to advise” (AHw2:593) could be compared, but lacks
the semantic range necessary in this context. Hebrew vmlk (mdlak) "to be/become
king" (BDB:573-574) is more appropriate in this instance..
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42-354

Wwa-ta‘ni rabbatu aSiratu yammi EM And Lady Athirat of the
Sea answered:
bal>> namallika yadi¢ yilhan56 91  "Surely, let us make Yadi
- Yilhen king."

>In Hebrew poetic and prophetic style, bal is equivalent to I5’.Its rootis
possibly vDlh, meaning “to waste away.” Note also Hebrew bafi , bélet [ bilfi),
which were originally substantives (GKC:481; BDB:115). In Ugaritic, blft) is
at times positive, but Gordon believes that in such instances the nuance is
that of a rhetorical question with negative bi(t) (UT:372). He would translate
bal here with a negative force, and bilf7 in line 54 with a positive force. One
would have to assume unusual subtlety on the poet’s part if Athirat begins
her conversation with El by suggesting the elimination of the first candidate
named. We may also suppose that this god’s inappropriateness as successor
to Ba‘lis so well known that the mention of his name causes El to recall his
deficiencies in detail (which he does in lines S0-52). Athirat would, in this
instance, be deflecting El's potential dissatisfaction with ‘Athtar by
suggesting the name of an inferior replacement first. This subtlety is not lost
if the first bal is positive. Athirat’s motive would then be to sugge<t yadi ¢
yilhan enthusiastically, knowing beforehand that this would meet with El’s
disapproval and put her ina position to recommend ‘Athtar. In either case,
we are assuming that ‘Athtar i3 Athirat’s first choice and that she is
positioning herself to present his case in the most effective manner possible,
It is also possible to treat b] and bt as particles introducing the question
"Shall we not'(Cross:personal communication).

S6Cross translates “he knows, he understands” (1973:66-67). For other
Jentence names see the note on ’abjraty yammi above. (See also Cross
1973:67, note 84 for reference to the use of ylhn in the Amman Citadel
Inscription) Aistleitner translates bl amlk yd ¢ ylhn "bestellen wir zum Konig
den, der versteht unterwiirfig zu sein" (1974:170). Gordon cites Elephantine
Aramaic Jhn “servitor”and suggests “to serve” as the meaning of the root
vlhin. He also notes the Arabic meaning of the root, "to be intelligent.”
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wa-ya‘ni lutpanud’ *ilu dd pa’idis8 EM  And Lutpan, El the
kindly one, answered

>7This is an El epithet. Aistleitner translates it as “der Giitige" from Arabic
latif, "gittig, freundlich” (1974:170). Gordon notes the variant reading Izpn il
dpid in UT 77:44-45, the use of Itpn alone in UT 491V:35, and its
combination with ¢d¥ in UT 125:11=125:21-22 (UT:428).

S8Aistleitner translates pid as “gemiitsvoll” citing Arabic fu’dd, "Herz, Sinn"
Gordon suggests “mercy” (UT:466). Cross compares & number of epithets
including 37 t6bi “the merciful one” (15th century Proto-Sinaitic Inscription),
1134 ‘alami "El, the ancient one” (Proto-Sinaitic Inscription), and 34 gitti
‘lord of Gath/Lord of the winepress” (Proto-Sinaitic Inscription). Epithets of
this type are, in his opinion, a common 1Sth-century phenomenon In the
Proto-Sinaitic Inscriptions in particular, he sees evidence of the equation of
Egyptian and Canaanite gods (Ptah=E], Hathor=Asherah). He cites survivals
in the Hebrew Bible like z€ sTnay (< 3d sTnay ) in Judzes S5, and also notes
sporadic usage of zd before verbs (zd ganita "whom youdid create”in
Exodus 15:16) and believes that this too is common in 1Sth century Palestine.
He also brings in additional evidence from Amorite personal names (zd datni
» Zd sumim) and states that 37 in divine epithets is common in Old Canaanite
and very frequent in South Arabic (Cross 1973:19-20, notes 37 and 44).
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daqquw’® >#nimab0 13 yargzu6! o
‘imma ba‘li 131 "(One so) minute in
strength cannot race
with Ba“l '
l& ya“dubub? murhab3<imma

S9The root vdgq is attested in Arabic, Ethiopic, Akkadian, Aramaic, and
Biblical Hebrew with the meaning “to crush, pulverize, thresh." Note should
be taken also of the additional Arabic and Akkadian nuance "to be/become
thin, minute” (BDB:200). In Biblical Hebrew one finds the ad ective dagq,
“small, fine, thin" (BDB:201), in Arabic digg which Aistleitner translates “zart,
dinn,” and in Ethiopic dagig, "zerstossen, Klein"(1974:81). J. Huehnergard
has brought to our attention the fact that Ethiopic dagig normally means
“small” and is the usual word for “child." Note also that in the Ugaritic
polyglot vocabulary dagqu is the equivalent of Akkadian sehru (UV:119).

60Compare Biblical Hebrew v’ wn IT, "be at ease, rest, enjoy a life of plenty,"and ’ 4p,
“vigor, wealth; strength” (BDB:20).

61For the final z of yrz, compare the Biblical Hebrew root vrwy meaning "to run”
(BDB:930).

52Gordon proposes the meaning "to prepare, make, set,” for the root v ‘db.
The masculine noun ‘db in UT 2029:19 he translates as "agent (to whom a
land grant is assigned for management),” and the feminine noun ‘dbt he
thinks might be a general word like “arrangement” which has multiple
nuances (UT:454). Hebrew v ‘zb 11 (BDB:737) should also be compared. In
the present context, one should expect a verb detailing what is done with a
murhu “spear.” Perhaps “to throw" or "to handle” (with & wider meaning
reflecting all of the things one might do with a spear (for example warfare,
competition, etc); here, the idea might be that Yadi Yilhan is not as good a
spear handler as Ba‘l).

63Biblical Hebrew rémah “spear, lance" is to be compared (BDB:942). Gordon
cites North Egyptian mrh.Itis generally believed that this form in Egyptian
was borrowed from a Northwest-Semitic dialect like Ugaritic, and that mrh,

-73-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



bini dagani 101 He cannot handle the
spear with Dagan's
Son :

ki tammassa-mi®4 5b  when they test one
another"

wa-‘anit rabbatu *afiratu yammi EM And Lady Athirat of the
Sea answered:

balti namallika aStara ariza6S 71 "Nay, (then) let us surely
make ‘Athtar the
termible king."
Athirat is shrewd, she knows that ‘Athtar 1s not likely to meet with
El's approval, particularly if he is recommended as the initial candidate. She
puts forward the name of Yadi¢ Yilhan, a god who is dismissed
immediately as a poor replacement for Ba“l. His intelligence is not

questioned, surprisingly enough, given that his name means "He knows, He

wherever it occurs, is a metathesized form of rmh. Other reflexes are
Arabic rumh, Ethiopic ramp, and Coptic marah (BDB:942; UT:437-438).

64This is a difficult line. Gibson reads k msm “"when the time is right,” in
agreement with Caquot and Sznycer (1976:75), taking msm as a noun (?)
meaning “opportune moment" from Arabic ma wsimu which has the same
meaning (1976:151). The major problem with this is that Herdner reads ktmsm
(CTA 3.152). We agree with Mullen’s interpretation of k in ktmsm as
adverbial k7 (1980:37, note 64). We are also in agreement with him that the
form should be derived from the root vinss, and that the final m is to be
treated as an enclitic ~mi. He compares the meaning of this verb to Arabic
massa, "to feel, touch, hit, befall" This reading preserves the imagery of the
contest initiated in line 50.We have followed a Suggestion made by Cross
(personal communication) and vocalized tmsm a3 an N 3rd masc. dval verb.

¢SWe have followed Mullen’s Suggestion of comparing the epithet ‘arjzu to Biblical
Hebrew na ‘¥ras used of Yahweh in Psalm 89:8 (Mullen 1980:36-37, note 63). BH ‘aris

(as in E2ekiel 28:7 below) “awe-inspiring, terror-striking” should also be compared
(BDB:792).
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understands." El's rejection of him suggests that Ba“l's throne is not for one
who is astute, but for one skilled in conflict, familiar with compeu'tibn, and
unmatched in power. El judges him to be lacking the skills for one who
would rule in place of the assembly's mighty warrior. Knowing that this
would be the result, Athirat is in position to recoramend her primary choice,
‘Athtar the terrible.

23-61a

yumallak “aBtaru ‘arizu 91 ‘Athtar the terrible was
made king.

’applinake “aBtaru ‘arizu 101 Then <Athtar the terrible

ya“li bi-sarirai sapani6 101 went up to the far

reaches of Sapon.

6BH has the root vurr I meaning “to bind, tie up, be restricted” (BDB:864).
Gordon mentions a personal communication from J. Finkel which identifies
SIrt spn with srwr ‘wan ’prym spwanh ht ”tw in Hos. 3:12. He also proposes
that its original meaning might have been “the recesses of the hiding place.”
In his text 1111:9 he notes the noun msrrt from the same root, the meaning
of which suggests some manner of ‘wrap” (UT:476). Gordon wants one to
assume that the noun srrt refers to the upper reaches of a mountain, hidden
by by cloud cover. BH yarkaté sq. pon, “far reaches of the north/Sapon,” may
be compared here. It is found in I3 14:13; Ezek 386, 15; 39:2; and Psalm 48:3.
In some instances, the meaning of Sapon is mythological, referring to the
location of the cosmic mountain, the place of the divine assembly’s meeting
(Is. 14:13), in others it indicates a geographical Jocation far removed, from
whence menacing foes originate (Ezek 38:6, 15; 39:2, the Gog/Magog
material), and in one instance (Psalm 48:3) Zion is said to be in the "far
reaches of the north." Though there is certainly more than a distant
relationship between CTA 6.1.43-67 and Isajah 14:4b-20a, Ugaritic bj-
sardrdti sapani and BH yarketé sapdn refer to disparate locales, the
former to the summit of Mt, Sapon, mountain of Ba‘l, the latter to the
Amanus region, supposed location of EI's mountain (Cross 1976:38-39).
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yaBib likeh8i%7 *al’iyani bali 101 He sat in Aliyan Ba‘l's

throne.

pa‘nghu la-tamgiyani®® hudumab? 111 His feet woluld not reach
the stool,

ra’suhu laamgiyu apsahu 101 His head would not reach
its top.

‘Athtar assumed the kingly mante, and ascended to the heights of
Sapon. He took his place on the throne of Aliyan Ba“], but found himself
to be a poor substtute. His feet would not reach Ba‘l's footstool and he
was not tall enough for his head to reach the top of the throne. He proves,
in fact, to be as poor a candidate as Yadi¢ Yilhan. “Athtar has no chance to
exercise the privileges of his position. We hear nothing of his strength and
never learn whether he can handle the spear or compete with Ba‘l. His
diminutive size makes clear, instead, that he never met the criteria to be

king. He failed before his tenure began.

$7Gordon cites the Canaanite Amarna gloss ka-a}-¥u, and Friedrich AfO 14
(1944):329-331, who identifies it with Hurrian ke¥hi, ‘chair.” (UT:418).

8T he root vmgy, “to reach, come, arrive,” is from the Proto-Semitic root
*Ym@y. This is one of several Ugaritic words in which the reflex for Proto-
Semitic § is written with a sign otherwise used exclusively for the reflex of
Proto-Semitic £: £r ‘mountain,” v#m ’ “to be thirsty,” vogr “"to
guard/protect,” vyg¢ “to be alert,"and vingy “to arrive” See Gordon UT:27-
28, par.S.8.

6SMullen (1980:36) and Gibson (1976:76, 145) translate “footstool” BH h¥dom

(BDB:213) should be compared.
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61b-62?

wa-ya‘nl ‘aBtaru ‘arizu EM And “Athtar the terrible
answered:

la-amluku bi-sarirat sapani 121 "I Véﬂl not"mle from atop
Sapon.

yarid “aBtaru arizu 81 “Athtar the terrible came
down

likahBi al’iyani ba‘li 91 from thle throne of Aliyan
Ba“l,

wa-yamluku bi-arsi *ilu kulliha70 121 And he (currentdy) rules
over Earth, god of all
of it

70Gibson translates “the earth of El allof it,"and cites hgkpt il kIh (CTA
3.6.13-14) "Memphis of EL, all of it" or “all of broad Memphis,” gry il spn (CTA
3.3.26) 'my rock E1 Sapan,” in support of his reading (1976:76, note 2). We do
Dot agree with his interpretation. We believe that the purpose of this
episode is to convey ‘Athtar’s new role as god of Earth The implication is
that his dominion over earth is similar in function to that of E1 Whether or
not Earthrefers to the underworld is open to debate (Mullen 1980:37, note
65). Cross has suggested the reading ’arsi ’ili, which he would translate
‘El's land"or “land of the shade" (Personal Communication). It is his belief that
‘Athtar’s alternation between heaven and the underworld is the cause of his
failure to rule. Since he is a god who rises and sets, he is incapable of
assuming kingship. As compelling a3 this suggestion is, we are troubled by
two matters. First, the abrupt ending of the text leaves many questions about
‘Athtar’s ultimate destination unanswered. Second, one would expect an
assault on EI's mountain, rather than on Ba‘ I's, to result in ‘Athtar’s exile to
the land of the shades. We believe, therefore, that a more conservative
interpretation is called for. Consequently, in this instance, we suspect that
Earth represents, simply, the spatial antithesis of Sapon. If this were the
underworld, one would expect a clearer reference to Mot or to his dwelling.
While it is possible that such a reference was contained in the lines now lost
at the end of the text, we are not convinced that the author’s intention was
to relegate ‘Athtar to the underworld. We Suspect that the purpose of the
episode was to establish Ba‘l’s incomparability. If this were the case, then
‘Athtar’s ultimate destination would have been of secondary importance. It
has also been suggested, based on data concerning ‘Athtar’s function in
South Arabian and Mesopotamian religion, that his role is that of divine
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[...] h$ 2abanima’!

[...In >abanima [...] .. stones

[...] . stones

-
R

‘Athtar's abdication is not decreed by EL It is voluntary. He decides
not to reign from atop Sapon, but to exercise authority over Ars, where his
rule continues. The idea that self xecognition of shortcomings is somehow
virtuous may be operative here. If so, ‘Athtar is heroic in that he
relinquished his power before is was wken from him forcibly. On the other
hand, the author may be conveying a straight- forward tle of divine fajlure
with no hint of redemption being intimated for Athtar. Whatever the
original intention may have been, the result is that “Athtar's failure sets the
stage for Ba‘l's retum. Against the background of all of the major
characters in the Ba‘l cycle, “Athtar is the Jeast memorable. He is certainly
not of El's stature, he is incapable of providing earth with fertility (Ba‘l's
role), he proves no match for Yamm, and one could hardly envision him as
a fiting opponent for Mot, swvhom Ba] himself fights to a draw. <Athter is
a foil for Ba‘l, proof positive that the god of the storm is without peer,

Summary-CTA 6
Gibson has described this episode as a symbolic of the period of

dryness in the summer when rain clouds venish from Sapon's peaks, and

patron of artificial irrigation, his contribution to the life-cycle being
confined to humanly engineered means of supplying water rather than that
originating in the heavens (Gaster 1950:126, 196, Jacobsen 1976:140-14 1).
AD assessment of these and other claims concerning the nature of ‘Athtar
must be reserved until additional data is available about the god for analysis.

7IWe follow here the reading of KTU. A liturgical rite could be implied. The narrative
may have continued with a description of ‘Athtar’s exploits as ruler of earth, with an
emphasis on additional failures which increased the need for Ba‘l’s return
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affirms that Athtar is either a desert god (with Gray) or the god of
artificial irrigation (1976:19). Albright has suggested that this episode is
indicative of an intense rivalry between Ba‘]l and ‘Athtar votaries which
existed considerably before the middle of the second millennium B.CE.
(1969:231-232). On the surface, ¢Athtar appears to be portrayed as a
failure, unable to secure his own position in Ba‘l's absence. At a deeper
level one also discerns an apologetic tone, as though the myth is explaining
the establishment and legitimacy of Athtar's cult, We would need to know
more of what followed his descent to earth in order to say anything more
about this, so this suggestion is made with the greatest caution. From what
we do have, ‘Athtar is a pitiful figure. This episode represents the zenith
and the nadir of his role in the Ugaritic rythology available to us at
present. It is the best preserved and most extensive account of his activity,
as well as the one which casts him in the least favorable light.

One suspects that this deprecation of €Athtar 1s intentional. No other
god, not even Mot, is cast in such an unfavorable light, Yarm, Ba‘l, and
Mot are allowed to assume active and combative roles in the cosmic drama,
falling in battle and competing for cosmic dominance. Goddesses like Anat
and Asherah are also allowed to give vent 1o emotions and exercise their
influence over El and others in the pantheon. Saps, a second astral deity,
has a mediatory role which assures perception of her as an active divine
force, and Yarih too is permitted a place of note in the pantheon. By
contrast, “Athtar is litle more than a fool who rants against the injustice of
being denied kingship (CTA 2.3.1-24), and is not successful when given
the opportunity to exercise it. In short, one senses that Canaanite theologians

have systematically made him impotent. Unlike other gods who have the
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wherewithal to vie for power, ‘Athtar does not have the ability to enter the
contest.

It is clear that the episode at Sapon is not a direct reference to a
revolt. It is concerned with the irreplaceability of Bal. ‘Athtar's failure is
important, but only in that it serves to elevate the status of Ba“l. With no
storm god to provide rain and fertility, the balance of nature is threatened;
drought and infertility loom large in his absence. Consequendy, the way is
prepared for Anat's confrontation with Mot and Bal's tiumphant return
from the underworld to reclaim his Place as king. Athtar is neither terrible
nor of kingly swmture. If the story can be said to convey a moral, it might
be that one's aspirations should be tempered by an understanding of
personal limitations. Our mejor difficulty lies in identifying the audience for
which this message was intended. We suspect that it was directed to Athtar
votaries and that its intention was religious and political. From a religious
standpoint, the devaluation of a god in the canonical literature of a culture
could indicate that the prestige, cultus, and functionaries of the debased god
are of lesser rank than those who receive more favorable treatment. The
prominence of Ba‘l at Ugarit and elsewhere in Canaan is well known. On
the political level, a god's voluntary abdication of power in primordial reality
could be taken as a divine mandate for uncompelled submission to centra]
authority by a specified segment of the populace, in particular that segment
most closely associated with <Athtar. While we know little about the
worship of “Athtar at Ugarit, we do know that he belongs to the earliest
statum of Semitic gods and probably had an active cult from early
antiquity. Therefore we are relatively safe in assuming that Athtar had an
active cult at Ugarit, Unfortunately, we have litle information from which to

reconstruct the socio-political background of the Athtar cult. From what we
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know of the social function of myth, there is often a correlation between the
composition of primordial reslity and that of the world of humans. This
suggests the likelihood that “Athtar's abdication had social ramifications, the

nature and extent of which may only be speculated about.
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CIA 2.3.1-2472

Their poor state of preservation has made the interpretation of these
lines extremely difficult. Gaster (1950:115, 133-134), de Moor 1971:36-37,
121), Pope (1955:102), and Gibson (1976:34), for example, have been
conservative in the assessment of their content,

It is virtually impossible to determine the setting of lines 1-3.
Herdner's reconstruction suggests that reference is being made to the
homeland of KotharsvaHasis and to that of EL. (lines 3-5). It is possible
that the beginning of the text, now lost, told of El's summons to the divine
craftsman, whose skills were needed for the construction of Yamm's palace,
Once the scene shifts to El's abode (ine 4), an unidentified figure does
homage to the chief god (lines 5-6). Context suggests that the unnamed
figure is Kothar himself. It is to Kother that El's comments are directed in
line 7, and the cornmand to begin construction of a palace for Yamm,
which is the provenance of Kothar, occupies all of lines 5-12. ‘Athtar

registers displeasure at this and prepares to engage Yemm in conflict (lines

72T he reconstruction of Herdner (1963:9-11) has been followed unless otherwise
indicated. The fragmentary nature of the text and the large number of reconstructions
have made the counting of syllables virtually impossible. For this reason only the text
itself along with a vocalization have been presented. ‘Athtar’s role in this textis an
important one. Regrettably, its poor state of preservation has made its reconstruction
both difficult and speculative, The exegete is left, therefore, with two possible courses
of action. The first of these is to avoid discussion of the text because of its
fragmentary nature. The second involves reconstructing the text to the extent
possible from comparative evidence elsewhere in the Ba‘l cycle, and proceeding with
a cautious assessment of the data. We have chosen the latter course, To do otherwise
would be to leave undiscussed an important, though fragmentary, episode in the cycle
of stories about ‘Athtar.
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12-14). Saps wams against this (lines 15-18) and reminds “Athtar of El's
possible response to this action. “Athtar is not deterred. He proclaims his
disdain at having no house like the other gods (lines 18-22). Saps, the
voice of moderation, replies that he (‘Athtar) has no wife like the other
gods, and is, at least by implication, not deserving of the benefits which
accrue to kingship (lines 22-24). Here the text ends abrupty.

The fragmentary state of the lines 1-24, the absence of background
due to the loss of the opening lines of the column, and the abrupt ending
of the text make it virtually impossible to establish where the events
narrated therein fit in relationship to others described in the Ba“l epic.
Nonetheless, the major thrust of the text appears to be with the construction
of Yamm's palace, and the impact that this has upon at least one member of
the divine council, ¢Athtar. Beyond this, we are limited in what we can say
about where this episode should fit in the Ba‘“l cycle. Herdner has
suggested that the texts making up the Bal cycle follow the arrangement of
the texts in her edition (1963:xi), while deMoor (1971:42) prefers the order
CTA 3,1, 2, 4 5, 6. Gibson has proposed yet a third possible arrangement
(CTA 23; 1.4, 21; 2.4, 3, 4, 5 6) (1976:37-81). A full discussion of this
issue can be passed over safely, at least for now, given our present concem
which centers on Athtar's place in this text. We are particularly interested
in his status (i.e. is he king?) and in his relationship to Yamm and Saps. It
must be emphasized, however, that our exegetical enterprise is based on a
text which is almost totally reconstructed. As a result, our conclusions are

quite teutative, and must be treated as such.
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1-3

[1GD[ In

[likapta)ri’3 lirafhugi ili-mi hakpat] To Kaphtor, to the remote
god of Hakpat

[(lirahugi ilanima] To the distant (one) of
the gods

[Biné maBpadé]mi’™ ta[hta “énat Yarsi] Two layers beneath the
springs of earth,

[BalaBa mat(a)ha gayarima’s] Three stretches of the
swamps

If Herdner's reconstruction is accurate, reference is made here to the
home of Kothar-wa-Hasis, the divine craftsman, whose home is Crete
(Kaphtor).”0 He is not a central figure in the exploits of the younger gods
in the Ugaritic pantheon, neither does he figure as a contender for Bal's
throne. He assists and is subject to the decrees of El. He is an ally of El
and Ba‘l. His skills are necessary for the construction of temples, and thus
the institution of the cult, and for success in battle (as in the case of
Yamm's defeat). We treat L-rehuqi ’ilanima as spatially and metaphorically
significant. Kothar-wa-Hasis is the most enigmatic of gods because of his
special talents and because his home 1s removed from the contiguous areas

of Syria-Palestine and Mesopotamia.

Herdner reconstructs f--=--- kptlr. Lines 1-3 have been reconstructed from CTA
1.3.18-21 and CTA 3D.78-80, and CTA 3.F.14-15 (1963:9, and note 1),

74Layer” (Aistleitner 1974:341).

7S "Ground water”: cf. Arabic gawr-, "ground depression,”and gdra, "to seep out”
(water) (Aistleitner 1974:247).

76see Gaster (1950:154~155) for a discussion of the role of Kothar-wa-Hasis in
Ugaritic mythology.
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4-14

[*iddake] la-yattin panima “imma [*i]li

mabbuké [naharémi qirba *appiqé thamatémi]

yagli dada *i[li]

wayibau [qajrsa malki [*abi Sanima]
li-pa‘né il [yahbury] wa-yaqilu
ra]stahwi[yu] wa-yekabbi[du-nahu]
[ablra ya[“ni 85ru >ilu >abd-hu]7’

[Sama® la-k5]Baru wa-ha[sisu]
[ta]ba‘ bi[ni] bahati-mi yammi

r[amiJma hékalla Bapiti naha[ri]
®’)m wa- [
[(] bini bahati-mi zubdli yammi
[rami]ma’8 héka[lla Sapiti nahari]

bitoki [ J]sap[§i79 ]
[hu$ bahe]i(ma/hu) tabna[-nnu 80

Jtaba“ ko[B]aru wa-[hasisu]

Then he set face toward

At the sources of the two
rivers, in the midst of the
springs of the two

deeps.

He reaches the tent of El

He enters the tent of the
King, the Father of
Years.

At the feet of E] he bows
and falls,

He bows down and he
honors him.

Afterwards, Bull, E] his
father answers:

"Hear O Kothar wa-Hasis

Depart, build houses (for)
Yamm

Raise a temple for Judge
River

and,....depart O Kothar
wea-Hasis

Build houses (for) Prince
Yamm

Raise a temple for Judge
River

In the midst...8aps

Hurry, let them build him
a house/houses

7THerdner’s proposed restoration for the end of line 6 and the beginning of

line 7 has been adopted (1963:9, note 4).

78The reconstruction of Herdner, [t(7rmin has not been adopted (1963:10).

Thisis a tentative reconstruction

80We have taken this to Le a G, 3rd. pl masc. Jussive form with 3rd masc. sing. suffix

from yDgy "to build” (UT:373).
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(hu]s taram[imd-nnud! hékall(ime/uhu) ]
béta Hur}rlyu;l let them raise for

a
palace/palaces..a
house

[ Jkmnh[ 15 b3 It
[ ]galmn 1sdt [ Jy&mima alad....... days
Jbisyammi yammu y[ ] ys[ In In the seas,
Yamam............. ¢
*appika ‘aBtaru di mu[lki]32 [ ] Then “Athtar the king83...
[ ]hvrhvratu-nu84 wa(]l’u/d)[ In[ ]
15[ Jh [ Pisa ..torches.......... fire
[ Iy yablluma-nu Ik
yarid[ ]%[ In binu ..bearers........... he

descended...son

Kothar sets out toward the home of El, at the base of the cosmic
mountain in the far reaches of the north. Upon entering the tent of E], he
pays him homege, symbolic of the fact that in spite of Kothar's liminality,
he remains subject to El's authority. Kother receives his orders. He is to
conswuct a temple for Yamm. This sets the stage for the conflict with Ba“l
which tekes place later. With a temple, Yamm will have the accoutrements
of kingship before his rival Ba‘l. The place of Saps is unclear at this point.
Later she will be the voice of moderation which stays the rash hand of
‘Athtar,

8We take thisas anL 3rd plural jussive with 3rd masc. sing. suffix from vrwm “to be
high" (UT:483),

82Reading d. mflk] with Gibson (1976:37).

83Literally, “the one of (ie. possessing) kingship.”

84We follow Gibson (1976:146) who Suggests the meaning “"torch, brand” for hrprt,
deriving it from vhrr II “to scorch” (UT: 399). We vocalize it as a gvtgvt (reduplicated)
feminine plural form with enclitic ~mi.
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If Gibson's reconstruction (which is highly speculative and adopted
by the present author with great caution) is correct, attention should be paid
to the fact that Athtar is the only character called dd mulki "possessor of
kingship.” It should also be noted that he holds this tile in spite of the fact
that he is without a temple. Yamm, by contrast, will be granted permission
to build a house, but there is no indication that this will bring with it the
tide du mulki 85

Since he is the sole authority in the distibution of kingship, one
must assume that El is responsible for elevating Athtar to the status he
enjoys at the beginning of the Ba‘l cycle. If this is not the case, then one
must suppose either that Athtar became king through sedition, or that his
ttle has a specialized meaning. Three possibilities present themselves. First,
as an astral deity, dd mulki could be a reference to ‘Athtar's authority over
the assembly of celestial gods (the sarni pupri "shining ones of the council”
of CTA 23.57). A second possibility arises from our Interpretation of CTA
6 and CTA 24. “Athtar is confirmed as king in CTA 6.1.46-67, but his
regency is short lived. In CTA 24.24-32, as we have seen above, Harhab
tries to convince Yarih to marry <Athtar's betrothed, Pidray, the apparent
implication being either that Athtar would "sink" or that he would prove
to be no threat should Yarih desire to steal his mate. The picture here is at

variance with one that would conceive of ‘Athter as one possessing regal

80Once again the reader is cautioned that d m/ k] is a reconstructed reading.
Herdner's readings for lines 12 and 18, in which this title is found, are as follows:

12.  d(t/m)[--]

18.  dft/m) [-]k[?]
Gibson’s proposed reconstruction is not, therefore, without considerable merit based
on the textual evidence available. Nonetheless, caution is advised.
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status. With this as background, dd mulki could be a mocking title, a label

of derision. A final possibility is that the appellation is an historical remnant

from an earlier stratum in <Athtar theology which has been adopted at

Ugerit, but retains litde of its original meaning. On some level, all of these

may have been true at Ugarit 86

15-18a

[ Inn niratu ’ilima Sapsu tissa’u
ga-ha wa-ta[sihu]

[Sama]a m<[77] [ 7ya8]’irud?
Boru ilu >abii-ka []

li-pani zubdli yarnmi
Lipani [8&]pit [n]ahari
[’éka *a]l yisma“u-ka Saru (i]lu *abdka

..light of the gods, Saps
lifts her her voice and
cries out:

"Hear!.. Bull El your
father will exact blood
guilt

Before Prince Yamm

Before Judge River

How, indeed, shall Bull

El your father hear
you?

Surely, he will pull up
the support of your
throne platform

Surely, he shall upset the
throne of your
kingship

Surely, he will shatter the
scepter of your
authority"

la-yissa’u [*alata]38 [Bibtika]
[la-yaJhpuku [kussi’a] mulkika

la-yaBabbiru hame maBpati-ka

86We agree with Cross (personeal communication) that the reading d mlk is, in fact, a
most precarious one, and that its appearance here is strange and unparalleled
elsewhere in the lore of Ugarit. Nonetheless, it is precisely its strangeness and
difficulty that commend it as a possible reading and necessitate some reflection on its
possible meaning.

87Ct Arabic Oa’ara “to engage in a blood feud" (Aistleitner 1974:330),

% "A part of a building, strong support, column”; cf. Arabic dlat “instrument, device,
organ’(Aistleitner 1974:23).
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Sap$ wamns “Athtar (?) against resisting El's will. Perhaps the
fragmentary remains of lines 13-14 once made explicit reference to <Athtar's
plan to attack and destroy Yamm, and how this plot might g0 unnoticed by
EL Resistance to the plan to construct a temple for Yamm, Saps reminds
“Athtar, will result in the exaction of blood gult and the overturning of his
throne platform (lines 16-17). If Herdner's reconstruction is correct, this
would be peculiar considering that in line 19 Athtar complains of having
no temple. Lines 17-18 indicate that Athter is in fact In possession of
some kind of authority, that is unless the words of Saps are to be taken as

meaningless formulae.

18b-22a

wayani [‘aBtaru] dd mu[l]ki®9[ 7 ] And “Athtar the king
answered:

[ 1 bisa B6ru >ilu abj “Is Bull El my father
with me?

’andku *éna bétu [liJya [kamg] ilima As for me, there is no
house for me like the
gods

[wa-Jhaziru [ka-bani qud]si or a court like the sons
of Holiness?0

labi*u%! < 2angku >92 I am the Lion

89Reading d mlk with Gibson (1976:38).
90T his is Athirat’s title.

91We are following the reading of Virolleaud and Gordon cited by Herdner (1963:10,
note 17).

92T his restoration Supposes that the scribe has omitted the 1cs personal pronoun. It
(or some other addition) is needed to render the line sensible.
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*aridu bi-napsé-niya®3

tirhastina koBartma [ ]d

bi{bahat]** [zubili] yarmi

bi-hékalli 8apiti nahalri]
ya®ir 86ru ’ilu abd-hu

li-pand zubd(li] ya[mmi]
[li-pand B2pJiu [nahari]

malakte [ J(p/h)m lamalaktu

[ shall descend into the
two graves of both of
us.

The Kotharim shall
wash (me?)

in the houses of Prince
Yamm,

in the palace of Judge

River?

Let Bull El his father
seck blood-guilt

before Prince Yamm

before Judge River

Am I king...am I not
kirlg?"

The complaint which Athtar registers is similar to that made to El
by Athirat on Ba“‘l's behalf (CTA 4.4.50-52).

’éna bétu li-ba‘li kama >ilima
wa-hasiru ka-bani ’aBirati
moBabu ’iii mazlilu bini-hu
mdBabu rabbat ’aBirati yammi

There is no house for Ba‘l like the gods,
and no court like the sons of Athirat

The dwelling of El is the shelter of his son,
the dwelling of Lady Athirat of the Sea

This plea does not go unanswered. El grants permission for the construction

of the temple, and Kothar-wa-Hasis is summoned by Ba‘l and given

Instructions. From what we have here, neither “Athtar nor any other

spokesperson presents a request to El ‘Athtar, obviously angered by

Yamm's good fortune and favor before E], takes matters into his own hands

and challenges him. He reminds Saps of his position, boasting of his tide,

and defying the powers of death.

P3The reference here is to the domain of Yamm and possibly that of Mot,

94Reading with Herdner (1963:10, note 19).
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He tells Saps that he plans to descend into the underworld in pursuit
of Yarum. %5 As a sojourner through the underworld he is, at least in
theofy, In regular contact with both Sea and Death.96 He could, as a
consequence, claim an advantage in any anticipated batle because he is
partially chthonic. His regular access to the underworld could make it

possible for him to catch his foe Yamm unasware,

SThis may be an important issue in understanding the role that astral deities played in
the ancient Near East. It is possible that they are partially independent because they
Span two realms, the heavens and the underworld. This may be particularly true of the
old triad of Sun, Moon, and Venus/‘Athtar. Together, these, along with others, may
have been given the title Yarrd puhri, " shining ones of the asgsembly.” This partial
independence may also be at the root of astral revolt myth Limited autonomy of a
select number of the divine council’s members a3 an operational concept in the
speculative thought of the ancient world could easily have spawned tales of uprisings
and attempts to wrest control from the central authority controlling the pantheon The
socio-political background for the development of such a concept is not difficult to
envision The lesson inherent in this is the problem of extending political control over
peripheral areas. The successful growth of relatively autonomous Canaanite city-
states in the absence of strong Egyptian political control illustrates this well, and the
object lesson could not have been unnoticed by an observant poet or social critic.
Additionally, the fact that astral deities function according to more regular and cyclic
patterns than natural, zoomorphic, or social gods must have also contributed to the
gradual development of semi-independent characteristics as these gods evolved.

%We assume here that such a descent, similar to that of ¥ap¥, is at least
hypothetically possible, The sun regularly sets in the west, hence it is quite realistic to
suppose that Nap¥ enters Yamm’'s domain at sunset (from the perspective of one living
on the coast of the Mediterranean). Such a course could be assumed for other astral
deities visible in the early morning and in the evening (Moon and Venus for example).
Huehnergard has called to our attention the fact that the Egyptian sun-god R ¢ enters
the domain of the underworld each night to do hatth (perscnal communica tion).
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22b-24

wan <ta‘ni Sapsu >97 And Saps$ answered:

>éna *aBBatu [liJka ka[ma *ilima] "There is no wife for you
like the gods

[wa-gelmatu ka-bani qudsi] or a young maid like the

wa-ya[ ] zubdlu yammu ya[ ] O%pitu naheru  and..... Prince

[ lyislahina they sent
wa-ya‘ni ‘aBtaru [ ? ] And “Athtar answered:

It is unfortunate that the text breaks off so abruptly. We know
nothing of the resolution of the conflict. It is possible that the conclusion
was similar to that in CTA 6.5.30-32 where Mot ceases his batle with Ba‘l
after being warned by Saps of El's retribution. Perhaps Athtar, fearing El's
reprisal, helted his assault on Yamm. Nothing conclusive can be said about
this. It is important to note that “Athtar's unsuitability for kingship is
mentioned. His lack of a spouse appears to be the chief hindrance here, In
CTA 6.1.59-61 his size disqualifies him from assuming Ba‘l's throne. These
two references present a picture of a god whose powers are quite limited
regardless of the strength implied by the epithets labi’u, di mulki, and
‘arizu.

summary-CTA 2
Once again “Athtar is cast as a lesser light in the divine assembly.
He has some measure of authority among the gods, the extent of which is
not known. It is apparent that whatever his prerogatives are, he has no
small degree of difficulty in exercising them. Here, he is a god in

possession of a tide, but lacking a major possession associated with it (2

d7Speakers have changed here. Perhaps this is Sap¥ speaking. A line marking the
transition could have been omitted in the Pprocess of transmission
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house). Furthermore, Sap$ reminds him that he is lacking an important
qualification to possess the tide dd mulki- He has no wife (line 22).

The statement malaktu (p/h)m Ja-malaktu “Am I king...am I not
king?“could indicate that the poets of Ugarit recognized the ambiguity of
‘Athtar's status in much the same way that they illustrated his limitations
atop Sapon (CTA 6.1.61-62). If we had the benefit of other corroborating
evidence, these would be strong indicators that ‘Athter, in spite of his
epithets, his conflict against Yamm, and his brief stay atop Ba“l's mountain,
was conceived as a god whose descent is inevitable. From the fragments we
have, he is never implicated in acts of sedition or rebellion. He is instead a
god who understands that he lacks the strength to vie with El, Yamm, Mot,

and Ba“l for dominance in the cosmos.
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Our analysis of Ugaritic mythological texts has yielded modest but
important results. In addition to the information cited above, the personal
names 6tr ab (UT 1046:12; 1055:1) “Suy (UT301:1:4; 1146:1), “6en (UT
322I1:4) indicate that the worship of “Athtar had taken root in popular
piety, and his presence in the polyglot god list (Ug. 5137 iv b 16)
indicates that his cultus was active at Ugarit (UV:164).%8 Since only a
small portion of the “Athtar cycle remains, we must be cautious and
conservative in drawing conclusions about his role in Canaanite myth. We
believe that only the following may be said of “Athtar with any degree of
certainty:

1. In spite of the tide d mlk which is attributed to him in CTA

2, “Athtar is rival to neither Ba‘] nor ElL
2. His role in the Ugaritic pantheon is rainor.
3. At no point does he conspire to overthrow EL

4, As temporary replacement for Ba‘l in CTA 6.1.43-67, he is
made king by El. This process does not involve conflict.

3. His abdication of and descent from Bal's throne are
voluntary. ‘He is not forcibly removed from this office.

6. There is no clear indication that Athtar assumes kingship
over Sheol/The Underworld after his descent from Sapon. It
seems more likely that his descent to earth represents the
antthesis of his rise to power atop Ba‘l's mountain.

7. His stature (CTA 6) and maturity (CTA 2) are cited as
obstacles to his possession of kingship.

8. His epithets "awesome," "lion," and "possessor of kingship,"
are at odds with his actual accomplishments.

8For an anelysis of these and other personal names at Ugarit cf. Gréndahl (1967:83,
113-114).
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These findings must be teken into consideration when analyzing possible

references to “Athtar and his exploits beyond the confines of this cérpus.
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Job 38:1-38

Attitudes about the transmission history, authorship, and purpose of
the book of Job have had a profound influence on the translation of many
of its more problematic pericopes (cf. Driver and Gray 1921, Driver 1956,
Pope 1965, Guillaume 1968, Gordis 1978, and Jantzen 19895). The goal of
objective presentation notwithstanding, the true value of an Integrative
commentary lies in the synthesis of data and its Incorporation into an
orgenizational framework which renders the original text sensible,
Unfortunately, even the most balanced of approaches could not hope to
overcome some of the more notorious difficulties presented by the text,
language, and mythological references in Job. The impossibility of escape
from perspectival relativism is clearly illustrated in scholarship on Job.
Pope's is the most recent attempt to unlock the book's remaming mysteries,
partcularly those involving its stock of Ancient Near Eastern motifs, but his
represents but one of several alternative approaches. To date, most
tanslations of the more froublesome sections of Job have been conservative,
It is our belief that this has obscured the meaning of the theogonic and
cosmogonic references contained in the Yahweh Speeches and 38:1-38
particularly. There is a decided preference for interpreting this text as litfle
more than a litany of meteorolo gical and/or astronomical phenomena in the
commentaries. This renders its meaning and function more opaque and
ambiguous than it should be. The wranslation here attempts to clarify some
of the ambiguity by making the mythological references contained therein
more apparent. We have also adopted a sixthcentury date of authorship for
Job proposed by Cross (1973:343-345).
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1-3

way- yan® yahwe [ ] *iyyéb -
min[ J]sa‘argl00 EM  And Yahweh answered Job
from the cloud

990G reads meta de to pausasthai Elioun t&s lexeds eipen ho kyrios.1 have taken this
as an explicating expansion which the translator has inserted (perhaps as an artistic
device) to end the Elihu speeches and introduce the Yahweh speeches.

100G reads dia lailapos kai hephon, a prodlematic reading. Lailaps appears
for BH stpd in 21:8 and 27:20, while it has no Hebrew equivalent here. By
comparison, the reading for BH 33° 4r4 in 406 is Dephous. The matter is
complicated further by the use of nephos to translate:

‘andn 38:9,37:11, 16, 268, 9; 7:9
‘ab 38:34; 30:15; 22:14; 20:6
Jahaq 38:37; 37:21(?Greek equivalent uncertain); 36:28; 35:5

One is left with the choice of either taking siipa as an ancient variant
(marginal or otherwise) in the Vorlage of OG, which has somehow dropped
out of MT, and emending it to the text, or treatirg Jailaps as an addition of
the Greek translator (included perhaps for increased clarity, or as a literary
device). The translator seems at times unconcerned with precision. In 40:1,
for example, yahwe is translated kyrios ho theos (which one would expect
for yahwe ’€JGhim, which is not used as a divine designation in Job). By
comparison, for yahwe in 42:9 OG has ho kyrios . Emendations based upon
OG readings must therefore be made with great caution I have treated
lailaps as a Greek addition (taking nephos here and in 40:6 a3 the
equivalent of BH s ‘rh, omitting the definite article before it in agreement
with MT 40:6 and (with less certainty) on the strength of the Greek which
records no definite article before Jaila pos or nephdn.
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mi ze mahsik10! s 6b "Who is this cloaking sound
counsel,

with senseless words?

Gird your loins as a warrior,

so that [ may ask you;
furthermore, tell me:

ba- millin bali dact!02
’izur-na’> ka-gabr halasayka
wa-~ ’15’alka wa- hodi®eni

OO
— oy

Verse Type: AQuatrain
Meter: b:b::l:l

Job is asked to prepare himself. He is held accountable for earlier
charges (cf. 3:1-26; 6:1-7:21; 9:1-10:22; 12:1-14:22; 16:1-17:16; 19:1-29:
21:1-34; 23:1-24:17; 26:1-4 (5-147); 27:1-12; 29:1-31:40). Confronted by
the deity, he is commanded to prepare for conflict. Here, it takes the shape
of & catechetical exercise. One gets the sense that the author believes the
protagonist to have behaved inappropriately, even unwisely. This should be
considered an important part of the overall response which the poet has

constructed in the following verses.

1010G reads ho kryptdn, retaining the definite article, and inserts me
before the Greek equivalent of MT ‘Isa There i3 no compelling reason to
prefer either of these readings over MT.

1021 ittle help is provided by OG. Ho synechon was inserted, perhaps, for added
Clarity; there may have been some confusion as to the meaning and syntactical
function of MT mafisirkfunction En kardia is no doudbt an explicating plus, and bali
da ‘t may have seemed to the translator a reference to some activity attempted with
Yahweh being unaware (hence, without his knowledge), eme de oietai kryptein . .and
tries to conceal (it) from me," conveying in his opinion a general sense of this idea.
Masculine plural forms of milla ending in -fim (10 times) and ~3n (Aramaic masculine
plural form, 13 times) are found only in Job (see BDBES76). Here note the absence of
dagesh forte in Jamed (which I have taken as a modern typographical error and
restored).
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4-2

>épo hayitd bayusdi ’ars 91 Where were you when [
founded Earth?

haggid!03 2im yada‘ta bina 81 Speak (of it) if you know the
story!

mi Sam mimaddayha ki tida¢ 91 Who set her measurements, if
you know,

8 mi nata “alayhad qawwl04 81 or who extended the line over
her?

Yerse Type: Quatrain

Meter: l:l::l:!

‘el ma *adanayha'®> huthaa!®® 91  How were her foundatons sunk,

’5 mi yara *abn pinnatzh!07 81  or who eswblished her
comerstone,

barunn!08 yahd kokabé bugrl®® 71  when the Stars of Dawn rejoiced
together,

way-yani‘d kull

bané ilghim!10 101  and all the divine council

shouted joyfully?

130G, reflecting the text of LXXS, reads a paggelon de, "and report!” LXXA and
LXXV have anaggeilon, "announcel,” omitting the copula. I am not convinced that the
OG reflects an original Hebrew reading.

1040G spartion, "small cord.”

10506 krikof LxxAY styloi, "columns.”

1060G pepegasin, *have been fixed

10706 lithon gopaion, "mill stone.”

1080G egenethésan, ‘Ithey) were created”; LXXA egenéthe, '(it) was created.”
1090G astra, "stars,” represents an interpretive translation

100G énesan me phone megalé pantes aggeloimou, "all my angels praised
me with a loud voice."LXXA.Y read énesan me en phond megalé pantes
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Verse Type: Quatrain
Meter: HHEIH

Pope's interpretation of vss. 4-6 suggests that the author had in mind
& conception of earth as a building set on foundations and constructed
according to a fixed design (1965:250). The language used here
unquestionably casts the creator-god as architect, However in v. 13, Earth is
brought to life as one who has given shelter to evildoers. The poet has
mixed images of earth as the product of divine engineering and Earth as
olden god, for artistic effect,

The tone of the events in vss. 4-6 is reminiscent of that found in
Enuma Elis (Tablet IV.130ff.) .11 Once Tiamat had been slain, attention
shifted to the marvels that Marduk was to work with her corpse. As the
artist/creator who fashioned the cosmos, his acumen received greater
attenton than the medium (Tiamat's body) through which he worked. Both
texts focus attention on the power of the creator rather than on that which
1s created. That Marduk was working with the body of a slain god had
been established before his creative actvities began. In Job 38:4-6, the
creator-god's skill is also highlighted, but the poet makes no mention of the
characteristics or prior history of what is being created, though the author of
Job 38 certainly realized that the earth which was created was imbued with

life. However, in v. 13 the personification of Earth suggests that reference

aggeloi mou kai ymnésan, "all my angels praised me with a loud voice and
they sang hymns.”

!l1see especially the translations of these lines by Speiser (ANET:67ff) and Heidel
(1951:42ff). Speiser’s numeration of the poem’s lines follows that of Labat (1935)
(ANET:60).
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is being made to the old god Earth. The poet has chosen to draw attention
to the force operational in the creation of Earth in the former, and on the
culpability of the old god in the latter, The overall purpose of the poet here
and elsewhere in the text has been to estblish the 1dentity of the god
addressing Job. The implied answer is that this is the god who creates the
living habitat for humanity and has the power to stand in judgement against
even the olden gods.

Though the opening rubric states that it is Yahweh answering Job
from the whirlwind, the use of divine names poses a vexing problem in the
criticista of the book. In the Prologue and Epilogue, the name Yhwh appears
frequently; otherwise it occurs only in 12:9 as a possible quotation from
Isaiah 41:20 (Gordis 1978:442), and in the Yahweh Speeches (38:1, 40:1,
40:6). It is missing from the Interchange between Job and his friends, and
from the speeches of Elihu. ’dny is found in 28:28 only (and here too its
use is suspect), while °lhym appears in 28:23, 5.8, and 20:29. Far more
frequent are the names sdy and °] which to gether number more than ninety
occurrences. This is not without significance, [t has been suggested that the
preference for these names is a result of a shift in the character of
Yahwism (Cross 1973:59-60).112 In the sixth century Yahweh is seen less
as national deity and more as cosmic creator and controller. Old prophetic
forms of discourse are transformed and given new meaning. A new

movement is born (which may be designated as a proto-Apocalyptic

1125ee esp. 59, nn. 57 and S8, where he discusses the distribution of these names in
archaic Hebrew poetry and in the sixth century. N. 60, p. 60 should also be consulted

for a discussion of the use of Elas a designation for Yahweh in later Hebrew literature
and the reasons accounting for it.
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movement rather than a late prophetic movement) in which the language and
symbolic system of an earlier period in Israel's life resurface and are given
new meaning.

As an example of the transformation of forms, we may cite Deutero-
Isaiah, in which Yahweh becomes the eschatological divine warrior whose
battles will result in a restored Israel (e.8. Is. 34-35 for example). It is he
who inspires Cyrus (Is. 45), brings down the gods of Babylon (Is. 46) and
the city itself (Is. 47), and leads the captives in a new Exodus. In Deutero-
Isaiah, Trito{saiah, and Ezekiel, the Caneanite mythological threads woven
into the fabric of Israel's early religious history resurface and begin to
flower (e.g. Is. 64, Ezek. 28-29). In most of the corpus of Deuterosaiah
and Trito{saiah, the balance between the historical and the eschatological is
maintained; there are constraints governing the use of a cyclic (mythic) tme
frame (Cross 1973:346). The same may be said of Ezekiel. This may
represent either a speculative strain of a period in the sixth century after the
compilation of Job, or an alternative philosophical/theological school whose
dates are coeval with that of the final editors of Job. However in Job, as
Cross has suggested (1973:343-345), the balance is lost, and the
contextualization of history gives way to the recurring cycle of myth. The
crucible of exilic life, the ragedy of national dissolution, together with the
perplexing questions to which these events gave birth, left the author of Job
standing not before the god envisioned by the wisdom teachers, the

prophets, or the Deuteronomist; he stood before El and Ba<] 113

113For an assessment of speculative thought in the ancient Near East during the sixth
century B.CE. see Thomas (1961) and Davison (1980).
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Cross believes that Job stends at the crossroads of Israelite religion.
Deutero{saiah, Ezekiel, and others carry the theological strain of the ‘book
forward and assemble a new form of faith incorporating myth, history,
wisdom, and the prophetic heritage. Only in the brief period of the
Chronicler would an attempt be made ta revive the old faith (1973:344, n.
2). He believes that this transformation is characterized by three waits: an
eschatologizing and democratizing of old prophetic forms and themes, the
emergence of a doctrine of two ages (one of "old things,"” and one of "new
things"), and a return to the use of creation myths to frame and give
wanscendence to history. Israel is prophet, and Yahweh is the supreme ruler
(1973:346). In Job 38:1-38, however, wise and compassionate E] speaks;
Ba<], lord, of the storm, thunders; Job merely stands in awe.

Rejoicing accompanies the creation (v. 7). Itis clear that kwkby bgr
and bny °lhym are references to the divine council. In v. 7 they have been
cast as astral deities. Gordis (1978:443) shares this opinion and has also
suggested that older myths (eg. Gen. 6:4) have possibly become the
foundation for a new astral mythology. We believe that the mythology
referred to here is archaic and at home in Canaan and Israel. There is,
therefore, no need to suppose that the poet has created a new mythology.
8-11

way-yassik ba-dalataym yamm 81 And (who) fenced in
Yamm/Sea with doors,
ba-gthé mirrahm yisi>114 71 when he burst from the womb,

190G hote emiamassen ek koilias métros autas ekporeuomené, “when it rushed out
eagerly, going froth from its mother’s wombd.” LX XA,V read hote emaiouto kai ek koilias
metros autes exeporeueto, “when it was delivered, and went forth from its mother’s
womb.”
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ba-simi ‘anan lubdss 81 when | made a cloud his

garment,

wa-‘arapill hatullats!!l5 71 yea, a heavy cloud as his
swaddling band,

Verse Type: Quatrain

Meter: HHHH

wa-isbur!16 <alayw huqqi 71 and broke my boundary for him,

wa->asim birth wa-dalawym!!?7 9] then placed bars and doors,
wa-’>dmar “ad pé tabé’[ ]

16> t3sip 101 and said, ‘come here but no
farther,
wa-po> yasit ba-ga’an
gellaykal 18 91 so therefore let (a limit?) be
placed on the pride of your
waves'

Verse Type: Quatrain
Meter; HEHH

The reference to the birth of the sea god is not attested elsewhere in
Hebrew or Canaanite myth, though there does seem to be reference to it
here. It is also possible to teat vss. 8-11 as an allusion to Yamm's battle
with Bal (CTA 2). V. 8b could be wanslated, "when he burst forth (in
batle?) (as though) from the womb," the image being one of a youthful
warrior charging recklessly into combat, but we would need to treat this as

an example in which a complex syntactic relationship is indicated without

150G reads, ethemén de auté nephos amphiasin omichle de autén esparganésa, "and I
made for it a cloud as a garment and I swathed it with mist.”

116Cross has proposed reading ’¥kn I established” for *¥br ‘T broke” (personal
communication).

170G reads, ethemén de aute horia peritheis kleithra kai pylas, “and I established
borders for it, having placed around (it) bars and gates."

180G, all en seaute syntribésetai sou ta kymata , "but within yourself shall your
waves be shattered.”
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particles or prefixed prepositions. The rules of Hebrew syntax would have
to be extended considerably to allow for such a construction. A more banal
reading is more appropriate. It is also possible to translate v. 10a "and I
violated my statute for him." One could infer from this that the creator—god
broke an agreement or overstepped established bounds on behalf of the Sea.
Unfortunately, each of these proposals stretches credulity. The creation motif
Initiated in vss. 4-6 and continued in vss. 7-8 suggest that we are on more
solid ground taking vss. 8-11 simply as a reference to Yamm's birth. If the
suggestion of Cross is followed and w’shr Iyw hqy is emended to read
w’sym “lyw hqy, then we would have a clear continuation of the story of
Yamm's birth, with reference being made to the establishment of bounds to
delimit his sphere of influence,

12-15

ha-miy-yamayka siwwita bugqr 91 Have you ever commanded
Moming,

yidda‘ta [ 1119 sahr maqéms!20 71  directed Dawn to his place,

la-*ihuz!2! bakanapét [ J’ars 81  indeed, seized the extremities
of Earth

wa-yinna‘iri!22 yaga<jm123

119Reading with the Kethib rather than with the Qere.

1200G, e epi sou synetacha Pheggos proinon, hedsphoros de eiden tén heautoy taxin,
“did I order the morning light in your presence, and did the morning light see his
station for himself?"

1210G epilabesthai (aor,, mid., infin), "to lay hold of"

120G reads ektinaxaj (aor,, act, infin), “to shake out” Note the absence of the copula
before the verb (against the reading of MT), LXXA: V retain the copula (perhaps
reflecting corrections to bring their readings into agreement with MT).

123Cross prefers reading ¥rym rather than r¥ ‘ym here (personal communica tion).
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mimminna 101  so that the rebels were
shaken from her.

Yerse Type; Quatrain

Meter: H B H

tithappik ka-humr hotam!24 71 She tansforms herself like
sealing clay,

wa-yityassib@d kams lubdsi2zs 9] and they stand forth as a
garment

wa-yimmana® mirvasaim >dram 10 ] but the Light of the rebels is
removed,

wa-zZirg¢ rama tissabir 81 indeed, the upraised arm is
broken.

Verse Type: Quatrain

Meter: HEH

Boqer/Sahar represent the deified dawn. The Ugaritic text describing
the birth of Dawn and his twin god Dusk (salim) (CTA 23) makes no
mention of their needing to be directed to their proper station. This does not
mean that the reference has originated in the mind of the Hebrew poet,

however. Once again we have a reference to material either at home in

1240G, "Did you, taking earth (gen) clay (pélon ), mould a living creature?’ One could
treat gen pelon as a hendiadys, “earthen clay,”or, “clay from the earth” The Greek
translator has either failed to understand hotdm, exercised authorial prerogative in
order to advance a theological agenda, or both. A reference to the creation of
humanity is not an integral theme within the first thirty-eight verses of this chapter.
The focus is, instead, on cosmogonic and theogonic events.

1250G, "and endowed with speech (laléton, neut, accus, sing) place (ethou, 2sg,, aor,,
mid., indic.) him upon earth” LXXA, S have been corrected by an editorial hand to read

auto (neut, accus, sing) rather than auton (masc., accus, sing). OG departs radically
from MT here as in the previous line. We have followed the reading of MT.
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popular myth, or from a Cansanite/Hebrew source of which we know
nothing.126

Here, Ars "Earth” does not refer to the underworld, the pit,
Sheol.1?7 Instead, it is the "olden god " Earth. Heaven and Earth are a
theogonic tandem, similar in type to other pairs attested throughout the
literature of the Ancient Near East. These are usually linked in binary
combinations. They are not active gods, and receive no regular offerings
(Cross 1976:330). Frequendy they are cited as witnesses to treaties between
nations, and in the Covenant Lawsuit in Israel, they are called to witness to
Israel's treaty violations against Yahweh (Is. 1:2-3) and to hear his case
against the nations (34:1-2).

In CTA 6, CTA 23, Is. 14:9-11 and 15, Ezekiel 28:8, and Ezekiel
29:18, mythological beings descend or are thrown “earthward" for a various
reasons. In CTA 6 “Athtar descends voluntarily to assume kingship over
earth. In CTA 23, mtw stis pruned, bound, and cast to the ground. In
Is. 14, hyll bn shr and the king of Babylon (whose identities are so
intertwined as to be almost indistinguishable) are exiled to Sheol In Ezekiel
28:8 the prince of Tyre is to be slain and thrown into the pit (Sheol), and
In 29:19 the king of Tyre is to be consumed by fire and his ashes are to
be spread on the ground. What we find In v. 13 does not fit into this

pattern. Here, a mythology of the old god Earth is hinted at. She is guilty

126Cross has suggested that in vss. 12-15 bqr/shr and the r¥ ‘ym. are put in their
place (ie. defeated), their light being taken from them (cf. I3a. 34:2-4) (personal
communication).

127Sumerian KT and Akkadian ersetu are frequently used to denote the underworld

(CAD4:310-311, ersetu 2).
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of harboring the rsym either within her womb or beneath her garments. Is
It possible that, early in Canaanite myth, it assumed the character of
protector? What seems clear is that the rsym mentioned here have made
Earth their refuge. There is also litde doubt that these "rebels" are not
humen transgressors, but divine criminals.

Vs. 14 is difficult. Whatever wansformation is described, it is such
that the r$ym are no longer concealed, but stand forth visibly. Their leader
1s called “their light." This may indicate that he was an astral god or
"shining one" similar to Helel-ben-Saher in Isaish 14:12. The “upraised
arm” we teat as a reference to the act of rebellion which caused them to
seek Earth's protection. Unfortunately, we are given no hint as to who the
rsym and "their light" are,

The rsym are a long-standing crux interpretationss in the Hebrew
Bible. The lexical meaning of the adjective rs¢ (BH rdsg8<) is "wicked,
criminal." It occurs frequently as a substantive whose range of meaning
encompasses one guilty of a crime (opposite of sdyq) (Ex. 2:13), an
individual guilty of hostiiity against God or God's people (Is. 26:10), one
guilty of death (Prov. 28:15), or one guilty of sin against humanity or God
(Num. 16:26). (BDB:957) Several of the Biblical references cited in BDB in
support of this semantic range show sttong mythological overtones. The
implication is that vielation of divine statute or action against Yahweh is
understood as rebellion, the offending parties being identified as rsym
“rebels" (or "traitors"). We believe that when reference to them is made in
these instances, a symbolic universe grounded in cosmogonic conflict is
being drawn upon. Either primordial combat is referred to in which the
r5%ym battle opposing divine forces, or an earthly confrontation between

righteous powers and evil ones is llustrated. In either case, the
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vindication/victory of those who oppose the rsym is assumed to have
cosmic implications. Yahweh is porttayed unambiguously as vindicator in
the earthly setting of those being attacked by the r§ym. This is partially the
case in the cosmic setting. At tmes Yahweh himself seems to be under
attack by the “rebels." There are also instances where the temporal and
spatial fod of the conflict are blurred; frequenty it is unclear just where the
conflict is taking place. This could indicate that earthly batle against human
"rebels" of various and sundry sorts mirrored that which raged or continues
to rage in the cosmos, the defeat of the rsym never being final (in much
the same way that Ba‘l's cosmogonic battle against Mot produced no clear
victor). It is possible that a mythology of divine wansgression informed the
development of the concept of the righteous (sdyq) and the wicked (rs9
which receives full expression in the Psalms and Wisdom Literature, and
contributed to their eventual application to human criminal actvity against
society and/or Yahweh.128 Several texts seem to reflect a cosmic locus for
the activity of the rs‘ym. These include the Song of Hannah, Psalms 9 and
11, and Isaiah 13.

16-18

ha-ba’ta ad nibaké yamm 81 Have you been to the springs
of the Sea,

wa-ba-hiqr thém hithallikta 91 or traversed the recesses of
the Abyss?

ha-nigli lakal?9 sa‘aré mawt 91 Were the gates of Death

shown to you,

128We believe that this is a far more reasonable approach than that of Birkeland
(1955:93), for example, who believes that evildoers in the Psalms are gentiles in all
cases when they (the evildoers) are defined as a collective group. He even extends this
30 &3 to include those instances when evildoers are spoken of generally.

1250G adds phoboi, ‘for/in fear,” an explicating plus.

-109-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



wa-56°iré salmawt tir’el30 81 or did you see the
netherworld's porters?

hitbnantd ‘ad rahabé ’ars!3! 9] Have you considered the
expanses of the
underworld;

haggid im yada“ta kullgl32 81 Tell me if you know (about)
all of itl

Verse Type: Sestet
Meter; HEHHEHI

What we have here amounts to a quz on cosmic geography, and
Job is asked to display his erudition. Only those who have been to the base
of the cosmic mountain, traversed the ocean's depths, or descended into the
underworld may provide satisfactory answers to these queries. Only the
gods could say that they have been to nbky ym and twaversed the hqr thswm.
We follow Pope in seeing these as parallel to Ugaritic mbk nhrm and apq
thmtm (1955:61-62). Only the dead, astral deities, and chthonic deities may

be said to have seen the gates of Death, encountered the porters of the

1300G, ".and did the porters ( pylorai) of hell cower (eptexan, 1aor, 3pl indic, act)

seeing you?’ We follow the reading of OG and vocalize s'oiref Salmawt, “netherworld’s
porters.”

1310G, “.have you been advised (nenouthetesai, 2sg, perf, passive, indic.) concerning
the breadth of that which is below heaven?' This is an elliptical translation of a
Hebrew text not unlike that represented by MT.

1320G, "tell me indeed how great something (tis) is!" The Greek gives greater
specificity to the Hebrew command, asking for facts about anything under heaven MT
asks for a demonstration of total knowledge of the expanses (nature?) of Earth (the
olden god), the 3fs. suffix -a referring to Earth Similarly, OG tis refers to tes hyp
owranon ’ars feminine and seldom masculine (BDB:75). In OG MT’s mythological
reference to deified Earth has been muted.
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netherworld, and calculated the expanse of the underworld/Sheol. Job fits
into none of these categoﬁes. Unlike vss. 4-6 which;:focus on earth as the
home of humanity and vss. 13-14 which refer to Emh as olden god, v. 17-
18 refer directly to °rs as the underworld. In the The Descent of Istar (lines
12-62), the goddess Istar passes through a series of seven gates with the
aid of a gate-keeper on her way to the netherworld 133 This makes the
rebuke of Job more pointed. He is neither dead nor a god. He has no

access to the world beyond the grave, therefore he is unqualified to question

his creator.

19-21

’é ze had-dark yiskan ’6r 71 Which is the way to where
Light dwells,

wa-husk é ze maqomgol34 71 and which is the place of
Darkness;

K tiqqahinnd il gubilsl3s 91 that you may take him to his
location,

wa-ki tabin natibét bétg!36 91 that you may know the ways

to his house?

133we have followed the edition of Borger (1979:95-104). Cf. also the translation of
Speiser in ANET (106-109).

1390G reads to phos, with skotous, "darkness” MT ’r is taken as the original reading.
1350G horia auton, "their country.”
136 Tribous auton, "their tracks,"is the reading of OG against pafibGt bétd, "tracks

to/of his house," which one finds in MT. Of thege alternatives, MT represents the more
difficult reading and has been preferred.
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yada“td ki *az tiwwalid137 81 You know because you were
bomn then,

wa-mispar yamayka!38 yabbim 81 and the number of your days
is great.

Verse Type:  Sestet
Meter: HEH R

The cosmic quiz continues. Light and Darkness refer either to deified

Dawn and Dusk, the Sahar and Salim of CTA 23, or to deified Day and
Night.!3? The meaning of lines 3-4 of this sestet is perhaps better
expressed in the following manner:

that you may take the former to his location,

that you may understand the ways/paths to the

latter's house?

Job is on the receiving end of the creatorgod's sarcasm. Asked yet again
for evidence of his wisdom, the deity asserts that Job must certainly know
these things because he was present at their inception. He is, therefore,
compared sarcastically to deified wisdom, who is said in some myths to
have been present with Yahweh at creation (cf. Wis’_dom of Solomon 9:9).
22-24

ha-ba’ta ’il *dsarct salg 81 Have you been to the stores
of Snow,

1371t is ¢oubtful that OG oida, "I know," represents an original reading different from
that found 'n MT. yd‘t cowld have been construed as a defective spelling for the 1cs
form yada‘dl .

1384 rithmos de etdn sou, “and (the) number of your years,"in OG is best taken as the
translator’s interpretation of the idiomatic use of Hebrew yém.

139Cross suggests that Light and Darkness refer to the deification of Day and Night.
He compares the list of witnesses in the Sefireh Treaty (e.g. Heaven and Earth, Abyss
and Sources, Night and Day (personal communication).
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wa-’dsargt barad tir’el40 81 or seen the stores of Hail,

[ 1'4! hasekd la‘itt sarr 61 which I withhold for time of

distress, "
la-yom qargb wa-milhama 81 for a day of batle and war?
’€ ze had-dark yihhaliq >5r!42 g1 Where is the way where

Light is divided,

10T he punctuation of OG shows that the translator has overlooked or misunderstood
the ke interrogative in ha-bpa’tq . Otherwise, the reading of MT does not differ from

the Hebrew text underlying OG. Thésaurous (accus. pL) for MT ’Gsarét (pl) does not
present a major problem

14IMT ’a¥r has been taken as a prosaizing addition, and therefore not an original
reading. OG has de, “and,”rather than the expected relative pronoun

12The Greek translator has perhaps misunderstood 24a, been placed at the mercy of
& mangled manuscript, decided to exercise license in translation, or retained a reading
Dot preserved in MT. Pothen de ekporeuetaj pachén, "whence proceeds (the)
hoarfrost,” is but remotely related to MT, but there is internal evidence indicating this
translator’s tendency to paraphrase when Hebrew & ze had-dark is encountered. In
V. 19, OG reads poia de gé, " what type of land..,” which is an exact equivalent of
neither MT nor the Hebrew Vorlage of OG. In both instances the Hebrew idiom has
posed a problem for the iranslator,- the solution for each has been the circumlocution
of the original text by creative means. Yihhalig ’dr is more difficult. Of the two, MT
Iepresents the more difficult reading and is to be preferred. vhlg (BDB:323) is found
four times in Job with the following Greek equivalents (the letters in parentheses
indicate the conjugation of the Hebrew root translated):

1.27:17 (G)  Kkatechein, "hold back, withhold" (LSJ:926)
2.39:17 (G)  epimerizein, “impart, give a portion"(LSJ:518)
3.38:24 (N) ekporeuesthai, ‘make to go out” (LSJ 518)
4.21:17 (D) echein, "have, hold" (LSJ:749)

Itis clear from this list that the translator is either unsure of the meaning of vhlg, or
believes that it has a semantic range as broad as the four verbs used to convey its
meaning in Greek The latter choice is improbable.
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yapis qadim ‘alé ars 71 (where) the East Wind is
dispersed over the earth?

Yerse Type:  Sestet
Meter: HEH R ER

We treat Snow and Hail as a divine pair. One is reminded of deities
of other instances in which a god is accompanied by at least two divine
attendants. For example, Sullat and Hani§ accompany the storm god in
Gilgamesh XI:97-100:

lérama istu i5id samé urpatum salimtum

dAdad ina libbisa iremmamma,

d%ullat u dHani§ illaki ina mabri

laki guzalé sadit u matum

A black cloud went up from the foundation of the

heavens,

Adad roars in its midst,

Shullat and Hanish go in front,

The throne bearers go upon the mountains and land
In the theophany described in Habakkuk 3:5, Yahweh is accompanied by

the divine diad of Plague and Pestilence:

la-panaysw yilik dabr
wa-yisi’ rasp la-ragalayw

Before him went Plague,
yea Pestilence followed closely.
Lines 56 of this sestet are woublesome. The "Light" mentioned here
might be Sap3, the sun goddess, The reference may be to her dispensing of
Justice, but a specialized meaning for +vhlg would need to be defended. Line

4 may concemn the point of origin of the deified East Wind.

23-27

mi pillag la[ ]-Satp t(i/a)ala 81 Who opened a watercourse for
the Rainflood,
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wa-dark lavziz [ ]143 5b end a way for Thunder,
la-hamtr <al ars 16 °i§ 71 to bring rain upon uninhabited
land,
madbar 16° *adam bo 6b an uninhabited desert;
la-hasbi¢ $6°8 wa-miss’a 91 to satiate an utterly desolate
place,
wada-hasmih mosa’ das®144 71 and to cause an issuing
forth of grass.

Verse Type:  Sestet
Meter; Leleelebezled

Here we have reference made to the devastating result of torrental

rains or violent storms, perhaps to be understood in a manner similar to

190G has no equivalent for Ja-haziz. It seems that two ancient variants have been
retained by MT which may be reconstructed as follows:

1. wa-dark qolot
2. wa-dark la-hvzlz

OG retains the first (1) as the basis for its reading, hodon de kydoimén, "and a way
of/for tumults/uproars.” MT has conflated the variants. Wa-dark Ja-hvziz has been
taken as the original reading (against 0G). Note the grammatical parallelism between
la-hvziz and Ja-¥atp (both being masculine singular substantives with identical
prefixed prepositions). While this alone provides insufficient basis for a decision
regarding the originality of one or the other of these two variants, one must also
consider Ja-hvziz as the more difficult of the two variants; the strength of the

combined evidence favors this reading more strongly than does the agreement of MT
and OG.

144y33, 26-27 of OG are marked with the asterisk in the Hexapla, and are of little use in
reconstructing an original Hebrew text Origen drew from Theodotion when filling
gaps in his Greek text (Orlinsky 1946:55). One is forced to rely exclusively on MT for
these two verses. Given that Theodotion modified an existing Greek text (Proto-
Theodotion) so as to bring it into agreement with a Hebrew text current in his day
(belonging to the textual family of MT), his recension would tend to confirm the
readings of MT. True to form, the lines supplied from Theodotion do not reflect a
Hebrew Vorlage at odds with MT.
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Akkadian abubu which may designate both the flood and the god of the
flood. The duty of providing rain and fertility belong to Ba‘l,

28-30

ha-yis la[ ]-matdr 2@ 61 Does Rain have a father,

> mi holid igalé ll!45 71 or who brought forth drops of
dew,

mib-bam mi yasa® [ ] qarh!46 61  From whose womb did Frost go
forth?

wa-kupdr Samaym mi yalads 91 and who birthed the hoar frost
of heaven,

ke[ ]-abn maym yithabba®al4? 7] (when) the waters hid like a
stone,

wapané thom!8 yidekkadd!® 91  and the face of the Abyss
congealed?

190G tis de estin ho tetokds bSlous drosou, "and who is the one having engendered
the lumps of dew.”

14Reading with LXXA,S against OG and MT. One is dealing in the original composition
with mythological material containing deified natural phenomena rather than with
demythologized lists of meteorological phenomena, and therefore the definite article is
Dot necessary; it is no doubt a part of the editorializing tendency to eéxpunge or modify
overtly mythological references, a tendency shared by some later Hebrew redactors
and editors (see particularly Psalm 82), and to a greater extent by some Greek
translators.

14970G reads hé katabainej hésper hyddr reon, "which descends like running water," a
total misreading of the translator’s Hebrew text if it resembled what one finds in MT.

148Manuscript evidence Supports reading asebous (< asebés, "ungodly, unholy”). Rahlfs
has adopted an emendation to abyssou (< abyssos, “bottomless, unfathomed") which he
proposes as the original OG reading. Transposition of letters in copying could account
easily for the reading asebou » therefore Rahlfs’ reading restores what is most likely
the original reading.

19LXXB eptexen (< ptéss6, "to scare, alarm’); LXXS:A etexen (< tékd, “to melt, melt
down’). Rahlfs adopts a reading proposed by Grabe, epexen (< pegnumi, "stick, fix in "
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Yerse Type:  Sestet
Meter; IHIIH R

Lines 1-3 read like a litany of the members of the storm god's
coterie, though partially demythologized. In CTA 3.3.2-5, one finds three
daughters of the storm god Ba‘l mentioned by name: Arsay (“muddy"),
Pidray ("misty"), and Tallay ("dewy"):150

i-d4di *al’iyani bali

yadi pidrayyi bitd >ari

’ahabati tallayyi bitt rabbi

dodi arsayyi bitti yaabdiri

For the love of Bal the Conqueror,

the hand of Pidray, daughter of light,
the desire of Tallay, daughter of rain,

the love of Arsay, daughter of floods.!5!

In this sestet we have shifted from cosmic geography to important figures
in the pantheon and, we suspect, associated meteorological phenomena. Rain,
drops of Dew, Frost, hoar frost, and the Abyss are mentioned. To what

extent we are dealing here with deified forces is a matter for debate. Rain

LSJ:1399). The translator apparently had little knowledge of the meaning of vlkd in
the Dt, which occurs here and in 41:9. The OG of 41:9 is lacking (the reading having
been supplied from Theodotion and marked with an asterisk), so no comparative data
exist for the translation of this root in the Dtin Job. MT is likely the original reading,
the problematic nature of the root giving birth to a number of attempts to render its
meaning clearly.

13%In CTA 3.1.22-25 Pidray and Tallay are called Ba‘I's daughters; though Arsay is not
mentioned there, she is known to be Ba‘I’s daughter from other references. See CTA
3.4.1-6, CTA 41.13-19, and CTA 4.450-57.

1S1we follow Coogan’s translation of Y ‘bdr (1978:91).
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(m@), Dew (t) and Abyss (thwrm) are etymologically related to deified
forces elsewhere in the Ancient Near East, while frost (qrh), hoarfrost
(kpw), and waters (mym) are without a comparable referent. However, the
language used in vss. 28-30 is anthropomorphic. One is given the sense
that sentient beings rather than meteorological phenomena are being spoken
of. *gly dis somewhat problematic since in our reconstructed text, it is the
only entity which is not listed simply as a proper noun. It is possible that
an early attempt at demythologization may have led, at some point in the
ransmission process, to the insertion of ’gly. While we suspect that all of
the forces mentioned in these verses are deified, we feel that there is firm
evidence in support of only three of them (Rain, Dew, and Abyss). These

three appear to be juxtaposed with non-deified phenomena.

Line Element Deified/Natural
1 Rain (mt) Deified

2 drops of dew (’gly 1) Deified

3 frost (qrh) Deified?/Natural?

4 hoar frost (kpwr) Deified?/Natural?

S waters (mym) D eified?/Natural?

6 Abyss (thwm) Deified

Pope's suggestion that ythd >w be teated as a dialectal form of ythm w
(38:10) meaning "harden” is unconvincing (1965:254). Our wanslation of vs.
30, which renders the Hebrew verbatim, is difficult to Interpret. It could be
that the birth of hoarfrost caused the face of the Abyss to congeal, but the
reason for this would remain unanswered. This verse must remain an

unresolved crux criticorum.
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31-33

ha-taqassir'>2 ma‘dannét kima 81  Have you bound the Pléiades
with fetters,

>0 mosikét kisil tupattih!53 91 or Inosed the cords of Orion?

hat6sl” mazzarst ba-it<an>!5% 91  Can you release the .
constellations at their time,

wa-‘ay$ ‘al banayhd tanhim!55 81  or lead the Bear to her children?

ha-yada“ta huqqét Sameym 81 Do you know the statutes of
Heavens;

“im tadim mastaré ba{ ] *ars' 81  can you estmblish his!S? rule
over Earth?

Verse Type:  Sestet

Meter: HEHH A

We have treated mzrwt as a dialectal variant of mzlwt "constellations”
(BDB:561; Pope 1965:255). The first four lines of the unit refer to deified

celestial bodies. The poet contrasts the power of the one who sets in place

1520G synékas (< syniémi) ‘bring or set together,” metaph, "to understand” (LSJ:1718).
LXXA,V place synékas at the end of the preceding line and read desmon de plle)iados
egnos, "and did you know the band of Pleiades?’ This is a further corruption of what
must have been the original reading.

1330G, 'Did you understand the band of Pleiades and did you open the fencing of
Orion?

154We have corrected MT ‘tw to ‘tn. We believe that this was the original reading
of the text, with ‘tw being an editorial correction prompted by mzrwt which was
likely interpreted as a singular form.

150G for v. 32 is missing, the reading being supplied from Theodotion and marked with
the asterisk in Origen’s Hexapla. Theodotion’s reading is in agreement with MT.

150G paraphrases, reading, "and did you know the turnings/changes of heaven, or the
things transpiring together under heaven?"

157The antecedent here is unclear. We suspect that it is Heavens, but this would

necessitate a plural pronominal suffix.
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the heavenly bodies with the human limitations of Job whose role as a
mortal, one assumes, is limited to the observation of the heavens. Lines 5
and 6 are most enigmatic. The meanings of hgwt smym and mstw are
obscure. These may refer to the diviner's ability to interpret the meaning of
the stars and to shape human behavior in accordance with the fates which
have been decreed. It may also refer to ancient theogonic material involving
the subjugation of the old god Earth to the rule of the old god Heaven !58
A third possibility, suggested by Cross (personal communication), is that
these references are to rules which govern heaven and earth (applicable only
indirectly to divinity), the major issue at stake being Job's knowledge. We
suspect that it is also plausible that these rules could involve familiarity with
the diviner's art, though no firm evidence is present in support of this, save
the mention of the marwt We are in agreement with Cross and would add

only that once again Job's finite power is measured against a superior divine

force.

34-38

ha<tarim la-*@b qslkal5? 71  Can you raise your voice to/in
the clouds,

wa-§ip ‘at maym!60 tukasse-ka 81  and make abundant water cover
you?

158The ma jor problem with this suggestion is that we have no testimony from Canaanite
or Hebrew lore concerning dominance of Heaven over Earth

1590G phoné, "with/by voice," omitting the 2ms suffixed pronoun found in MT.

1600G kai tromd hydatos labrd, "and/that with a furious trembling/quaking of water.."
The connotation is that of a violent rain storm accompanied by thunder. LXXS reads
tromd labro hydatos, LXXB nas troms hydatos labré, and the remaining manuscripts
record tromg hydatos labrou, leading one to take tromd labré , With a furious

trembling,” as original, with Aydatos as a later addition in the transmission history of
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ha-tusalleh161 baragim wawiliki 111 Can you command lightning
bolts 'so that they come,

wa-y§()merd laka hinnind'62 91  and say to you, “We'e here."

Yerse Type: Quatrain
Meter: HHEH|

mi $at bat-tuhhst!63 hukma 71  Who placed wisdom in Thoth,
’6 mi naten la{ Jsikwi bina!® 91  or gave Sikwi understanding?
mil65 yasappir sahaqim

the Greek text. Alternatively, one might take tromd hydatos as an ancient Greek
variant which has been retained and conflated in OG. These variants may have arisen
a3 attempts to render Hebrew Jip ‘at maym, an abundant downpour capable of being
Seen as an event in and of itself, or as a feature attendant to a thunder storm. For
tromd, LXXA:Y read dromé , 'With & course,..” being perhaps the result of auditory
confusion in oral transmission

1610G adds de, "and.”

1620G tiestin for Hebrew hinning poses no problem, it does not reflect a Hebrew text
different from that of MT.

1630G gynaixin hyphasmatos, “women of the woven robe/weaving women." If the
translator has a reading similar to that of MT, it is both obvious and understandable
that he should have encountered difficulty in rendering Hebrew ba t=tuhot; it
continues to generate debate among modern translators as well

1640G € poikiltikén epistémén , ‘or embroidering skill” The translator’s Hebrew text is
in all probability similar to that of MT, the translator being challenged however to find
a suitable Greek equivalent for Hebrew Iikwy (the definite article preceding the DN
having been excised as a late interpretive development resulting when Sik#7 was no
longer recognized as the name of a god). It is also possible that the ultimate source of
the translation preserved here and in the previous line is an interpretive tradition
current within Egyptian circles at the time of translation.

1650G adds de, "and.”
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ba-hukma 101  Who numbered the clouds with

wisdom,
wa-nebalé Samaym mi yaskib!® 91  and tpped the water jars of
the heavens,
ba-siqt “apar la[ J-misaq!67 L8 S
wa-ragabim yudubbaqi!68 Bl e 169
Verse Type: Quatrain
Meter: HEI BN

Presumably, only Ba‘l or one who can exercise the power of the
storm god can do those things outlined in the first quatrain. Here, the deity
seems to ask, "Do you think that you are the storm god?" This query
contrasts once again Job's limitations with the limitlessness of the god who

160G owranon de eis &én eklinen, “and (who) inclined heaven toward earth?' The
reading of MT is superior to that of OG.

167The syntax of OG kechytaide hdsper g€ konia is difficult. Both g€ and konia are
nom. sing. fem. substantives. One might translate the line, ‘Tt has been spread out ag
dust covered/sandy earth," or g& might be corrected to gés (following LXXA,V) with
the line being translated, "dust/sand has been pread out as earth"In either case, the
Greek presents a text which neither departs form nor is superior to MT. Rahlfs
(1939:336, 0. 381) notes that Grabe proposes the reading chdneia (“to/for a
melting/casting of metal) for konia in v, 38, Auditory confusion in transmission could
account for confusion between konja and chéneia . Nevertheless, konia is the more
difficult reading and must be preferred, eventhough choneija is in agreement with MT
misdq . The definite article (realized through junctural doubling) preceding migag has
been taken as a Secondary development not a part of the original poem. No specific
“casting” as such is implied by context; the line is possibly an idiomatic reference to
primordiel reality similar to MT t8hd wa-bGhd in Gen 12,

1680G kekollska de auton hésper Lithé kybon, "and I have glued it as a cube to a
stone,” is an expansionist and Interpretive translation of a Hebrew text similar to MT.

16970D 38:38 is hopelessly beyond translation We have, therefore, elected not to
attempt a translation
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speaks to him. However, one cannot help but see a distant allusion here to
‘Athtar's brief tenure as storm god. It is possible that the poet intended the
audience to draw a connection between Job and “Athtar. Both have been
Placed in untenable positions. Job's suffering and Athtar's kingship were
decreed by the contwolling voice within the divine council. In some sense,
neither of them were deserving of the fates decreed for them. In the case of
the former, a righteous person has been condemned to suffer. In the latter,
an unworthy candidate has been placed on the throne of Ba‘l As a mortal,
Job certainly could not hope to fill the storm god's throne. Since ill-fortune
has been decreed for him, his vitality as a human is further reduced, making
him in some sense the least of humans. In this weakened state he can vie
with neither man nor god, let alone presume to act in Ba“l's capacity. He
reflects in the human realm the condition of <Athtar in the land of the gods.
As we have elready mentioned, ‘Athtar's stature makes him an unsuitable
king in CTA 6. His ma:;ital status disqualifies him as a candidate for this
same office in CTA 2. His status as a god is far below the likes of Ba“l],
Yamm, and Mot. Like Job, he is an unsuitable replacement for Ba‘l.
Neither can compete for cosmic dominance, neither is able to raise his vojce
in the clouds or command lightning, yet the failure shared by both is due to
the nature which the gods decreed to them at birth.

We agree with Pope (who follows J G E. Hoffman) that thwt in v.
36 refers to Thoth, the Egyptian god of wisdom.!70 We also agree with his

170Against Albright (1968:244-248) who sees the Phoenician hierophant Taauth
mentioned by Sanchuniathon lying behind biblical references in the Psalms (51:8) and
Job to ti@hdt, rather than his Egyptian prototype Thoth, the ibis-headed god of
wisdom.
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adoption of Hoffman's connection of Skwy with the Coptic name for the
planet Mercury, souchi (Pope 1965:256).171

The references made to wisdom deserve special mention. One is left
to assume that the creative acts described in vss, 36-37 require a god
characterized as a wise god. V. 37b may reflect old mythological material
regarding El and his battle with Samaym (Heaven) his father; it is E1 who,
in a sense, ended!”2 the folly of his father ( i.e. if one takes the references
In Sanchuniathon as credible witnesses to Phoenician mythology, and if one
considers Samaym's behavior as tantamount to folly), and siezed control of
the pantheon by emasculating the old god.!73 Unfortunately, one would
need substantally more information than these verses provide to establish a
convincing argument in favor of this reading. Further, the semantic range of
¥’skb would have to be extended to make this interpretation viable. Neither
of these prerequisites can be met, hence, we must be satisfied with a more

banal reading involving the creator-god's ability to provide fertility in the

17I'We do not agree with Albright’s reading ¥ekwd rather than Seksd (1968:246). It is
his belief that the name means ‘mariner, navigator”and is of similar type to Ugaritic
daggayyu, "fisherman,” > daggu, "fish"), and etymologically related Ugaritic 6kt "bark"
(Heb. pl ¥eKlydt). We do not find his identification of this creature with the Galilaean
cock (which was given the title “sailor” because of its identification as the fisherman’s
alarm clock) a convincing one. We do not think that the poet has yet shifted his
thematic agenda away from the divine world to that of pseudo-deities (hierophants)
and animals with special powers (the cock).

172We have taken the causative of v¥kb to mean, "to cause to (be in & state of)
reclination”

1735ee Eusebius’ Preparation for the Gospel, Book I, Chapter X.
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form of rain to the parched earth. We take, therefore, nabalé as "water
jars" and translate line 3, "Who tilts (causes to recline) the water jal;s' of
heaven," the implication being that this takes place when the ground is dry
and cracked (Pope 1965:256).

We have no solution to the vexing mystery of v. 38. One possibility
Involves taking ba-in ba-sigtto mean, "from (the time) when" (hence
“before"). This would then make lines 5-6 reflect pre-human cosmic reality
(in other words, that time before "dust was poured into a casting and clods
of dust cleaved together” to form the first earthly creatures). However, we
have no comparative datg from ancient Near Eastem mytholo gical sources to
substantiate this proposal, our solution being based solely on the internal
witness of v. 38 itself. It is, in short, best to leave _this verse untranslated,
and this is what we have elected to do above Our tentative reading above
is offered merely as an indication of what a conservative translation of the
text itself might yield. The author's intention in vs. 37 is clear, however.
His query is intended to indicate to Job that he has the power neither of the
one who numbered the clouds (D), nor of the one who waters the earth
Ba“).

Summary-Job 38

The poet has con’étzucted a divine reply to the queries of Job. It
presents a vision of theogonic and cosmogonic events that shaped the world
in which both Job and the poet find themselves. The poet speaks of the the
old gods Heaven and Earth, of Sea's birth, of Dawn, and a host of other
divine figures from the lore of Canaan and Egypt. He also describes the
r§ym who sought protection from Earth but were shaken out by the
creator-god. Throughout the poem the language of Canaanite myth pervades.

The theophany from the storm cloud is itself highly reminiscent of Ba“l,
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while the allusions to wisdom call to mind El, the wise patriarch. With the
exception of 38:1, there is no trace of Yahweh, the god who guides the
destiny of Israel and no attestation of courtly protocol and practical advice
which are generally found in wisdom sources. Instead the creator—god
orders the cosmos, gives a guided tour of the recesses of the universe,
outines pivotal events, and introduces a cast of characters at home in
primordial reslity. Of these, the figure referred to as the light of the sym
(vs. 15) is crucial. That which he and the rs ym represent serves as the
interpretive and moral paradigm for vss. 1-38. Just as the rsym are
discovered, and just as the “upraised arm," which we have taken as a
symbol of defiance against the creator-god, is broken, so too is there futility
In attempting to fathom divine will. In this respect Gordis is correct in
seeing Job's error as presuming to judge divine actions from a limited
vantage point (1978:559). Questioning unjust suffering in life is not
fruidess, it is unwise and ignorant. One is tempted to go so far as to say
that such action is rebellious, but this is far too sttong. To challenge divine
wisdom is as inappropriate as the atternpt of the rsym to flee to Earth for
protection from the creator. Insofar as the cosmos is created and ordered by
& wise god, it is understandable through wisdom. Yet, like eternal life,
supreme wisdom belongs exclusively to the gods, as does authority to
exercise it.174

While there is no obvious connection between 38:15 and events

involving €Athtar at Ugarit, one factor suggests that a connection is possible

1745ee the following references to EI's wisdom: CTA 3538-39, CTA 44.41-43, CTA
45.65-67, and CTA 16.43-4.
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between the figure called ’wim "their light" (i.e. that of the rsym) in
38:15, mtw srin CTA 238, and the st phr in CTA 23.57.

Itis clear that the rsym in 38:13, 15 are not human evildoers. Their
activity takes place in a primordial seting and this suggests that they are
divine criminals. They are exposed when Earth is seized by the skirts and
shaken, after which they are “deprived of their light" Without "their light"
the "upraised arm" is broken. Context implies that a crime against the
creator-god has been committed by the rebels since it is he who pursues
and exposes them. It also implies that the "light" is crucial in order for the
rebels to function. Thus, "the light" is conceptualized as the leader, guiding
principle, or motivating force that enables the reb els.to commit their crimes.
The first of these seems most likely.!”S Throughout the poem individual
characters of mythological import are mentioned, \We are, therefore, justified
In taking *wrm as a reference to a particular being rather than as a reference
to an ideal or unifying power that undergirds the rebels. The poet ascribes
no other atributes to this unnamed divine being. As a result, emphasis
shifts to ’wr itself. We suspect that the poet is describing an astral god,
akin, perhaps, to the kwkby bgr mentioned in 38:7. If we are correct,
Hebrew ’wr in this instance would fall within the same semantic range as
Ugaritic s7. This wouwld cllow it to be used in describing a celestial god
(e.g. planet or star). Therefore, it is possible that reference to ‘Athtar or

some other astal god could lie behind ’wrm. The "upraised arm," symbolic

175Cross believes that “their light” is a reference to what gives all of the r¥ ‘ym their
glory. It is removed when they set (ie. disappear into the underworld). All of the r¥ ‘ym
are, therefore, astral gods. They are deprived of their light when they hide in the
underworld (personal communication).
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of defiance and conflict, we have treated as a euphemism for this crime. We
are not able to determine what the crime involved, but it was of sufficient
gravity to merit an escape of the "rebels” and “their Light" to Earth.

The allusion to the flight to Earth seems, on the surface, to be a
faint echo of CTA 6.1.43-67. A closer examination, however, reveals that
‘Athtar's descent to earth after his abdication on Sapon bears no similarity
to what is said in 38:13-15. In the former, a god who has been made king
by the proper authority in the pantheon voluntarily steps down as ruler and
assumes kingship of earth. In the latter, divine criminals flee to Earth, the
old god, for protection. They are discovered and the creator-god shakes
Earth by her garments, revealing them. Since neither CTA 6, nor any of the
other “Athtar material from Ugarit, suggest that Athtar was a criminal, we
can find no literary correlation between Ugaritic “Athtar mythology, and the
“rebels" and "their light" of Job 3815, However, the fact that the apparent
leader of these cosmic rebels is called *wrm leads us to believe that this
god might be an astral deity, and might have some connection to Ugaritic
‘Athtar who is himself an astral deity.

Von Rad (1966:28191) is probably correct in seeing a connection
between Job 38 and onomastica like that of the Egyptian Amenemope. He
believes that its author has reworked an onomasticon and made a poetic
composition - a common practice for wisdom teachers.176 The questioning
pattern characteristic of Job 38 corresponds, in his opinion, to the ironical

questions found in Papyrus Anastasi I, which hails from the catechetical

1761f an onomasticon has not been used, one would have to suppose that the poet has
constructed a literary montage of haphazardly selected themes and characters drawn
from Canaanite and Egytpian mythology.
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exercises in Egyptian scribal schools. In either case, for him, onomastica
underlie both the poetic compositions made by wisdom teachers for didactic
purposes (Ben Sira 44-49; Psalm 148 Song of the Three Children vss, 35-
68), and the method of inquiry (questions) used to test students. Demands
to prepare to be quizzed are at home in wisdom circles, and in Von Rad's
opinion serve as a fiting background for understanding 38:1-4. The only
drawback to Von Rad's thesis is that he does not address the problem of
raythological allusions in the poem. The argument for an Egyptian
background for its form is Intriguing, but content leads one to suggest a
Canaanite background. Job 38:1-38 is a cosmological exercise. Job's
knowledge of the fabric of the cosmos and the extent of his power (ie. in
contrast to that of the gods) are tested. If an onomasticon was used by the
author of Job 38:1-38, the original would need to have contained a list of
gods and/or divine epithets. Gordis believes that if an onomasticon was
used, it was used selectively so as to Inspire awe apd wonder in the
phenomena described rather than to inform (1978:562-563). This
presupposes that the poet is unconcerned with teaching. Such, in our
opinion, was not the case. Poets inspire and inform. The cosmological
content of the poem is as important as the emotion which the theophany
creates; wisdom is experiential and speculative. The author has taken an
established form and with the addition of archaic mythological material
allowed god to speak. From the rubric beginning the speech we are told
that it is Yahweh; in content and theme we suspect strongly that the poet
envisioned Job standing before E1 and/or Ba‘l. The storm is Ba‘l's mode of

theophany. References to knowledge/understanding and the aura of command
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which the structure of the poem lend to the divine voice speak of El, whose

knowledge of creation is vast because he is the creator of everything 177

17T7Cross is also of the opinjon that the materials in Job 38 are, by and large, from
Canaanite myth. He also believes that Thoth and Sekwi came to Israel through
Phoenician mediation. He does not believe that Egyptian cosmology or cosmography
have any bearing at all on this text. He concedes that lists may have been used by the
author of Job 38, but notes that lists in the 6th century are everywhere (e.g. Ionia,
Mesopotamia, and Egypt) and no doubt in Phoenicia and Israel as well (personal
communjcation).
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Isaiah 14:4b-20

Driver (1914:229) cites 14:4b-20 as one of several sections i Is. 1-
39 which are not from the prophet's hand (others are 13:1-14:49; 14:21-23;
Chs. 24-27, 34-35, 40-66). Through the years, expositors have attempted to
delimit further those passages which are later additions to the corpus, but as
of yet consensus has not been reached.

The poem has generated much debate and rather than offering a
patchwork of secondary opinions regarding date, setting, authorship, and
pwrpose, new readings have been proposed and an Interpretation given
which attempts a new synthesis in light of the mythological allusions which

we believe to be central to its proper understanding.,

4-3
*ayk Sabat!78 ngges 5b AR, how the tyrant has ceased,
Sabatal”® ma<r>hiba!80 61 the fury calmed

18I n 1QIsa® sBft] (restore taw where there is stitching in the scroll) is found, the long
form ’ykh is used, and ngs is preceded by a conjunction. We have adopted the short
form ’yk and the reading ng# of MT.

1790G inserts a conjunction before this line which we have not adopted in our
reconstruction. Though it is not unusual to find & conjunction in the second colon of a
bicolon such as this, the readings of MT and 1QIs? along with the idiosyncratic nature
of the OG of Isajah caution against its inclusion as an original reading.

1801 QIsa® reads mrhbh against MT mdhbh. Confusion between dalet and re¥ is not
uncommon in the history of textual transmission (on the similarity between these two
consonants in the Aramaic script of the late Persian Empire, and third and fourth
century formal Jewish scripts, see Cross 1961:142,147) therefore the reading of
1QIsa® has been preferred. Either mrhbh or mdhbh would be a difficult reading. In
this instance, however, mrhbh is a more sensible reading given that in 3.5 rhb and ngs
stand in semantic and grammatical relationship in parallel cola (both of these forms
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Sabar yshwe matte rasa‘im 81 Yahweh has broken the staff of

the rebels
sibt mdsilim 4b the rod of the rulers
Verse Type: Quatrain
Meter: b:l::l:b

The poem begins after the manner of other lt'lments, with the
Interrogative adverb ’yk (2 Sam. 1:19) or >ykh (Lam. 1:1; 2:1; 4:1; Isa,
1:21; Jer. 48:17). The tyrant is said to have ceased, as has his fury. Ngs is
also found in Isa. 3:12 referring to youth(s) as rulers in Judah and
Jerusalem, in 9:3 in possible reference to a foreign tyrant, and in 60:17
pertaining to righteousness as ruler in Zion's future state. His dominion has
been broken. There may be an intentional echo of >dmh I lywninv. 14
if one is to understand in v. 5 +msl IIT, “to rule" (BDB:605), and vmsl I
"to represent, be like" (BDB:GOS). The rod, representing royal authority,
would then be understood not only as the symbol of the one who ruled,
but also the one which presumed to make itself like that of Elyon. One
senses here the beginning of a polemic against government which seeks to

supply all human need, in essence supplanting the god(s) as rulers of the

human sphere.

6

makke ‘ammim ba- ‘ibra 71 Him who arrogantly cut down
peoples,

makkat bili sara!8! 6b with repeated blows,

being finite verbs in verse initial position, the general range of meaning within that
context having to do with arrogant behavior and human oppression, though these roots
may by no means be construed as synonymous). The translator of OG saw mrhbh as
being in the same semantic range a3 ngs and there is no reason to suppose some other
Hebrew equivalent for OG epispoudastés “one who presses on a work"(LSJ:658).

1811 QIsa® presents no major variants. OG reads singular ethnos for both ‘mym and
gvym of MT, though two manuscripts (26, 410) read ethns . Thymos appears forty five
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rdde ba- >app géyim 6b the one who ruled nations
angrily;
muraddip bali hasak!82 71 an unrelenting persecutor.

times in the Greek of Isaiah, twice for ‘brh and twelve times for ’p. Plég€ is found
eleven times in the OG of Isaiah, four times it renders makka “blow, wound” (BDB:646).
OG plég€ as a translation of MT makkat is acceptable. The Hebrew equivalent of
Plégén thymou, however, is questionable. Anjatos occurs twice in the OG of Isaiah,
once as representative of 'k zry, and here as a translation of bity srh. The Hebrew
equivalent of paidn is problematic. In twenty of its twenty five occurrences in Isaiah
It translates the verbal root vakh. The root vrdh is infrequently used in Isaiah (three
times) and it is understandable that the translator would have difficulty finding a
Greek counterpart for it. It is reasonable to suppose that OG pataxas ethnos thymd
Plegé aniats represents MT mkh ‘mym b ‘brh mkt blty srh.

1820G reads paion ethnos Plégén thymou. It is possible that Plégen is an explicating
plus intended to differentiate thymos used in this instance from its earlier appearance.
Another solution involves supposing that OG had the following a3 its Vorlage:

Imkh/bngp ’p gwym
frdh]

InIsaiah 9:12 plégé translates the root Y2gp “to strike” (BDB:619). Thymos would
then be translating ’p as it does on eleven other occasions. Bogp should be vocalized
a3 a Qalinfinitive absolute. Mkh and rdh are understood as alternative readings.
Bngp could have been lost by parablepsis, the trigger being the pe which concludes
both morphemes. The major problem with this solution is that this phrase is not found
elsewhere in Isaiah or in the biblical corpus. An alternate suggestion is to see the OG
Yorlage as:

rdhgwymb’pmrdp bly hsk
In this case, thymou would need to be understood as the Greek equivalent of mrdp,
and plégé would need to be treated as the equivalent of ’p. The major problem with
this solution is that plégé never translates ’ P inIsaiah Nevertheless this is about the
only way to avoid having no Greek equivalent for mrdp . Our vocalization of mrdp asa

Piel participle adds more Symmetry to the second bicolon than does the masculine
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Verse Type: Quatrain
Meter; I:b::b:l

That which smites the peoples is the dominion of the tyrant
identified in v. 5. It is relentess. It rules with anger and pursues without
restraint. “brh is used of proud Moab in Is. 16:6, and is best wanslated
"arrogance." (BDB:720) In Is. 9:18; 10:6; 13:9, 13; it means "furyhage"
(BDB:720), and always refers to Yahweh's wrath. This may represent a
usurpation of divine prerogative, the expression of ‘brh belonging in divine
rule over humanity rather than in the mechanisms of government established
by humanity. Thus far, the poet has been less specific about the object of
his ridicule, yet clues have been given regarding the nature of the tyrant's
crime. The duel sense of sbt mslym ("the rod which dominates"/"the rod
which imitates”) does not become clear until v. 14, but ‘brh gives a more

direct indication of the tyrant's character. His rule is disproportionate, his

singular noun, translated simply “persecution” Thomas has suggested reading bl yhsk
(BHS:695). The root vhdk occurs three times inIsaiah (14:6; 54:2; and 58:1). If the MT
reading is accepted, one must contend with the rare usage of bly with a finite verb
(BDB:115). If Thomas’ reading is adopted, then the prefixed form of the verb must be
explained. It would be the first encountered in the text to this point. As an alternative,
he suggests vocalizing hfk asan imperative or as an infinitive construct, If it is the
latter, then we may suppose that a nominal usage is intended. Hence, mkt blty srh and
mrdp bly hsk would be parallel epithets similar to Akkadian gaballa mapar used of
Huwawa in the Old Babylonian version of Gilgame¥ (see col iii, lines 19-24 of the Yale
Tablet in YOSR IV 3: 87-101):

Di¥u girréma His mouth is fire,

Daplssumdtum his breath is death

amminim tahsifi Why do you desire

anniam epé¥am to do this?

gabal la mahar A battle not to be faced

Yupat huwawa is the onslaught of Huwawa.
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behavior not in keeping with the norms established by Yahweh for earthly
kings.
1-8

nahd Saqata [ ][ JParsl®
<pasah&> 184 rinna

gam burdsim samahd laka
’arazé libanén

me’’az Sakabta 15> yale

Earth is at rest, quiet.

She breaks forth with a shout,

Even the junipers rejoice at you,

the cedars of Lebanon:

"Since you've laid down, there
ascends not,

DONhOLI O
—_— g —

[ Ikerit!85 <gléng 5b a cutter against us."
Verse Type:  Sestet
Meter: I:b::l:b::b:I

The scene has changed dramatically. Ancient Earth is pictured at rest

and quiet. Cosmic harmony is envisioned. The Qal of /sgt meaning “to be

1831QIsa? shows no major textual variants with the exception of hlbown for MT lbnwn
» and JKkbth wiw’ for MT ¥kbt1’ . OG seems to read ¥gth asa Qal passive participle,
feminine singula.. It also reads kI A ’rs as the subject of Pshw. The definite article
has been removed from ’rs. 1QIsa® and OG retain the article here and before Ibown
OG pasa hé g€ could reflect ki’rs or ki h ’rs, just as A€ kedros tou libanou could
represent ’rzy lbawn, ’rzy hibawn,or h’rzr hlbnwa. The article retained before
Ibowa in 1QIsa® suggests that in at least some instances, the definite article has been
added in the process of transmission. We have taken ki as a Iate addition to the text
that resulted when Earth was no longer understood as an active deity. An editor made
this insertion and changed Dshh to pshw in order to focus attention on the actual
inhabitants of earth as those who rejice.

184 Our emendation of MT PSAw 1o pshh is based on the belief that originally the old
god Earth was pictured here as the sub Ject of the sentence.

185The definite article before krt has also been eliminated from our reconstruction.
While it is retained in 1QIsa® and OG, it is believed that this is one of many instances
in which scribes have levelled through usage of the article in either OG, MT, or
1QIsal
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quiet, undisturbed" (BDB:1052) is found in Is. 18:4 and 62:1, both times
referring to Yahweh. In these instances a sense of divine inactivity is
conveyed, and such seems to be the case here. The image of a quiet Earth
may be an indication that the author believed this to be the normative state
of affairs for this olden god, no longer an active member of the
pantheon.!86 Her arousal is precipitated, however, by this great event, A
joyful shout ensues. The root #/psh "to cause to burst forth" (BDB:822), is
found but once in Isaiah, but five times in DeuteroIsaiah. In four of these
instances (44:13; 49:23 [Qere]; 54:1; and 55:12) the verb appears together
with mh "ringing ery” (BDB:943). In 44:23 the mountains are commanded
to burst forth with a ringing cry, after the olden gods Ars and Samayim are
commanded to sing for joy and shout aloud. A similar context is
encountered in 49:13. The noun mh is found in 14:7 and seven times in
Deutero Isaiah (35:10; 44:23; 48:20; 49:13; 51:11; 54:11; 55:12). If we
wanslate “mrt blbbk hsmym >°Ih (14:13) "you said in your heart 'O
Heavens I will ascend,” then we have the olden gods Ars and Samayim
paired in this text. Hence, it may be suggested that the offense of the tyrant
is that he acted against Yahweh, and the olden gods were present to
witness his boast and dqwnfall (in much the same way that they function as
treaty and covenantal witnesses in Israel and elsewhere in the ancient Near
East). The cedars of Lebanon rejoice, and even say (in what may or may

not be a taunting tone) that since the tyrant's demise, no one ascends to fell

186see Cross (1976:331, 333) for a description of the olden gods and their place in
creation myths of the ancient Near East,
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them.!87 Yet the crime's implications extend beyond the mundane realm of
human experience; it assﬁmes cosmic importance. Its impact is maxtit;ést in
the fabric of reality in much the same manner that violation of treaty or
covenant is assumed to have a deleterious effect on the created order. Since
kingship on earth requires prior approval by the council of the gods (in
Mesopotamia and Canaar) or by Yahweh (in Israel), to exercise it
improperly could only engender a forceful response from the gods. Political
and natural order are restored when the tyrant is brought low. As a result,
this re-establishment of harmony leads Ars herself to rejoice and empowers
Lebanon's cedars to taunt their powerless oppressor.

The noun brws appears twice in Isaiah (14:8; 37:24), two times in
DeuteroIsaiah (41:19; 55:13), and once in Tritosaish (60:13). ’rz is found
three other times in Isaiah: 2:13; 9:9; 37:24 (the latter resembles closely vss.
13-15 of this poem), and twice in DeuteroIsaiah (41:19; 44:14). °rz and

brws are used as a word pair in parallel cola in 37:24 and 41:19.

9

$a°61!88 minaht ragaza laka 91 Sheol below stirs before you,
la-gira®t bgka SbH to meet your arrival,

‘orir laka rapa’im 71 rousing the Rephaim before you,
kull “attddé ’ars 5b all the hegoats!8? of the Earth,
haqém!%0 mikkissi’Gtam 71 She reises from their thrones,

1871t is well known that cedars were valued as a building material in Mesopotamia and
Israel Are the cedars themselves lamenting a decline in importance as a result of the
fall of a monarch who no longer values them, or are they tauting one whose normal
practice was to ravage them?

188The vocalization here is uncertain A second possibility is ¥3 ’3].

189Cross translates "heroes / lords of the earth’(personal communication),

190We have vocalized as an infinitive absolute and have rejected both MT and 1QIsa?,
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kull maleké goyim 6b all the kings of the nations.

Yerse Type:  Sestet
Meter: I:b::l:b::l:b

Sheol, here pictured as the master of the underworld, is agitated at
the tyrant's arrival. She rouses the shades (in this instance, the former rulers
of earth) from their thrones to meet him. Here, rp ym refers to the chthonic
deities who form the council of underworld, and tdy °rs seems to be an
epithet of theirs. These are roused along with the former kings of earthly
nations, enjoying their retirement in the land of heroes. Sheol seems less the
monstrous lord of this domain and more the royal page.!! This is the only
instance in Isaiah in which “twd is used figuratively of leaders (cf. 1:11 and
34:6).192 The 1pym appear elsewhere in Isaiah only in the Isaiah
Apocalypse (26:14, 19). The Hiphil perfect, 3rd., masc, sg. form hgym is
impossible since Sheol is the subject {and is feminine in gender). We have
vocalized it as an infinitive absolute.!193 A dual understanding of vrgz is
possible. Is Sheol "roused" (in other words, does Sheol rouse herself) at
the arrival of the tyrant (a usage similar to that in 28:21 of Yahweh), or

does Sheol "quake" in terror at his arrival (similer to the usage in 32:10,

191Cross (1983c:160) has addressed the problem posed by the mingling of images of the
realm of the dead, particular reference being given to the Psalm of Jonah

192The names of male animals were used in Old Hebrew and Ugaritic to apply to
important individuals (heroes, etc) (Cross 1973:4, note 6).

19301 the use of the infinitive absolute as a substitute for the finite verb see GKC:Par.
113y, gg. The context may fit what Gesenius calls a ‘hurried or otherwise excited
style” (GKC:Par. 113y).

-138-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



11)? Either seems possible.!* The latter would be most appropriate if an
Ironic or sarcastic tone is intended (Sheol cowering upon the arrival of a
deposed and powerless tyrant in her own realm). The scene conjured
thereby would be of a terrified Sheol running about notifying her fellow
gods and heroes of the presence of a new arrival. The purpose of such a
device would be to mock a ruler who was less than temifying in his own
lifetime, or to underscore the condemnation, by the kings at least, of one
who did not make the grade as a ruler. The kings do not, as a result, direct
their brother to the nearest throne. Instead, the 7pym and the kings point
him to a seat less treasured. The impression left is that the crime of this
individual is somehow worse than that of his countérparts and will be
reflected in his status of the underworld. The impact of his crimes haunts
him beyond death's veil; even in the domain of Mot he will be dishonored.
Such punishment suggests an earthly offense of great magnitude, The
tyrant's fell results in the jubilant exultation of nature, but in the underworld,

the activity is a prelude to the monarch's eternal dishonor.

kullém ya“nd wa-yé>mird ’laykd EM  All of them answer and say

to you,

gam ’atta hullaytd kamond 91  Yea, you are become weak like
us,

*llaynd nimsalta 6b  you have become similar to us,

hirad $a°61!95 ga’énka 81  Your arrogance was brought
down to Sheo],

himyat nabala<ta>ka 7b  the din of your folly.

tahtaykad yussa® rimma 7b  Beneath you is spread the
maggot,

wa-mukassayka t6li‘a 81  your covering is the worm.

194Here, we must note that Cross prefers to see a sleepy Sheol rousing herself in
excitement (personal communication).

1%5An alternate vocalization is ¥s * 1.

-139-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Verse Type: Sestet
Meter: I:b::l:b::b:l

The 1p ym and the former kings condemn the fallen tyrent, telling
him that he has been made weak like they are, and is now in a state similar
to theirs. The root Ak “to be weak, sick" (BDB:317) is used of physical
infirmity (with moral depravity given a causal connection) in Isaiah 33:24,
and of Hezekish's illness in 38:1, 9, 39:1. In 57:10 it seems to connote
weariness due to physical and emotional exhaustion. The Niphal form of
¥ms] occurs at no other point in Isaiah. In Pss. 28:1 and 143:7 it refers to
the poet's being “made like" one who goes down to the pit. In Ps. 49:13,
21 its use is in connection with those who trust in themselves, and those
having riches but no faculty for comprehension. These are said to be "like
the beasts of the field." It is Interesting that in each of these cases, reference
1s made to the deterioration of the psychological and physical well-being of
humanity. Hence, the tyrant is something other than he used to be. He is
weakened, made of similar essence to the P ‘ym and his previously fallen
brethren.

His "exultation/majesty" has accompanied him. In [s. 2:10, 19, 21
majesty is atwibuted to Yahweh, and in 4:2 to the smh yhswh "branch of
Yehweh." In 13:19 Babylon is called the “glory of the Chaldeans In 13:11
and 16:6 the connotation is negative (it stands parallel to g’wt and is best
tanslated "arrogance"). In 23:9 (the lament against Tyre) Yahweh plans,
through the humiliation o|f Tyre, to humble the g’wn kI ’rs "the exalted of
all the earth” (which stands parallel to kI nkbdy °rs “all the honored of the
land").

Hebrew hmyh is a hapax legomenon meaning "sound, music"

(BDB:242). This definition is conditioned by the reading of nbl as "musical
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instrument” (BDB:614). The root ¥Amh can mean "to murmur, growl, roar"
(BDB:242) and therefore hmyh might be rendered "din, roar." Following
1QIsa®, nbltk (which seems to be reading as “your carcass") might be read
"your folly" instead of MT nblyk. No such form appears in MT, and the
noun nblh "senselessness" always appears in the absolute state, and never
with a pronominal suffix. Nonetheless, reading “your majesty was brought
down to Sheol / the din (roar) of your folly," is not an unreasonable
proposal. The reference would be to the behavior of the king described in
vss. 13-14. In the lament over Abiner (ZSam. 3:33), the agonizing question
1s posed, "should Abineri die as a fool (nb)) dies?" Having been victimized
through the deceit of Joab, this fate was unbefiting a warrior, yet the same
might not be said of the tyrant, whose grand scheme was brought to
naught 196 Here we are given the message that folly when exercised by
kings has cosmic dimensions.

For his offense, the tyrant is directed to a place appropriate for
criminals. Worms are spread for him. His garment (taking mksyk as an
allusion to that which he will wear, following the interpretation of OG
katakalymma) will also be worms. He is, then, not like his brother kings.

Even in Sheol he is without honor.
11b-12

>ayk napalta!®? mis-Samaym 71 How you have fallen from the
heavens,

19%This interpretation has been preferred over that proposed by Cheyne and Delitzsch
for example, who want to see nblyk as a reference to musical instruments. Cheyne
translates “cymbals” (1984:90) and Delitzsch translates “harps.” (1850:309)

1970G reads 3rd. singular exepesen.
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hélil!98 bin Sahr 5b Helel son of Sahar.

<ayk>19 nigda“ta?00 lalars 61 How you are crushed to the
ground,

hélis “al goyim 5bH Weakling over the Nations.

Yerse Type: Quatrain

Meter: I:b::I:b

Hyll bn shr has fallen.20! This statement begins that section of the
poem most heavily influenced by Ceanaanite mythology. Albright (1968:232)
has called this a Canaanite mythological dirge. Gowan (1975:50-67) has
cited parallels to Mesopotamian lore, Oldenburg (1970:206-208) has drawm
on South Arabian parallels, and McKay (1970:455, 463) has contrasted the

1980G reads ho hedsphoros. We have treated hyll as a divine name whose actual
meaning is “shining one” (BDB:237). We have elected to transliterate the Hebrew name
because context suggests this as a more appropriate choice than translating ' Shining
One, son of Dawn." It should be noted that an alternate vocalization is proposed by
Koehler-Baumgartner (HALAT 1235, 238) for hyll (héld] "Mondsichel) based on
comparative evidence from Arabic (hild] "Neumondsichel) and Ethiopic (haldl "new
moon,” cf. Leslaw 1987:217).

199We have restored ’yk here for metrical purposes.

2000G reads 3rd. singular synetribe.

20lwe have adopted the meaning “to shine” for the root vhl proposed by Brown,
Driver, and Briggs (BDB:237). Note should also be taken of the meaning "am Horizont
erscheinen’ proposed by Koehler-Baumgartner (HALAT: :238) based on comparative
evidence from Arabic (halla “begin to shine’) and Ethiopic (halala "shine, be bright,”
denominative verd according to Leslau 1987: 217). Inour opinion, evidence from
Arabic and Ethiopic Supports the reading of BDB rather than that of HALAT. We
suspect that the root vhll is primary in Semitic and has the meaning “to shine.”
Huehnergard (personal communication) has suggested this is more plausible than
taking Ayll as primary with the root vhll being denominative because there are few
verbs derived from divine names, etc. in Semitic lanéuages.
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Greek Phaeton myth. Gunkel (1895:132-134) proposed a nature myth as its
origin, and Childs (1960:69) reconstructed an outline of the myth ba;s'ed on
evidence within the poem itself.

Though vss. 4-11a speak of earthly events accompanied by
manifestations in the cosmic realm, the focus is on &n earthly hegemon
whose fall has an impact on the cosmos. By contrast, the frame of reference
shifts in vss. 11bff, the focus continuing to be a dual one, but with greater
emphasis being placed on the primordial rebel whose fall is compared to
that of the earthly monarch. The result is that in the fabric of the poem
itself, cyclical and linear time coalesce and the historical and mythological
are held in check. The poet has accomplished this by allowing the
mythological tradition which he mediates to convey its message without
authorial interference. Thg poet edits very litde. Only by way of the rubric
In v. 4a do we know who the ms] is directed toward. From content alone,
we know only of a foolish king and a cosmic usurper whoce failures are
woven into the poem in such a way that their identities are virtually
Indistinguishable from one another,

A political event has been mythologized and a mythological event
has been politicized. One possible solution to the vexing problem of the
poem’s origin is proposed by Childs (1960:69-70), who believes that the
Poet has drawn on a familiar pattem in mythologizing a political happening,
meking concern over fagtual events associated with a given king irrelevant,
the poem itself being the product of the poet's imaginative thinking. We do
not share Childs' opinion. We suspect that the poet has made use of
mythological material that was originally an outgzowih of a political and
religious conflict. This made it particularly appropriate to the author of Is,
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14, who was himself looking for such wadition in llustrating his ant-
monarchical position.

The creative construct which the poet employed allowed the name
Hyll bn shrto be weated as an allusion to the despot whose fall is
recounted in vss. 4b-11a. We believe that it also retained its force in the
minds of the poet's audience as either a divine name or epithet for the god
who attempted a similar coup in the divine council. The way in which this
myth was perceived in Israel is a matter of debate, and we believe that a
via media must be attained that avoids the minimalist position that would
have Israel totally disregarding the conception of a pantheon presided over
by an administrative deity and totally embracing monotheism, and the
opposite extreme which would allow no unique theological perception in
Israel. Our proposition isv that with the combination of Canaanite elements
and those of the old clan deity in Yahwism, the tension between the
historical and the mythols gical is never fully resolved, one or the other
assering itself as different wadents and schools attempted to define the
parameters of Israelite faith in relation to the problems that confront all of
humanity and in light of a succession of national crises. As an illustrative
allusion to the excess of the despot, hyll bn shr and his fall contribute to the
formation of a scenario of a ruler with grandiose dreams. Having litde
facility for reconstructing the course of political history from verses with
such high mythic densit}_f, we are safer in concluding that the tyrant's
delusions of grandeur are a reflection of hyll bn shr and his desire for
kingship.
13-15
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[ Pana?02 >amarta badibabaka 101 You said in your heart,

has-Samaym >a‘le Sb "I will ascend O Heavens,

mim-ma‘l la-kokabé il 71  above El's stars,

arim kissi’i Sb I will establish my throne,

Verse_Type: Quatrain

Meter: I:bl::l:b

wa-’15ib ba-harr-mé<id 71  and I will sit on the Assembly
Mount,

ba-yarkaté sapan203 6 b in the far reaches of the north.

’a“le “al bamoté “ab 71 I will mount the backs of
clouds,

’iddarnme la-‘ilyén 6b I will make myself like Elyon."

’ak ’il $a6] tdrad 61  But you are brought dewn to
Sheol,

’1l yarkaté bor Sb to the far reaches of the Pit.

Verse Type: Sestet

Meter; l:b::l:b::l:b

Helel announces to the heavens that he will ascend to the holy
mount where Elyon sits, and place his throne above the circumpolar stars.
These may in fact be similar to the kwkby smym in 13:10 who will not give
forth their light on the day when cosmic upheaval accompanies the
destruction of Babylon. Further, he has said that he will sit on the mountain
where the divine council meets, in the far reaches of the north. Psalm 48:3
can be compared, in which Zion is said to be the holy mount located in the
far reaches of the north. The image is of El's abode in the Amanus (Cross
1973:38-39).

202The conjunction has been omitted here as a late addition in the transmission
process.

2030G reads kathié en orei hyps€l6 epi ta oré ta hypséla ta pros borran. There is no
Ireéason to suppose that OG has a Vorlage different from the reading of MT. This is
simply an example of translational eccentricity or interpolation triggered by mw’d
(which the translator has rendered as s0terién in 33:20 and heorté in 1:14).
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>Th <1 bmty b, in our opinion, is best wken as referring to Helel's
Intention to assume a position similar to that of Ba‘l. We see in this an
allusion to the Ba“l epithet rkb 7pt "cloud rider.” The inclusion of this
boast seems to suggest strongly that we are dealing with a fusion of two
separate events, the first being echoed at Ugarit (‘Athtar's failure on Sapon
in CTA 6.1.43-67), the second with its clearest attestations here and in
Ezekiel (an attack against El himself). The author's intention may have been
to develop & unified primordial archetype of cosmic failure.

The rebel says that he will make himself like Elyon; the only way to
accomplish this would being to ouster the present holder of that title, El
himself 204 A systematic and cohesive plan is in evidence, ‘Iywn is
positioned climactically as the final element of the rebel's speech. After his
boast to the Heavens he reveals his scheme to ascend above the circumpolar
stars (astral deities over whom he would also exercise dominjon), announces
his intent to sit atop the mount of assembly in the far north, makes known
his plan to challenge Ba‘l, the cloud rider, and conqludes by boasting of his
eventual assault against El himself. The picture created is that of a deranged
mind, free associating, contemplating ever higher degrees of power. From
what is known of ‘A}htar at Ugarit, this assessment is consistent with the
picture we have of him there,

16-17

ré’ayka ’ilayka yasgihd 91  Those who see you gaze at you,
’layka yith dnand 7D  they consider you intently.

20401 Elyon as a Yahweh epithet see Cross (1973:71).
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ha-ze ha’~'i§ margiz [ J’ars?05 71 s this the one who made Earth

quake,
mar“i§ mamlakdt 3b  he who rocked kingdoms,
sam tébil ka-madbar 61  who made Earth a deser,
wa-‘arayw haras 5b tore down his own206 civies,

[ ]207

Verse Type: Sestet
Meter; I:b::l:b::1:b

The discourse of the rp ym having ended, the poet resumes the
narration. Those who see Helel (in the immediate context-those in Sheol)
will gaze at him intently and consider him carefully 208 ¥sgh "to gaze"
(BDB:993) occurs a single time in Isaish. In Psalm 33:14 it is used of
Yahweh watching humankind from the heavens, and in the Song of S ongs
2.9 it refers to the lover's act of peering from afar (at his beloved?). The

Hitpo'el of ¥byn "to consider diligently, show oneself attentive" (BDB:106-

205Tn 1QIsa? the definite article is Supralineal We have excluded it from our
reconstruction as a secondary editorial addition

206Cross (personal communication) and BDB:385 note that in this instance tb] is
apparently masculine. This helps in resolving the problem posed by the reference to a
tyrant tearing down his own cities. We suspect that tbl remains feminine in this
instance, and believe that one of the reasons that the tyrant is despised is precisely
because he did tear down his own cities. This could be interpreted as symbolic of
disastrous foreign and domestic policy, 3quandering of public funds, or the neglect of
responsibilities which resulted in a decline in the quality of life of those governed.

207 ’sryw 1’ pth bytw has been omitted as an ancient variant for the preceeding line
which OG, MT, and 1QIsa® have preserved. Vss. 20ff. have suffered corruption in the
transmission process. Our reconstruction seeks to restore the integrity of the sestet
as a literary unit,

208we disagree with Kissane who viewed these individuals as the people who saw the
earthly tyrant in his days of glory (1941:173).
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107) is found in Isa. 1:3 paxalleling +yd° concerning Israel's failure to know
Yahweh. In 43:18 it is used in conjunction with #zkr regarding the
Imperative not to call to mind former things in light of Yahweh's new
actions, and in 52:18 it augments v7°h in a passage addressing the
recognition of the suffering servant by nations and kings. Here, those
watching look at first from afar, then closely. These ask if this is the one
who makes earth quake, rocks kingdoms, made the world a desert, and
“tore down" (BDB:294) his cities. +r§ is used of the shaking of the earth
n [sa. 13:13 and 24:18, initiated by Yahweh. In Isa. 22:19 vArs refers to
what Yahweh will do to the steward Shebna, and in 49:17 (Piel usage) it
refers to those who laid Zion waste. >syryw I’ pth has been taken as a
variant of wryw Ars. This latter part of the poem (vss, 17-20a) has suffered
corruption early in the history of transmission. As s result, any
reconstruction is difficult. ryw may indicate that we have shifted focus
from the primordial to the earthly venue. It may to the earthly tyrant's
enslaving or oppression of the general populace (particularly since the
despot is accused of tearing down his own cities, ruining his land, and
slaying people. An alternative would be to eat this as a reference to Helel's
having neglected his responsibilities as tutelary deity of a league, city,
region, or nation. This abandonment could have been seen as the
contributing factor to natural or political catastrophe. Not releasing prisoners
could refer to his failure to secure freedom for his faithful in their time of
need. The picture which we gain from this reading is of a god who has
done the opposite of what is expected of a clan or national deity. This
would provide an excellent primordial reflex of a human monarch who acted

in Iike manner.
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What causes those in Sheol to stare in disbelief? Is it Helel's
condition after his fall, his general appearance, or is he far different.from
what they expected? Van Leeuwen (1980:183) finds several similarities
between Isa. 14 and the Gilgamesh epic. While we are in agreement with
him that Isa. 14 and Gilgamesh shere certain similarities, we do not agree
with his interpretation of Isa. 14:12 and its relationship to Gilg. XI, 5-7.
We disagree strongly with his proposal that Umapishtim is in a weakened
state (similar to that of those in Sheol described in [sa. 14:12) when
Gilgamesh encounters him, almost lamenting the fact that he must dwell at
the mouth of the two rivers. Instead, we believe that Gilgamesh is amazed
that Utnapishtim is, in stature, just as ke is.

gummurka libbi ana epés tuqunt
[x(x)]x abi nedatta elu sérika
][)ciilba; ii;agiﬂ ki tazzazma ina pubur ilani

My heart conceived you perfect for doing batde
-..Side. You are cast down upon your back 209

Tell me, how did you stand here in the midst of the gods?
How did you find life?
Utapishtim's proportions are those of Gilgamesh. He is no greater. After
Gilgamesh's wravels this is a great disappointment. Can a similar claim be
made of Isa. 14:16-17? After what Hele] has said and done, those who see
him are amazed at his stature; he is obviously not awe-inspiring. His boasts
seem, therefore, to have been inappropriate, his aspirations unbefitting his

genus. He is without honor.

18-20a

209We see this as a posture of leisure rather than one of sickness or infirmity.
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[ Imalaké210g5yim sakabd

bakabéd 111 The kings of the nations

sleep?!! in glory,

’1§ ba-béts 4b each in his house.

wa-"atta huslakta miq-qibraka 101 But you are cast from your
grave,

ka-nisr nit¢ab 4b like an abhored sprout,

Yerse Type:  Quatrain

Meter: I:b::l:b

lubids harigim mutu¢ané herb 101 clothed with the slain, those
pierced by the sword,

yoéridé ’il ’abané bér 8 b the ones who go down to the
stones of the pit,

ka-pagr mibas 4b like a wampled corpse.

16> tihad ’ittam ba-qubdraZl2 91 You will not be joined with
them in the grave,

ki arsaka?!3 sihhana 71 For you ruined your land,

‘ammak@?!4 haragta 6 b yow own people you slew.

Verse Type:  Sestet

Meter; i:b::b:l::1:b

Here, at the conclusion of the poem, we encounter a recombination
of cyclical and linear foci; both the earthly tyrant whose exploits are
highlighted in vss. 1-11 and Helel, the divine rebel, whose crimes have

2101t is difficult to establish the original text of vss. 17-18 with certainty. MT i3 clearly
corrupt. Xim in vs. 18 is absent from OG. Our reconstruction is based on the belief that
neither kI nor kim were original readings.

211This is the translation of Cross (personal communication), who treats v¥kb here as
meaning “to lie in state (dead), to sleep.”

2120G adds hon tropon himation en aimati pephyrmenon ouk estai katharon, outos oude
Juesé katharos . I1s origin is a mystery.

2130G reads tén gén mou ‘my land.”

2140G reads kai ton Jaon mou “and my people.”
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been described from v. 12 to this point, have now coalesced 2!5 In vs. 18
reference is made to divine and human kings. In vss. 19ff., while attention
is shifted to the fate of the earthly tyrant, one suspects that the poet
intended that a comparable fate be imagined for Helel. Two groups of
individuals are mentioned in addition to Hele] and the Tyrant: kings (foreign
presumably) and those slain in batle, A Juxtaposition has been created
between the former and the latter. The purpose is to contrast the fates of
those who act honorably and those who do not. The poet establishes the
implications of this theme for the divine rebel and his human counterpart.
Helel will be relegated to a status below that of other gods. mlky
gwym has a dual meaning here. It refers on the one hand to actual earthly
rulers, and on the other w0 the gods who decree the fates and guide the
destinies of those nationg (cf. Dt. 32:8-9). Unlike other gods who are
established firmly in their temples ("houses"), Helel is to be cast from
his.216 He is to suffer dishonor because he has abandoned those who put

their trust in him. The tyrant is denied an honorable end. He is cast from

2151t is also remotely possible that the focus remains on Helel and that what is
described is the destruction of the image associated with his cult. This would shift the
attention of the audience to historical time to witness the desecration of a physical
representation of the god, an act which mirrored primordial reality.

216We believe that the poet has mixed imagery in the first quatrain by allowing bytw
“his house" to parallel qbz"k ‘your grave.” The effect is dramatic. We begin with an
image of Helel being expelled from his temple (either an actual occurrence or an
allusion to his being deposed) and shift to that of the tyrant being deprived of an
honorable burial Cross takes byt as a reference to the resting place of the glorious
dead (ie. the grave / tomb), and notes a contrast in fates between the dead who rest in
honor and the king of Babylon who is thrown from his grave (personal communication).
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his place of burial and will be treated like cornmon victims of batle whose
corpses are walked upon and which receive no special pre-mortuary
reatment. He receives this treatment because he has brought his land to ruin
and caused the death of his subjects. One suspects that from the poet's
perspeciive, the tyrant is dead, but his grave has been or is presently being
disturbed. This desecration of the tyrant's grave demonstrates the hatred
which those who suffered as a result of his hubris had for him, and might
also serve as a ritual reenactment of Helel's defeat and disempowerment,
The fall of unworthy monarchs was, for the poet, symbolic of the fall of
the rebel Helel, who sought power like that of El. Like him, those who
sought the equivalent of this status on earth would suffer a similar fate. Just
as Helel was cast from his his place of authority, they would lose their
power in addition to being denied the honor accorded to warriors and others
of stature in death. They would be denjed honor in the etemal place where
heroes dwell.
Summary-isajah 14

The poet has commented on the quest for power and its implications.
Van Leeuwen in finding so many parallels between Isa. 14 and the epic of
Gilgamesh has raised an important issue, He says that in Gilgamesh the
"quest for divinity is a subsidiary motif correlate to the basic theme of the
pursuit of life in both the intensive and extensive senses of the word"
(1980:181). Such is not an exclusive concern of people of privilege. It is a
general human concern. Citing Amos 5 as an example, Eissfeldt speaks of
how the prophet himself is shattered by the terror of seeing fallen Israel in
spite of viewing merely a victory for Israel's god (1965:96). In the case of
foreign entities, he sees the prophet as having no sympathy or terror, “only

the bitterest scorn and satisfaction” (1965:96). Such a distinction is not
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convincing. Certainly, emotional release comes from the alleviation of
suffering, yet his description disallows any feeling of remorse over the
decline of foreign cities and kings. Opinion regarding Babylon and its
Institutions (partcularly kingship) was far from monolithic, and there were
certainly those who lamented its fall. The fact that kings, gods, and cities,
foreign and domestic, engender verse must imply & more complex and
creative process than Eissfeldt allows for. Can we reduce our understanding
of ancient Near Eastern socio-political institutions as conceived in [sraelite
speculative thought to: Israel's are good, all others are not? C ertainly Isa. 47
taunts Babylon, but the images used to describe its fall engender sorrow for
the once great city left alone without suitors, After suffering the loss of his
own city or king, can a bard contemplate that of another without having this
experience strike a common chord. It is our belief, therefore, that this poem
describes not just the fall of a rebel god or human tyrant, but also illustrates
the tragedy of government gone mad. At the same time it makes the
consequences of the human quest for divinity clear by relating the myth of
the fall of the primordial rebel who thought himself to be Elyon. The moral
is that divine and human‘excess are punished by the ineffable power which
rules the cosmos, Yahweh.

We suspect that the most likely candidate for the historical personage
alluded to here is Nabonidus, the last of the Babylonian monarchs from the
Sealand dynasty. This identification is not crucial to our interpretation,
however, because
the demise of Helel and the tyrant, whoever he may be, is symbolic of the
decline of kingship. The criminal activity of the corrupt leader has ceased,
his dominion declined. To this the cosmos responds. Ancient Earth rejoices,

the firs and cedars celebme. They taunt his failure to ascend the mountain
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regions to cut them. Sheol rouses itself at his arrival. Kings and the xp ym
greet him. They rise from their seats and announce that though he is like
them, he will enjoy a status beneath theirs. They occupy thrones. He is
directed to a bed of worms. The tale of Helel, the rebel who would be
king, is recounted; it is & fitting symbol of the tyrant's fall. He wanted to
occupy El's place in the far reaches of the north, Moreover, he desired to
be like the "cloud rider" himself, Bal. He fails, and is cast to the pit also.
Neither will be held in esteern. Helel will be expelled from his house, and
the despot from his grave. Both have failed to discharge their
responsibilities, Helel by neglecting the contractual agreement made with his
votaries, the tyrant by allowing his hubris to lead him to excess.

The fall of Babylon, its gods, and its kings was a necessary
precursor to the second exodus. The fall of the city and its institutions is an
event of major importance to this author and to the glossator who included
13:1-22; 14:1-20a, 22-23; 21:1-10; and 33:1-24; as a part of the Isaianic
corpus of chapters 1 to 39. In Isa. 13 the fall of the city is accompanied by
cosmic chaos. In Isa. 14 the taunt against the king 1s placed on the lips of
an Israel freed from hard service, and in 21:9 the fall of the city is reprised
and the announcement made that her gods have been shattered. 33:18 may
contain a reference to Babylonian dominion which is contrasted to vss. 17
and 20 with the messianic () king and restored Zion. This may be
compared to the fall of Babylon's gods in [sa. 46, the reference to Cyrus as
"Bird of Prey" in 46:11, the desperation and abandonment of the city by
her diviners in Isa. 47, and the command to escape from Cheldea in 48:20.
In Deutero-Isajah and Isaiah 1-39 the fall of Babylon signals freedom for
Istael. It is within the structure of the larger redacted work of Isaiah 1-55

that the ode in Isa. 14 finds its significance. In its present positon it
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reinforces the doom of Babylon mentioned in ch. 13 and leads the reader
forward to chs. 21 and 33, The taunt against Sennacherib (37:22b-29) and
most references to Assyria are made subsidiary to the broader theme of the
eventual destruction of the archetype of evil cities and the destruction of its
king. It is a literary reenactment of what has already transpired and an
affirmation of the political freedom desired by the poet’ and those who share
his views. The redactor who placed Isa. 14 in its present place recognized
that it was an edifying piece for those who were well acquainted with the
eccentricities of Oriental monarchs and could see in the poem universal
allusions to the rule of every king 2!7

There is no myth involving Athtar at Ugarit to which Isaish 14 can
be legitimately compared. Helel is cast as a usurper. He desires to assume
prerogauves belonging to Ba‘l and ElL but his plan ends in failure and exile
to Sheol. In CTA 2, the nature of the conflict between “Athtar and Yamm
is unclear. Therefore, litde may be gained by comparing their struggle with
the Helel myth. In CTA 6, “Athtar is made king by El. He assumes this
office legally. He relinquishes power voluntarily when he discovers that he
cannot fill Ba“l's role. Unfortunately, his status after stepping down from
Sapon is not clear because the narrative ends abrupdy. Nonetheless, we are
not certain that wymlk bars ° klh indicates his assurnption of kingship over
Sheol. From what litle we know of the god mt<sw-sr from CTA 23.8,
comparison with Hyll bn shr must be based pn'mariiy on the etymology of

2171t is possible that the original author represented a school which saw temple and
Davidic kingship as less desirable than a decentralized form of government modeled
after the old Israelite league with its central shrine, conciliar government, and
conditional leadership.
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srand its semantic similarity to hyll Comparison of hyll (Greek heosphoros,
Latin Lucifer) to Athtar requires that one treat it as an ‘Athter epithet.
Although we find the “Athtax/H elel/me-s-sr equation cormpelling on linguistic
grounds, there is no evidence from Ugaritic mythology to indicate that
‘Athtar attempted to seize kingship from El illegally. We are left, therefore,
with a strong semantic indicator that the three divine names mentioned
above refer to the same god, but we lack a Ugaritic mythological

counterpart with which to compare Isaiah 14.
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Daniel 11:21-45 is generally held to be an apocalyptic vision inspired
by the persecution instigated by Antiochus IV Epiphanes whose regnal
years extend from 175 to 163 B.C.E. His military activity against Palestine
and Egypt provided the impetus for a resurgence mythology in this second-
century setting. Some of the more important aspects of his foreign and
domestic policy included the illicit seizure of temple treasuries to bolster
government revenue, the fostering of the Hellenic idea] as a unifying
ideology for the empire, the granting to certain select cities the nghts of the
Greek polis, state-sanctioned religious syncretization (with Zeus and other
gods being identified with local divinities), and the promulgation of a royal
cult which held the king to be Zeus manifest. This represented a policy shift
from the program of Antiochus IIl, who allowed a degree of Jewish
cultural autonomy. This led, initally, to the replacement of Onias III by
Joshua (Jason) as high priest and the construction of a gymnasium in
Jerusalem. Joshua found himself eventually replaced by Menelaus, and
during Antochus' campeign ageinst Egypt (in 169), seized control of the
city and caused the former to flee, Upon his return, Antiochus restored
Menelaus and sacked the temple in reprisal for rebellion. One year later
Antiochus' second invasion of Egypt was halted by Roman decree. His
forced withdrawal combined with the apparent failure of efforts to Hellenize
Judea resulted in the dispatch of Apollonjus (his mercenary commander) to
Jerusalem, and the institution of harsh policies against the civilian populace.
Jerusalem was teated as a city under siege and with the construction of an
independent and self-governing garmison (the Acra) became, in form and
function, the property of a Greek city-state. This latest sequence of events

removed all barriers to total Hellenization of the region, and with the
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assistance of Menelaus, a syncretized Yahweh-Zeus cultus was established.
By 167 B.CE,, local religious observations were forbidden and steps had
been taken by the state to insure the success of Antiochus' ideological
program. Resistance was met with persecution. Opposition was focussed
most clearly in the hsydym "righteous ones," and it was the effective
insurgency of the Maccabeans which led eventually to the defeat of Seleucid
forces and the cleansing of the temple in 164 B.CE.

Daniel 11:21-45 deals almost exclusively mth the evils and excesses
of Antiochus IV. We are particularly interested in v. 21 where his rise to
power is discussed, vss. 36-39 which recount his bresk with acceptable
religious practice, vs. 45 which detajls his final act of treachery and demise,
and 12:1-3 which contains the cosmic denouement of the earthly persecution
of the faithful. Michael the great angel will rise and a tume of unprecedented
trouble will ensue, after which the righteous will "shine like the brightness
of the (heavenly) firmament" (12:3). The eschaton will result in a change in
status of the persecuted; they shall be likened to the stars.

Within the text, profound concern was registered over the evils of a
single ruler rather than over the general abuses of kingship. Since the
combat raging on earth was seen to be a reflection of similar warfare taking
place in heaven, the author's perspective was at variance with the mulitary
activism espoused by the Maccabees. The political posture he assumed was
one that placed the fate of the community of the faithful in the hands of
Yahweh. Consequenty, the hsydym patently awaited the outcome of the
war (Hanson 1986:344-345).

Archaic material has been incorporated into the apocalyptic vision of

11:21-45. The meaning of the text and the nature and function of the
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mythological references contained therein are our primary exegetical

concemns.

21

we-‘amad ‘al kanng nibze218 And one who is despised
shall arise in his
place,

wa-16> natand ‘alayw héd malkit who has not been granted
kingly honor,

wa-ba’ ba-Salwa and he will enter with
ease,

wa-hihzig melkdt ba-halaglagqst?l® and seize the kingdom by

means of slipperiness.
The allusion to Antiochus as one despised (nbzh),220 who has
assumed his regency illegitimately is clear.22! The major difference between
the route to kingship depicted above and in Issiah 14, for example, is that
here the usurper is actually said to have secured his regency through

2180G reads eukataphronétos " (one who is) contemptible” (LSJ:717).

2190G reads en ki€rodosia autou " in/by his distribution of land." Theodotion reads en
olisthrémasi.

220we disagree with DiLella’s assessment that nbzh probably refers to the lowly status
of the king rather than to the unfavorable opinion of him held by the populace
(1978:269). We believe that the author’s intention was to express total disdain for the
king’s legitimacy as heir and complete disgust with regard to his official policies.

22IDjl.ella (in Hartman and Dilella 1978:294) has described the process whereby
Antiochus IV was freed from his forced exile in Rome by Seleucus IV (who sent his son
Demetrius to replace Antiochus in Rome) and assumed the throne by counteracting
Heliodorus’ plot to seize power and murdering his young nephew whom Heliodorus had
placed in power.
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intrigue (hlglgw).222 In the former, a tyrant has fallen because while in
office, he abrogated rights belonging to the highest god. The paucity of

adjectives descriptive of him may reflect the author's total disdain for the
uswrper. The effect of this stratagem is that Antiochus is cast as the sum

total of his actions rather than as an individual with definable character

traits,

36-39

wa-‘asa ka-rasénd ham-malk And according to his will
shall the king behave,

wa-yirsmim?23 wa-yitgaddil al kull &l and he shall exalt and
glorify himself above
every god,

wa-‘al *il ilim yadabbir nipla®st and against the god of
gods he will say
extraordinary things,

wa-hislih ‘ad kulla za®m224 and he will prosper untl
the curse is complete,

ki nihrasa ni¢sata22s for what is determined

' shall be done.

222Context seems to suggest that allusion is being made to the intrigues that led to
Antiochus’ assumption of power. hlglgwt in Psalm 35:6 and Jer. 23:12 is wed with
particular reference to treacherous footing. We suspect that the author’s intention
was to convey the insincerity of Antiochus’ intentions and promises. This range of
meaning would be similar to that of the root vhlg in Hosea 10:2 and of the noun Alg in
Proverbs 7:21. Montgomery (1927:450) translates higlgwt as “intrigues.”

2230G reads kaj parorgisthésetai "and he will be provoked to anger.” Theododotion
reads kai ypsothésetai "and he will be lifted up.”

2290G reads hé orge “temperament, disposition, mood; anger” (LSJ:1246).

2250G reads eis auton yar synteleia ginetai “for he is coming to an end "
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wa- “al ’iléhé *abétayw 15> yabin226
wa-‘al himdat nasim
wa-‘al kull iléh 16 yabin227
ki “al kull yitgaddi]228
wada-il6h ma‘uzzim?2? <a] kanns yakabbid
wa-la-’il6h *adr 16° yada‘dhd ’abdtayw
yakabbid ba-zahab wa-bakasp
wa-ba-"abn yaqara wa-ba-hamddat
wa-‘a58 la-mabsaré ma‘uzzim?230

‘im 2iléh nikar
>adr yakkir®3! yarbe kabsd

wa-himsilam ba-rabbim

wa-"adama wa-helliq ba-mihir232

2260G reads oumé pronoéths.

227This line is missing from OG.

2280G adds kai hypotagésetai autd ethné ischura “an

a mighty nation”

229This reading is missing from OG.

2300G reads poiései [poledn] kai eis ochyréma ischuron hexei “he will build cities and

he will have a strong fortress.”
231We have adopted the Qere reading.

220G reads eis ddrean “for a gift”
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And he will not heed the
gods of his fathers,

or the one beloved of
women;

neither shall he obey any
god,

because he magnifies
himself above all.

And to the god of
fortresses he will give
glory in his place,

and to a god his fathers
did not know

will he give honor by
means of gold and
silver,

and with precious stones
and treasures.

And he will attack strong
fortresses with (the
aid of) a foreign god.

The one who honors

(him) he shall

magnify with honor,
and he will cause (him)

to rule (over) many

and the land he will
divide for a price,
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d he will subjugate under himself



4

wa-yitta® >uhalé *appadans?33 bén yammim and he will pitch his
palatial tents between
the Seas

la-harr sabi quds?34 a¥on235 the beautiful
holy mount,

wa-ba’> ‘ad qissé wa->én 5zér 15 yet he will come to his
end with no one to
help him.

The king will regard no external authority in the determination of his
actions, shall place himself above all gods, and will make unusual claims
against the most important of the gods (°1 °’lym), presumably Yahweh. His
period of prosperity has been fixed and is unalterable. The king is
represented as a force who has no earthly superior, and also thinks himself
to be without divine or human peer,236

The king will also break traditon, abandoning the ritual practice of
his forebears, turning away particularly from the I_lmdt nsym "“one beloved of

women,” which some take to be the cult of Tammuz 237 Again, we are

Z33An equivalent for ’pdaw is not contained in OG,

2340G reads tou orous tés theléseds tou agiou “the mountain of the pleasure of the
holy one.”

235We propose that Jamedh has a locative meaning here similar to that found in
Ugaritic grammatical usage (cf. UT-97).

2%DiLella has noted that Antiochus was the first to essume the title theos on his coins.
He has also stated that the name Epiphanes demonstrates the extent to which

Antiochus identified himself as a divine figure (Hartman and DilLella 1978:301).

237Ct. Hammer (1976:113) for example,
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reminded that he will acknowledge the superiority of no god because he
places himself above them all.238

The king will give cult to the *4 m°zym "god of forwesses." This is,
perhaps, a reference to the Acra constructed in J erusalem by Apollonius and
his contingent in the mid-second century B.C.E. The foreign god who is to
receive honor in the form of gold, silver, precious stones, and treasure is

- likely Zeus.239

With the aid of Zeus and by means of the Hellenization policy of
which this cult is a central pant, the king will insure success against
enernies, and those who honor him, presumably sympathizers, collaborators,
and assimilationists, will receive favorable treatment by him and his

administration. 240 They will be given positions of prominence. This

238DjLella gives a brief account of scholarly opinion regarding the nature of these
offenses. They include the Juppression of the cults of local deities (including Tammuz)
and the plundering of temple treasuries whenever the crown was suffering through a
fiscal crisis (Hartman and Dil.ella 1978:301-302).

2390ther suggestions include Jupiter Capitolinus, for whom Antiochus built a temple in
Antioch (Hammer 1976:113), Syrian ‘Adiz, el~*Uzza, Mars, and Roma (see
Montgomery 1927:461 for references to the appropriate secondary literature). The
author is concerned with the impact of the monarch’s Hellenizing policies and their
impact on the faithfui living in Jerusalem We take this reference and that made in vs.
39to the mbsrym ‘zym as references to the Acra Specifically. Hammer believes that
vs. 39 has as its background resistance to the general policy of garrisoning troops in
Jerusalem (1976:114).

29T hese should be identified with those who have a vested interest in the maintenance
of the religious and political status quo. For a discussion of the sociological
background and political dimensions of the exilic period see Hanson (1979:211-220).
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reference might include the scandal caused by the sale of the high
priesthood to one whose sentiments were pro-Greek (e.g. Joshua or °
Menelaus). The valuation and sale of the land may echo the de-facto
ownership of Jerusalem by the self-governing Acra after its construction.
We eare told in v. 45 that ultimately, the fate of the king is sealed. His
attempted siege of Jerusalem, "the beautiful holy mount," is to be the act
which results in the appearance of Michael and the armies of Yahweh and
the initiation of the final eschatological batde.2#! The author anticipated that
the demise of Antiochus would take place at this tme. This event marks the
culmination of Antiochus' evil reign and the end of the forced Hellenization
of Jerusalem. The assault begins to assume cosmic dimensions at this point

which will be expanded fully in 12:1-3,

I Z' l - i

wa-ba-“itt hah-hi> yamud And at that tme will
arise

mika’&l has-$ar hag-gadé]242 Michael the great prince,

ha“-“6meéd ‘al bané ‘ammaka the one in charge of the
children of your
people.

wa-hayitd ‘it sarra And it will be a
distressful tme,

24lFor a Summary of proposed solutions to byn ymym see Montgomery (1927:467).
DiLella takes this as a reference to the Mediterranean and hr shy gd¥ as a reference
to Mt. Zion (Hartman and DiLella 19778:273),

220G reads pareleusetaj Michaél ho aggelos ho megas "Michael the great angelshall
come forward/pass by."
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’adr 16 nihyatad mih-hvyst gay243 such as has never been
since there was a

nation
‘ad ha-‘itt hah-hi? untl that very time;
wa-ba‘~Sitt hah-hi> yimmalit ‘ammaka but at that time your
people will be saved,
kull han-nimsa> katdb bas-sipr all (those) found written
in the book.
wa-rabbIm miy-y6siné And many who sleep
*adamat ‘apar?% yaqisi in the earth's dust shall
awaken;
’ille la-hayyé <5lam some to eternel life,
wa-"ille la-harapét la-dirra’6n €§lam245 and some to disgrace and
eternal abhorrence.
wa-ham-maskilim yazhird but these who have
understanding shall
shine
ka-zuhr her-raqic like the splendor of the
firmament,
wa-masdigé har-rabbim?246 and those who tum many
toward uprightness,
ka-kdkabim?47 la-*3lam wa-‘ed as the stars for all
eternity.

Once stationed at the holy mount, a time of unequalled distress swill
begin, but the faithful will be Protected by their champion, Michael. Those

found listed in the book (i.e. those who have maintained their allegiance to

28We treat oja ouk egenéthé aph ou egenethésan eGs ty hémeras ekeinés “"which has
Dot transpired since they were created until that day." as a paraphrase of an OG
Yorlage similar to MT.

240G reads en platej tés £€s 'in the breadth of the earth”

280G reads hoi de eis oneidismon » hoide eis diasporan [kai aischunén]aiSnion , and
Some to reproach, and scme to dispersion [and disgrace] eternal” This is expansionistic

and in no way superior to MT.

290G reads hoi katischontes tous logous mou "the possessors of my word."

2910G reads ta astra tou owranou “as the stars of heaven"
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14

pure Yahwism as opposed to its syncretized form) will be spared the
coming cataclysm. The dead will awaken, those who have kept themselves
free from Hellenism's taint will awaken to eternal life, those who have
collaborated and adopted assimilationist attitudes will rise only to face
everlasting disgrace. Those who have understanding (perhaps those who
have knowledge of this coming time of touble, or those who comprehend
the true nature of Antiochus' policies) will shine (yzhyrw) like the sky
above and like the stars (kwkbym) etemally 248
S ry-Daniel 11,12

Antiochus, as monarch and as the personification of the Hellenization
process, is the central concem for the apocalyptic community which
produced Daniel. His promulgation of a cult of divine-kingship, assault on
the integrity of the priesthood, reduction of Jemsalgm's status, and
syncretization of the religious cult were quantifiable offences against
Yahweh. They represented a challenge to the claim that Yahweh was cosmic
ruler. As such, they could be interpreted only as acts of rebellion from the
perspective of those who resisted Hellenistic assimilation. That this should
result in the resurgence of apocalyptic eschatology should not come as a

surprise, 249

2%Hammer believes that this is a reference to the religious leaders who have
distinguished themselves as martyrs and teachers during the time of persecution He
compares the technical term m¥klym which is used for teachers at Qumran (1976:116).

249See Hanson (1979:21 1-220, 402-409) for a discussion of the sociological background
for the growth of apocalyptic visionary movements and an assessment of the seminal
features of apocalyptic eschatology.
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The eschatological import of the monarch's actions against the faithful
have been described in this text using mythological imagery similar to that
encountered in Job 38 and Isaiah 14 above. We have isolated the following
common elements which require comment:

1. In vs. 21, questions are raised sbout the legitimacy of the

king's reign. The implication is that he has not achieved his

status by acceptable means.

2. In vs. 36ff. the king is said to have disdain for all gods,
including the god of gods.

3. Invs 45 itis said that the king will come to his end when he
pitches his tent between the seas (byn ymym) avon the beautiful
holy mount {Ar sby qds).

4. Invs 12, cosmic conflict ensues with Michael, called hsr,
engaging in batle on behalf of the pious ones.

3. In 12:3 it is said that the msklym will shine (yzhy) like the zhr
hrgy© and that the msdyqy hrbym will shine like the kwkbym.

The king's right to rule is questioned here Just as the authority of the king
of Babylon and the aspirations of Hyll bn shr are questioned in Isaiah 14.
The disdain which the king displays for all the gods, including the °I ’lym,
in Daniel 11 is similar to the sentiment expressed by Helel toward the
authority of Yahweh (’lywn). Neither showed evidence of deference to
superior power, or to the foremost of all divine powers. In Isaiah 14:13,
Helel says that he will be seated on the assembly mount (hr mw*d) in the
“far reaches of the north." In Daniel 11, the despised king will meet his
end when he encamps between the seas at Mt. Zion.250 It is sajd that

Michael "the great prince” will rise in defense of the faithful. It is possible

250 The place of the cosmic battle is described using language reminiscent of El's
abode (byn ymym and hr sby gd¥). Cf. the description of EI's abode in CTA 6.1.4-10
4.4.20-24, and elsewhere’
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that the form & “prince” is in fact meant to be read sr "shining one," or
that a dual sense is intended in which both were to have been understood
in this instance and in 10:13, 20, and 21. In connection with this, the
righteous are promised a twansformation that will meke them "“shine” (vzhr).
The semantic relationship between these references, >swym and the 15°ym of
Job 38, and hyll bn shr of Isaiah 14 is apperent25! We suspect that the
author has made use of a myth similar to that in Isaiah 14 to lustrate
and/or give eschatological significance to the crimes of Antiochus IV. While
the myth bears no resemblance to ‘Athtar mythology found at Ugarit, there
1s a possibility that this god was an astral god nonetheless. Though the
god's identity is withheld, his heavenly adversary, Michael, is named. This
1s not unexpected. As we have stated above, the author has depersonalized
Antiochus himself and we should expect a similar treatment for his
primordial counterpart. The language used to describe the fate of the
righteous in juxtaposition to that of the king leads us to suspect this. The
former were to shine like heavenly bodies. The latter was to dje with no
one to assist him. As part of a hermeneutical program with practical
application for the marginalized community which produced Daniel, this
imagery accents the positive ransmutation of the oppressed community into
something more than human, Unlike Antiochus, whose abrogation of divine
prerogative was against the will of Yahweh, the faithful will be rewarded
for their righteousness, perseverance, and understanding. The implication is
that those who have died and those who presently devote their lives to

furthering the cause of the non-collaborators will be given a measure of that

2S1Note should also be taken of the connection between these and mt w ¥r and the ¥r
Phr of CTA 23.
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which the king sought. Though they will not be given kingship of the
cosmos, they will share at least one of the characteristics of Yahweh's
divine subordinates which administer the affairs of heaven and earth. Thus,
the author speaks of the birth of a new order in the cosmos in which those
who have suffered persecution will become luminaries, though of a lesser

sort, in the assembly of the divine king, Yahweh.
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Psalm 82

Several satisfactory treatments of this psalm exist of which these by
Briggs and Briggs (1907), Morgenstemn (1949), Weiser (1962), Ackerman
(1966), and Mullen (1980) should be noted. Its authorship, date, and life-
seting are matters of considerable debate. Two of the most plausible
solutions to these problems have been made by Ackerman and Morgenstern.
Ackerman has suggested that it was composed before the united r:onarchy
and was made a part of the liturgy in the Jerusalem temple at some point
during the reigns of David and Josiah. He has also associated it with the
Passover festival celebrated at Shilok during the period of the tribal league
(1966:455, 457). Morgenstern has proposed that the original form of the
psalm was authored by a Galilean poet who was influenced by both the
North Semitic culture of his neighbors in Phoenicia, and the universalistic
tendencies of the sixth-century B.CE.252 He has also suggested that it was
brought to Jerusalem by festival pilgrims from Galilee in the late 6th
centwry, and was incorporated into the official litargy after systematic
revision (1939:80, n. 88, 121-122). The mythological elements found in the
psalm make isolating its date and point of origin particularly difficult. We
disagree with Morgenstern's 6th-century dating of the psalm. Ackerman's
proposed date and cultjc seting are reasonable, but we are not convinced
that the psalm's original home wes Shiloh. For the purpose of Interpretation,
we have adopted Ackerman's pre-monarchical date. Internal evidence has not
suggested a clear point of origin, so we have not suggested one. In addition

to the psalm's meaning, we are particularly interested in identifying what is

252This date is also preferred by Cross (personal communication),
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transpiring in the divine council end in establishing the relationship between

these events and the sentence passed in vss. 6-8.

1
mizmér la->asap EM A mizmor of Asaph
<yahwe>253 nissab ba-‘idat
>il<im>254 81 Yahweh stands in the divine
council
ba-qirb *i6him yispuy 71 He judges in the midst of the
gods

Yerse Type: Bicolon
Meter: I:1

The scene is the assembly of the gods with Yahweh holding the
chief administrative position. Its current provenance is Israelite. E]1 has been
supplanted as ruling god in the divine assembly by Yahweh. The council
motif, originally drawn from Canaan, remains operational. The head of the
pantheon is surrounded by a cadre of lesser gods. Yahweh does not app ear
to be standing =5 a lesser god in the assembly of El In our reconstruction

of the text, he is pictured here as the governing force in the assembly. We

230G reads ho theos . This reconstruction agrees with that of Ackerman (1966:278).
We have taken MT ’lhym as an Elohistic emendation

250G reads synagdgé theén. We have adopted the reading b ‘dt ’lym with Ackerman
(1966:279-284). He suggested that two Hebrew versions of this verse existed. The first
version, b ‘dt’ lym, was of Egyptian provenance. The second version, b ‘dt’] , was
at home in Palestine. The former became the basis of the reading found in OG, while
the latter became the reading of MT. Ackerman has argued that the reading b ‘dt’Iym
is the original reading based on parallel designations of the divine council in Ugaritic
literature, Syro-Palestinjan inscriptional evidence, and biblical references to Yahweh's
assembly, and the general tendency toward demythologization current within Judaism
and early Christianity (which makes it unlikely that the translator of OG would
translate b ‘dt’] as synagdgé thedn).
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agree with Ackerman (1966:492) that since Yahwism 1s believed to have
emerged from El theology, there could not have been a developmental stage

in which Yehweh was a junior member of El's cadre of lesser gods.

2-4

‘ad matay yisputi ‘awl 71 "How long will you judge
unjusty,

wa-pané rasa‘im 45584 silg 91  and lift up the faces of the

lty?

supti [ ] yatum wa-‘ani 71  Judge the orphan and the weak,

‘anew wa-a§ hasdiqa2ss 71  give justice to the humble and
destitute,"

Verse Type: Bicolon

Meter: HEIH|

As cosmic rulers, the gods were charged with maintaining the
equilibrium of the universe. Broadly conceived, their responsibilities included
decreeing the fates of humankind, providing for human sustenance,
answering requests of a personal or corporate nature, and dispensing justice.
There was also an expectation that they would care for marginalized
elements of society. Their duties mirrored those of earthly kings.
Administrative responsibilities on earth and amongst the gods, therefore,
carried with them the duty of establishing order and insuring the safety and

care of the disenfmnchis?d. Failure to do so was considered an offense of

2550G reads krinate orphanon kai ptéchon, pa pei.noﬁ Kkaipenéta dikaidsate . Ackerman
has followed a suggestion given to him (in a personal communication) by Cross which
treats the current composition of vs. 3 as the result of two forms of textual corruption
The first of these involved a vertical dittography caused by the similarity of endings in
Pltw and 3ptw. This resulted in the placement of dI in vs. 4. The second involved the
loss of ‘aw from 3D by haplography. This was caused by the proximity of ‘aw to ‘ny.
We have adopted Ackerman’s reconstruction of the original form of vs. 3 (1966:285-
287).
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considerable gravity. One of the most poignant examples of the
condemnation of a god for failure to dispense his duties properly is found
in the Mesopotamian flood story. In Gilg. X1, Enlil is charged with
instituting the flood to escape human kind's noise, without taking council
with the gods. We hear Enlil mentioned continuelly as the one "who did not
take council, but established a flood." Nothing out of the ordinary is
encountered, therefore, in this scenario. Yahwek's condemnation which
follows later is roughly equivalent to that of the gods in the council who
condemn Enlil for his rashness in the destruction of humanity.

The reference here to the lifting of the head of the rsym concems
the rendering of judgement in a legal case in favor Ff the incorrect party.
We have already discussed the mythological background of the rsym above
and suggested that in some instances these might be taken as deities who
had committed crimes in the cosmos. Such does not seem to be the case
here. The poet does not seem concerned with destabilizing activity within
the divine council. Instead, the question being asked concems how long
these gods intend to pursue a course of action in the cosmos counter to that
which is natural for them and in accordance with their place in the
established hierarchy. From a Yahwistic perspective, the condemnation of
the gods is based on their failure to live up to contractual obligations
sanctioned by Yahweh between themselves and their respective nations.
Violation of these covenantal agreements would be just cause for their

removal from office.

2

16> yada“d wa-6> yabind 91  They do not know, they
comprehend not.

ba-hasika yithallikd 81  They walk around in darkness,
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yimmétd kull masadé >ars 81  The foundations of the earth
totter.

Yerse Type: Tricolon
Meter: I:1:1

Yshweh's dialogue is interrupted, and the poet inserts a parenthetical
remark to describe the character defects of the gods who are, in a sense, on
trial. The gods, counter to what one would expect, are said to be without
understanding and devoid of comprehension. They eare also said to wander
in darkness. As a result, the foundations of earth, here symbolic of the
harmony of the cosmos and the order inherent In creation, are shaken. The
poet has employed a reversal of roles to make clear the grave nature of
cosmic affairs. One would expect the gods to provide the qualities which
“lllumine” humankind. Taken allegorically this could symbolize the gods and
their ability to distribute justice effectively. The implication here is that the

universe is dark (i.e. without Justice) because the gods themselves are

corrupt.
6-8
’ani ’ameart *il6him attimm 101 "T said that you are gods,
wa-bané ‘ilyén kullikimm 91 indeed sons of Elyon all of
you,
>akinZ56 ka-’adam tamitin 81 but you will die like Adam,
wa-ka—<Sarr-im>257 gppsla 71 what's more, fall like the Shining
One

256We agree with Ackerman that hymeis de may have been used by the translator to
convey the emphasis intended by MT ’kn (1966:287).

257We vocalize this as the noun ¥r with enclitic mém for emphasis Cross, who favors a
sixth century B.C.E. date for the psalm, prefers the reading Yarrim * shining ones.” The
mém enclitic which we have vocalized does not fit his dating,

-174-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Yerse Type: Quatrain
Meter: HEHH|

The sentence is pronounced; those who were once gods, offspring of
Elyon, will now die like the first humen, and fall like the “Shining One,"
whose identity shell be discussed below.258 The unique element here is the
death sentence pronounced against the gods. Two prominent examples of
gods dying by means of execution are found in Mesopotamia. In Eniima
Eli5, the commander of Tiamats's forces is slain end from his essence the
first human is fashioned. A similar sequence of events is found in the
account of the creation of humankind in Ataasis, where, the god We-ila,
leader of the uprising ageinst Enlil, is sacrificed. From his flesh the first
mortel is formed. As a result of this, the message being conveyed is that
the demise of a god is a matter of considerable weight, even when the god
has been accused of criminal activity. In both of these cases, such a death
accompanies a marvelous creative event In the Atradasis account, the god
to be slain is even told that the beating of the human heart will be an
everlasing reminder of his sacrifice. The circumstances in Psalm 82 are
different. The death of the gods mentioned here accpmp&nies Yahweh's
exaltation to the position of sole authority in the pantheon. There is nothing
to ennoble their fall. As irresponsible gods, their death marks the restoration

of order to the cosmos and the elimination of disharmory s the pantheon.

92

qima <yshwi>>? Suptd ha’ars 91 Arise O Yahweh, judge the
earth

ki *atd tnhel bakull heg-géyim 101 For you shall inherit all the
nagons.

2S8Here we disagree with Mullen’s reading of pl Jarim "Shining Ones" (1980:229,244).

2%We treat MT ’lhym as a secondary Elohistic emendation.
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Yerse Type: Bicolon
Meter: o

Yahweh has become the sole cosmic administrator and is now called
to assume the responsibilities of the gods who have been deposed. Yahweh
has effectively eliminated the divine council, Harmony has been restored to
the cosmos by the elimination of ineffective divine rulers and the rise to
power of a single governing force.

§ummar!|-gsalm 82

In vs. 7 the gods who are condemned by Yehweh are informed that
they will fall like the srym, "Shining One." We have no mention of a sr
falling other than that made in CTA 23.8-11, where mt w st is bound,
pruned, and cast to the ground. Unfortunately, we do not know enough
about either mt w sr or the sr mentioned In Psalm 82 to make a convincing
connection between the two. We also have the fell of hyll bn shr in Issiah
14, but we cannot establish with certainty that this is the fall alluded to in
Psalm 82 We have already noted the semantic correspondence between sr
(CTA 23), *wr (Job 38), and hyll (Isaish 14). We have also discussed the
eschatological promise made in Daniel 12, where it is said that the faithful,
In contrast to the rebel king Antiochus and the unnamed rebel god who is
his cosmic counterpart, will "shine" (vzhr) as the firmament and the stars.
These data suggest that a connection between the beings mentioned in CTA
23, Job 38, Isaish 14, and Danie] 12 based on semantic correspondence is,
at the very least, plausible. Unfortunately, we are unable to establish with
certainty the relationship between the aforementioned and the god ‘Athtar.
Since we lack direct evidence of Athtar's fall at Ugarit, the relationship
between him and the "Shining Ones" mentioned in biblical texts, including

Psalm 82, rests solely on his identification as an astal god (i.e. the planet
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Venus). While linguistic evidence suggests an “Athtar/H elel/Shining One
identification, mythological evidence from Ugarit is mute on this point.

In conclusion, Psalm 82 describes Yahweh's assumption of
supremacy over the cosmos and elimination of his host It represents one of
many stains of thought regarding the nature of the divine council in Israel.
For its author, Yahweh now govemns the cosmos without the assistance of a
royal coterie. This may reflect an intermediate stage preceding the
development of primitive angelology, or it could represent a separate body
of wradition which maintained that Yahweh was sole ruler of the universe.
The death of primordial man and the fall of the "Shining One" are equated

with the demise of unjust and irresponsible gods.
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Ezekiel 28:1-10260

Of the previous studies of Ezekiel 28:1-10 and 28:11-19, those of
Cooke (1936), Zimmerli (1970), and Eichrodt (1970) should be mentioned.
We disagree with Zimmerli's assessment of vss. 1-10 as a “fairly succinct
basic text" which "has been secondarily enriched and had its content
expanded by the motf of the wisdom of the king of Tyre" (1969:76). We
believe that the text, as we have reconstructed 1t, is an oracle directed to an
unnamed prince of Tyre which draws upon allusions to the god El and his
wisdom in illustrating the hubris of an upstart noble. There is no single
datum that can be used in determining the time and Place of authorship.
Mythological material and stereotypical characteristics?6! have been woven
into the fabric of the oracle so adroitly that its temporal focus is non-
specific. In addition to analyzing the meaning and function of the oracle, we
are particularly interested in the mythological background of the grandiose
claims made by the prince, his abrogation of divine prerogatives, and his

purushment,

1-2

way-yahi dabar yshwe ’ilayy la->umor And Yahwe's word came
to me saying:

260We have not attempted a metrical scansion of this text. We are in agreement with
Zimmerli that it is difficult to discern a regular metrical form (1969:76). For this reason,
we have limited ourselves to the reconstruction and vocalization of the text. Qur line
division is intended to approximate, as closely as possible, meaningful sense-units.

261Zimmerli notes that the king is not given individual characteristics by the author,
but is cast with typical ones (1969:76).
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262pin-adam >umur la-nagid surr “Son of man, say to the

s Prince of Tyre

ko amar [ 1263 yahwe Thus says Yahweh:

ya‘n gaboh Libb-ka Because you are haughty,

wa<6(?)mir &l ani and say, '] am E],

m55ab264 >jl6him yasab265 I live in the habitation of
the godhead266

badibb yammim?267 in the midst of the seas,'

wa-"atta >adam wa1s> @] yet you are Adam and
not El.

wa-itin libba-ka kadibb <il-im> 268 although you made you

heart like that of El

While it is clear from the introductory formula in vs. 1 that this
oracle is directed against the prince of Tyre, it is equally clear from vss.
2ff. that we are dealing with material influenced heavily by older
mythological tradition. The poet has allowed free reign to this tradition and
has permitted the prince's presumption to be expressed unembiguously. He

claims identification with El It is also Important to note that the oracle is

620G adds kaisou, “and you"

263’ dny is missing from OG.

2640G katoikian, "habitation”
2650G katokéka, ‘T have inhabited "

2681 n translating *Jhiym as “Godhead” we have followed the recommendation of Cross
(personal communication), who sees this as a reference to EL

2670G thalassés, "sea,” (gen, sing., masc) against MT.
268We believe that MT ’lhym is an emendation intended 1o assist in the muting of the

mythological imagery prevalent throughout the oracle. Cross is dubious about the use
of enclitic mém in this period (personal communication).
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not directed against the king of Tyre. We believe that this is intentional on
the poet's part. This is not an oracle against a hegemon; it is, by contrast,
against one who desires to be one.269 The Tyrian king would, to a limited
extent, be correct in equating himself with Canasnite El, his right to rule
having been decreed by El and the council of gods. As king, his authority
In matters terporel was comparable to that of El in matters cosmic. If the
imagery of the divine council is extended to earthly govemment, then one
who is & prince (i.e. @ member of the royal household whose authority
extends to areas delimited by the monarch) may have responsibilities ranging
from care of mundane matters of state to actual coregency. As such, he
would be akin to Ba‘l or one of the other younger gods in the divine
assembly (Yamm, Athter, Mot, etc). On a cosmic scale, for any of these
gods to assume El's prerogatives would be highly irregular. The same may
be said of political protocol on earth. However successful or popular a co-
regent or heir might be, abrogation of the kingly prerogatives would be
tantamount to usurpation. It is not a king's crime which is described, but
that of an ambitious member of the royal cadre whose wisdom, popularity,
and political acumen have inspired him to lay claim to the lordship of Tyre.
The poet gives the crime a cosmic dimension by incorporating elements
from Canaanite myth. Th‘e mwsb °lhym echoes El's abode at the foot of the

cosmic mountain, and as an island locale, Tyre is blb ymym, "in the heart of

269We disagree with Zimmerli (1969:76-77) and Eichrodt (1970:390) who seem to treat

ngyd in this context in a manner similar to that in older Israelite contexts (eg. 1 Sam.

9:16; 10:1).
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the seas."270 The primordial allusion to El's home at the source of the two
rivers, in the heart of the double deep, is also transparent.

The boast of the prince is of particular interest. We have preferred
the translation "I am EI" for °] ’ny rather than the usual "I am a god"
(RSV). His wisdom, riches, swength, and power, as they are described in
vss. 3-5, lead one to suspect that the prince would lay claim to far more
than identification as a god (i.e. one of the members of the divine council).
By simple equation with the known structure of the local pantheon, this
would be nothing unusual. He would, in fact, be the earthly counterpart to
one of the children of E1. The context suggests that the prince takes himself
to be Canaanite El, chief god of the pantheon, an inappropriate claim for
even a Canaanite monarch to meke. This boast is similar to that found in
Isaiah 14:12ff, and is the‘ crucial feature around which the remainder of vss.
1-10 is constructed. The overstepping of bounds is the dominant theme
here and in Iseish 14. It finds full expression in the statement "I am E1"

The background against which this more concrete reference to the
Tyrian prince is to be understood must revolve around El and a challenge to
his authority, home, and prestige by a divine usurper. The reader is left
with the job of identifying the god capable of and inclined toward mounting
such opposition against him. The poet's original audience no doubt found
this task to be less problematic than modem intexprgters. We believe that an
important clue is contained in the powers which are ascribed to the god in

vss. 3-5,

3-3

210We are in agreement with Cross that blb ymym can apply also to a promontory or
peninsula (personal communication).
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hinne hekam >atta?’! mid-dan’&l You are indeed wiser
than Danel. ‘

kull satim 16> “amami-ka272 All that is hidden is not
concealed from you.

23pa-hukmatka wa-ba-tabinat-k274 With your wisdom and
understanding,

‘asita laka hayl you made yourself strong.

wat-ta*5275 zahab wa-kasp ba-’dsardtay-ka You made gold and silver
for your storehouses.

276ba-rabb hukmata-ka2’? ba-rakullataka By means of your great
wisdom and
commerce,

hirbita hélaka you increased your
strength 278

wa-"%yigbah libab-ka ba-hélaka and you have become
haughty with your
power.

¢7110G mé sophéteros ei sou, "are you not wiser.”

220G € sophoi ouk epaideusan se te epistémé autdn, “or did the wise ones not teach
you their skill" It is likely that this is an "educated guess” on the translator’s part,
based on the preceding half of the verse.

230G reads mé én (Hebrew wa -ba~hukmata-kq).

270G phronései, "purpose, intention”

270G does not translate Hebrew ta ‘4.

270G adds €.

2770G adds kai .

278We are in agreement with Cross that power and riches are included in the semantic
range of Ayl (personal communication).

2This copula is missing from OG.
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The prince is said to be wiser than the Danel of Canaanite Jore 280
He is strong, wealthy, and powerful. Reference to wealth, as it related to
Tyre and its prince is best taken literally. The aforementioned attributes are
characteristic of most gods in the Canaanite pantheon. Wisdom, by contrast,
1s usually ascribed to E1. The combination of wisdom and hubris, however,
does create something of a problem. We have no record in Ugaritic myth of
a wise and proud contender actively vying for El's throne. In Isaiah 14, the
usurper is called hyll bn shr, suggesting that the usurper was an astral god.
By contrast, here emphasis is placed on the usurper's wisdom which has led

to corruption.
6-8

lekén ké amer [ ]28! yahwe Therefore thus says
Yahweh:

ya‘n ttaka [ 282 libabka kadibb <&l-mi>283 Because you made your
heart like that of EJ,

lekén hinnini mibi®> “alay-ka zarim therefore observe me now
bringing strangers
upon you,

>arisé goyim284 the terror of nations,

280Here we are in agreement with Eichrodt (1969:391).

281'We take *day to be a late addition and, therefore, not an original part of the text,

2821t has been assumed that the marker for the direct object was absent in the earliest
form of the oracle.

2830G theos, MT ,;lhym There is evidence suggesting that the text has undergone
editorial revision of the kind represented by the addition of ;dny here and in vss. 2 and
10. We are led to believe, therefore, that (with the possible exception of 28:1) ;Jhym
has been levelled through the text by one or more editors seeking to alter the
mythological content of the oracle,

2840G allotrious loimous a Po ethnon, "foreign plagues from the nations.”

-183-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



wa-hiriqQ harab 5tam ‘al yapi hukmataka®  and they will draw their
swords against the
beauty of your
wisdom,

wa hillild yip“ataka286 and they will despoil
your beauty.
las-5ah287 yoridika They will bring you
down to the Pit,
Wwa-matta mamoté halal288 and you will die the
death of the slain,
badibd yammim In the midst of the seas.
The beauty, power, and wisdom of the prince are to be brought to
an end in the same way that those of the primordial usurper were brought
to naught. Both shall die at the locus of the power they desired. In addition,
they shall be brought to the pit (sh), a reference to Sheol (Dahood
1968:39). In Isaiah 14, Helel is said to have been brought to Sheol. The
spoiling of beauty, the bringing low of one who acknowledged no peer, and
the defeat of one who supposed that his power was supreme, illustrate that
the reversal of fates for those stricken with excessive pride is woven into
the fabric of the cosmos; its effects are felt in linear and cyclic time.
9-10

ha-’amér t6>mar <’&l-mi> ’ani

2850G epi se kai epi to kallos, " upon youand upon the beauty..," an expansionist
addition

2860G kai trésousi to kallos sou eis a poleian kai katabibasousi se, “and they will wound
your beauty to (the point of) destruction and bring you down.”

287Missing from OG.

880G kaiapothané thanatd traumation , ‘and let him die the death of the slain ones.”
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la-pané hériga-ka Will you continue to say,
. T am E1' before your

slayer?
wa-’attd >adam wa-s> g You are, indeed, Adam,
and not El.
ba-289[ ] mat ] arilim tamdt You will die the death of
the uncircumcized,
bayad zarim290 by the hend of foreigners,
ki ’ani dibbart for I have spoken.
na’im [ ] yahwe Oracle of Yahweh.

The prince and the divine usurper are to die an inglorious death.
They are judged to be finite (w’th *dm w1’’]) rather than infinite. For the
prince this clearly means death. For his divine counterpart, the meaning
could well be the same.

Summary-Fzekiel 28:1-10

The tale of a vainglorious god and his presumption to be El is the
background for understanding this oracle against the prince of Tyre.
Commerce, a wademark of Tyre, and the Increased status brought by wealth

derived from economic success have led the prince to presume supreme

289The preposition here is attested in OG en
230G and MT contain ancient variants for vs. 10a. They are as follows:

(a) ba-yaad muhallilé-kd ¢amdt>  MT 9b

(b) mét[  ]‘arilim tamdt MT 10a
(c) en pléthei aperitmétan 0G 10a

(B} has been taken as the original reading. MT moré has been corrected to read the
expected singular construct form. It is certainly more reasonable to assume that the
Vorlage of OG was demaged from b [yd mpllyk mwty] to ‘rylym than to suppose that
MT and OG represent different textual traditions. This solution would account for the
absence of ba-yad muhallilay-k&. En pléthei would then have to be treated as the
translator’s reconstruction for the damaged area.
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authority likened only to that of El. The transgression of established bounds
results in his eventual fall. Memory of a heavenly courtier who challenged
El enlivens the oracle. The myth speaks for itself, the slogan "I am El"
capturing the essence of human and divine hubris. The result is the same,
failure and death.

Within the current Israelite interpretive context, Yahweh, rather then
El, is the one against whom the earthly and cosmic crimes have been
committed. His proclamation against the prince and the usurper-god issue
the timeless reminder that challenges against divine supremacy are dealt with
severely. In spite of the complexity of life observable in the universe, the
underlying organizational principle is simple; there exist those that are mortal
(°dm), and those that are gods (’Iym). Of the gods, only one rules,
Yahweh. None may challenge him. The poet believes, obviously, that the
council of gods exists, and that it is Yahweh who presides in this council
rather than El. The poet transforms this Canaanite myth with only the
slightest of interference. For him, it is Yahweh who brought the cosmic
rebel low, and who reduces the presumptuous prince. It is Yahweh who
calls to mind the finite nature of all who oppose his absolute power.

Is it appropriate, however, for a Canaanite prince to assume the place
of El, a Cansanite god? We believe 50.2! For a Yahwistic poet, there is
no implicit theological threat in allowing the original source to convey its
message, especially when it reenforces the importance of submission to
divine rule. The poet simply introduces and concludes the oracle with
Yahwistic references. At the beginning we are told that these words are

uttered by the prophet against the prince of Tyre. In the conclusion it is

291We are in agreement here with Pope (1955:98).

-186-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Yahweh who pronounces judgement, reminding him that he is Adam
(literally and metaphorically) not El.

QOur major problem comes in attempting to identify who this divine
usurper is. The hubris of the usurper is similar to that found in Isaiah 14.
The boasts made by the usurper in Ezek. 28:2 (beginning with I °ny) are
not unlike the series of claims made in Isaiah 14:13-16 which culminates
with *dmh Ilywn. The major departure in Ezekiel is that the usurper has
been stripped of astral characteristics and has been described as a god
whose wisdom has corrupted him. The imagery is anthropomorphic. It is
possible that the poet was attempting to establish a wisdom hierarchy in
which EVYahweh was without peer. We have no indication from Ugaritic
myth that ‘Athtar was perceived as a wise god. The only connection
between the usurper encountered here and hyll bn shr in Isaish 14 is found
in the claims against E/Yahweh made by both. Since there is no mention
of stym, rsym, or *wr, and no indication that the mythological figure is in
possession of astral characteristics, the relationship between 28:1-10, Job 38,

and Psalm 82 is open to question.
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Ezekiel 28:1 1-19292

Zimmerli has noted that references to wisdom as they relate to the
king of Tyre are secondary additions here and in 28:1-10 (1969:87). We
have stated above that we believe these references to be an orginal part of
the oracle. We fee]l that the same is true of vss, 11-19. With regard to the
date of this text, Zimmerli has concluded, based on a comparison of vss.
11-19 with Ch. 27, that Ezekiel's "subdued Judgement" indicates that the
prophet is still awaiting the fall of the city. We agree with Zimmerli on this
point. Nevertheless, caution must be exercised in positing a more specific
date because the poet has woven mythological material carefully into the
lament. Qur dilemrma is, thus, not unlike that encountered in vss. 1-10
above. The poet's intention was to elevate the the king of Tyre and his
failures to the status of universal exemplar of the folly of hubris and the
reversal of fates which await the excessively proud 293 As a result, the
poem has, to a certain extent, a non-specific temporal focus because of the
broad applicability of the message contained therein. In addition to the

meaning and function of the text, we are interested perticularly in the myth

2%201ce again metrical scansion has proved difficult because of textual corruption and
because, as Zimamerli has expressed, its form conveys “a metrically very obscure
impression”(1969:87).

293Eichrodt’s interpretation emphasizes the importance of the change in the king’s fate
as it is related to the economic prosperity of Tyre and the injustice and violence which
unscrupulous commercial policy have caused. The king, who once enjoyed great
wealth and the admiration of his peers, is cast to earth where he i3 now an object of
scorn (1970:394-395).
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upon which the poet has drawn, and in the identity of the figure to whom
the king of Tyre is compared.

11-13

way-yahi dab&r yahwe *ilayy la’umér And the word of Yahweh
came to me saying:

bin *ad@m %a qind ‘al malk surr "Son of Man, raise a lament
against the king of Tyre,

wa-"amartd 16 k& amar [ ]294 yahwe And say to him ‘thus says
Yeahweh:'

’atta hotm tuknit293 You are the symbol of
proportionality296

[ 197 wakalil298 yopi and perfect in beauty.

ba-“iden?%? gann *ilghim hayita You were in Eden, El's
garden30°

2%4Following OG, MT ’day is taken as a secondary editorial gloss.
250G su aposphragisma homoicseds , youare the sealofa likeness/pattern,” reflects

the reading ’th htm thoyt. Graphic confusion between bét and ka ph could have

resulted in the reading of OG. MT tknyt is the more difficult reading, and has been
adopted.

2%Literally, "you are the seal of proportion” The meaning implies complete
proportionality. Perhaps we might also translate, "you are the sum total of perfection”

2%7m1’ hkmh “full of wisdom" is missing from OG. We take it a3 a late addition to the
Hebrew text. The OG reading has been preferred.

2%80G stephanos, "crown"

2%90G interprets this as a simple substantive rather than as a place name, reading
tryphé, "softness, luxuriousness.”

30We suspect a euphemism or metaphor here for the divine council The accent here
is on EI's ownership and the favored status of the being in question We suggest that gn

’Ihym originally read gn ’Im, “the garden of Ei himself."
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kull *abn yaqara masikataka30! Every stone of value was
your adornment302

[’udm pitda wa-yahlém tarsis carmnelian, chrysolite and
topaz, jasper,303

suhm wa-<aspe sappir nupk wa-barqat]3%  onyx and Jasper(?), sapphire,
ruby and emerald

010G endedesai, "you have put on for yourself”

302We see here no priestly allusion Instead we see an allusion to astral deities
(Zimmerli 1969:93). That the precious stones are his adornment means that they
surround him, hence they are his coterie, his supporters, his sub jects. We are
reminded here of the Jr phr "Shining Ones of the Council’ mentioned in CTA 23.

303BDB:1076 lists Dn 10:6 and Ct 5:14 as instances when tr¥y¥ is used as a simile of a
resplendent body.

304MT lists nine of the twelve stones found in the first description of the
priestly ephod in Ex. 28:17-20. OG mentions twelve stones in its list, adding
“and gold and silver” (argyrion kaj chrysion) also. This reading is marked
with the obelus in Mss. O of the Origenic Recension and is missing from
several other early Christian witnesses to the Greek text. Taking note of the
stones as they are found in Ex. 28:17-20 and in MT of Ezekiel 28:13, the
order has been changed so as to form an inclusio marking the list itself as a
self contained unit. The stones are arranged in four groups of three in

Exodus:
Arrapgement Stopes
ABC ’dm  ptdh w-brqt
DEF Bpk  spyr w-yhim
GHI m Jw w-’himh
JKL ¥ w-¥hm w-y¥ph

In Ezekiel the Stones of the first, second, and fourth tiers in the Exodus list
are found arranged as follows:
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wa-zahab mal’akt tuppayka and (in) gold work (were)

your settings
wa-nvqabayka [ 1305 bayom
Arrangement Stones
ABF ’dm  ptdh w-yhim
JKL u¥¥ ¥ wey¥ph
EDC Jpyr Dppk  w-brqt

The fourth tier has been placed between the first and second, but the order
of its three stones has remained the same. The order of the stones in tiers
one and two has been changed, the third stone in tier one being moved to the
third position in tier two, and the third stone in tier four being moved to the
third position in tier one. The first and second stones in tier four have been
reversed so that the order of the entire row is reversed, creating a chiastic
inclusio which seals the list as a three-line, nine-stone unit. The list ags it
exists in MT of Ezekiel either existed in its present form as a written unit or
oral formula before being added to MT, or was reworked by an editor from
the list in MT of Exodus specifically for use in this setting. What, then,
should be made of the lis: in OG?Its vorlage probably contained a list of
stones. Whether it was one similar to Ezek 28:13 or Ex. 28:17-20 cannot be
known for certain. It is most unlikely that the list in Ezek 28:13is a
completely foreign addition to the lament in its present form. It is improbable
that both the translator of OG and a late editor of MT Ezekiel saw fit
inpendently to insert lists of precious stones to enhance the composition. It
is more likely the case that a list, either the one in Ezekiel 2613 or some
other list with less than the full complement of twelve stones, was the
reading which the OG translator had before him It is also possible that some
part of the text was damaged. Desiring either to restore the list to its
original form or to embelish it for his current audience, the translator
inserted a translation of the list found in Ex. 28 or corrected a list in his
Vorlage according to that contained in Ex. 28. It is our belief, therefore, that
a list of stones of some kind is an integral part of the lament.

350G kai chrysiou eneplésas tou thésaurous sou kai tas apothékas sou en so; , and
you filled your treasuries and your storehouses with you with gold." OG is not superior
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hibbari’aka [ ]306 and your anchorings307 on
the day you were created.
We are told specifically that this lament is to be raised over the king
of Tyre, in contrast to the prince of Tyre to whom the previous oracle is
directed.308 Interestingly enough, the same myth is used as an artistic
device to illustrate the crimes of which the king has been accused. The
poem begins in primeval reality, rather than in actual time, Once again the
poet has exercised considerable restraint in editing and has allowed the myth
to convey its message directly. Its main characters are Yahweh and one of
his throne guardians. We suspect that the original characters were El and a
reeraber of his cadre of gods. Apperently, the author trusted his urbane and
literate audience enough to allow them to make the connection between the
old Canaanite myth and the historical personage in question,
An entity without flaw is described, perfect in preportion and visage.
We see in him the ultimate manifestation of the creative genius of
EVYahweh, the pinnacle of all that has been made. He is part of the divine
court, a member of the council of gods. We also suspect that he is

envisioned as one of the stars or deified heavenly bodies which were

to MT. Both attest to the reading bkh which we believe to be secondary and
superfluous. We have eliminated it from our reconstruction on these grounds.

3%6We adopt here the reading of OG, from which a Greek equivalent for Xnand is
missing. We believe it to be a late addition to the text.

307Hebrew ngb is a technical term of uncertain meaning. A cavity or hole could be
implied (BDB:666),

303There is nothing in vss. 1-10 or 11-19 which could be used in making a positive
identification of the king or prince mentioned in these two texts.
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themselves a part of the goveming forces of the cosmos.309 Of these, he is
the most perfect, and all other celestial bodies are his personel coterie; they
accent his beauty by being comparable in genus but inferior in appearance.

These were established as his assembly on the day of his creation.

14-15

anad 0 [ P kargh As for you, O Cherub

[ Inatardka®!? ba-harr quds [ 313 I set you on the holy
mount.

hayita batsk abané e[  ]314 You were in the midst of the

fiery stones,

309We would not go so far as to adopt Zimmerli’s alternate suggestion that these ’bny
’¥ be treated as those who produce lightning flashes, though we do agree with him
that environment of the assembly mount is clear (1969:93).

310We have vocalized this form as the 2nd. masc. sing. personal pronoun
SUMT mm¥h hskk has been omitted in agreement with OG.
312The copula preceeding nttyk has been omitted in agreement with OG.

3130G en orei hagid theou , ‘on the holy mountain of god,” is in agreement
with MT. Both are, however, corrupt. The heaping on of epithets and
descriptives is common during the process of textual transmission. Gn’lhym
inv. 13 and Ar’liym inv. 17 lead one to believe Ar ’lhym improbable here.
Equally unsatisfactory is the extended hr qd¥’lhym. Hr qd¥, therefore, is
preferable here.

314For a sense of the translation of OG one has to begin in the preceeding
verse, and continue through the first two lines of this section The full
reading is aph €s hémeras ektisthes 3u, meta tou cheroudb ethéka se en orej
aylo theou, “from the day you were created, you were with the Cherudb on
the holy mountain of God." Our feeling is that both MT and OG are corrupt,
and some reconstructive work must be done. OG appears to have levelled
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some of the parallelism characteristic of the original composition, favoring a
narrative description of events (note the absence of wattyk in OG), while
MT has attracted editorial activity which has redefined the sequence of
events, making the Tyrian king the recipient of all actions. He is said to have
been placed with an anointed Cherub guardian (nttyk), to have been present
on the mountain of god (Ayyt), and to have walked about (hthlkt) in the midst
of stones of fire. We propose that the Cherudb was the original focus, and
that two actions were featured. The first was his being placed on the holy
mount, and the second involved his being in the company of the stones of
fire. We have treated hthikth (an equivalent for which is also missing from
0G), therefore, as a secondary editorial addition not original to the text. Our
reconstructior. of these first three lines represents, in our estimation, the
author’s original reading. Cross (personal communication) has made an
equally compelling proposal He reconstructs the following tricolon:

’th ’t krwboom nttyk As for you, I set you with the

Cherubim
bhr qd¥ hyth You were on the holy mount of God
btwk ’bny ¥ hthikth You walked in the midst of fiery stones

The major problem with any reconstruction is reconciling the sequence of
events in OG with those in MT. If vss. 14-15 of OG are retroverted, we have
the following Hebrew vorlage:

’th ’t krwb You were with the Cherub
attyk bhr qd¥ ’lhym I set you on the holy mount
th btwk ’boy °¥ You were in the midst of fiery stones

Cross’ reconstruction follows OG closely in lines one and two of the tricolon,
the only exception being his emendation of krwb to krwbgom (a masculine
plural form). He also allows the verb nttyk to remain in the first colon and
adopts MT Athlkth for the third. From an artistic standpoint, this makes the
poetic unit symmetrical, each line having a finite verb form in final position.
Our reading commends itself for two reasons. First, its asymmetry (verbless
clause followed by two cola , each having its own finite verb form) makes it
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tamim atta ba-darakayka you were innocent3!5 in
your ways,

miy-yom hibbari’aka from the day you were
created,

‘ad nimsa’> ‘awlata baka untl iniquity was found in
you.

There are three possible interpretations of krwhb.
1. A divine name

2. An epithet of a Canaanite, Mesopotamian, or
Israelite god

3. A tte or classification of beings with a functional significance

It is our belief that the king is being idemifiéd with one of the
mythological Cherubim (hence, option three).316 The implication here is that

a more difficult reading. Second, the second and third cola follow the
reading of OG (with the exception of our elimination of ’Ikym at the end of
the second colon).

315The semantic range of tmym includes completeness as it is related to truth
(BDB:1070-1071).

316Cherubim are part of the iconographic repertoire of Canaan, Mesopotamis, and
Egypt (cf. ANEP plates 332, 386, 393, 456-459, 586, 646-650, 662, 666, and 765).
Gaster (1962:128-134) has noted that several strands of tradition concerning the
Cherubim have been woven into the tapestry of biblical literature. These include the

following:
1. The Cherub as guardian of the tree of life (counterpart of
sentinel dragons and winged colossi at palace entrances in
Babylon and Assyria)
2. The Cherub as throne supporter and ark guardian (comparable to

winged figures flanking Hiram of Byblos’ throne, the draconic z5a
who draw chariots and thrones of emperors in Sassanian and
Byzantine iconography, and the winged steeds of Yahweh who are
the personification of the winds)
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he was a member of the divine assembly which met at the holy mount,
cosmic meeting place of the gods. This must certainly have been the
meaning behind the Cherub's having been "set" (i.e. stationed in a position
of responsibility or authority) on the holy mount of god. Hyyth btwk *bny
’s is very mysterious, and we cannot identify its meaning with any
measure of certainty. As we have noted above, it is possible that the "fiery
stones” are, in actuality, stars, and that the Cherub being addressed was an
astral god. These too would, conceivably, be gathered at the meeting place
of the divine assembly. The designation "stones of fire" 1s not a wholly
inappropriate mythological, literary, or poetic image for celestial bodies,
partcularly stars. The cherub's "innocence" (tmym) is established in
contradistinction to the “iniquity” (°with) later found in him. It also helps to
establish his initial status as a figure of some Importance and honor.
Context suggests that this is one of El's’Yehweh's trusted counsclors or

personal guardians who has fallen from favor.

Gaster has also noted the similarity between the bibiical Cherubim and the
Mesopotamian karibu(or kuribu) ‘intercessor,” and has listed the following well-known
biblical attestations of the Cherubim: 2 Sam. 22:11; Psalm 18:11; Ezekiel 1.4-28; 10:3-22;
Genesis 3:24; Psalm 80:1; and 99:1.
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16-17a

[ 1317 <milla’ta@>318t3kaka31%hamas
wa-thta’ You filled your midst
with violence and you
sinned,
wa-"uhallilka>20 mih-harr >il6him so I threw you as a profaned
thing from the holy
raount,

wa—<>u’abbidk@32! kardb [ 1322 and I drove you, O Cherub,

317We have treated brb rkitk as a secondary expansijonistic addition
intended o focus increased attention on the activity of the Tyrian economy
as source of the king's sin See vss. 5 and 18 where rb and rklh appear in
close proximity (and we believe are originalto the text) accenting the king’s
economic activity. In this single instance, we interpret it as needlessly
repetitious and distracting from the overall emphasis of this section which is
on the violence and pride which have corrupted the ruler.

318We have emended the text here in partial agreement with OG.

3190G ta tamieia sou, "your storehouses,” is an expansionistic translation of twkk.

3200G etraumatisthés, "you were wounded.,” is either a theologically motivated
emendation whose intention was to remove reference to Yahweh's profaning/wounding
of the Tyrian ruler, or an attempt to make sense of the unusual syntax of the Hebrew
inv. 16, vhll followed by mn being a difficult grammatical construction OG represents
in our opinion, a superior reading.

3210G kaiégage se "and he (the Cherub) led" is either a circumlocution intended to
deal with v¥"’bd, with which the translator may not have been familiar, or a meaning
which the translator projected for the construction v ’bd followed by mn. The
proposed reconstruction which we suggest takes krwb asa vocative, eliminating the
conjunction before the preceding verd (which we have vocalized as a {st common sg.
imperfect form).

322We have followed the reading of OG here.
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mittok ’abané ’&s from the midst of the stones

of fire.

gaboh libbaka ba-upika Because of your beauty, your
heart was proud

sthhatta hukmateka23 <al yip“atakad24 You corrupted your wisdom

because of your splendor

The nature of the offense is absent, though we are told that the
Cherub's wisdom was corrupted because of his splendor and that his beauty
contributed to his pride, but it is almost certainly one involving actual or
potential harm to YahwelVEl It resulted in his expulsion from the holy

mount and his apparent demotion from the status of astal deity.

12b-18a

325¢q] 2ars hisliktka I trew you to Earth,

la-pané malakim natatika I put you on display before
kings,

la-ra’>wa baka to behold you.

mir-rubb ‘awénayka ba-‘awl rakullatayka In the greamess of your
Iniquity, in the
unrighteousness of your
trade,

hillilta326 magqdasayka you profaned your holy
places

Focus returns to the king of Tyre, emphasis now being placed on

commerce as the force which corrupted him. The author intends for an

330G reads diephtharé hé epistémen ‘your wisdom was corrupted.” This presumes the
existence of a D- form of v¥At in its Vorlage. An active form is preferable.

324.meta tou kallous sous “with your beauty,” is the reading of OG.

350G adds dia pléthos hamartion sou “because of the magnitude of your sins." This is
clearly expansive, and the shorter reading of MT has been adopted.

3260G, ebebélGsa "1 profaned” is not superjor to the reading of MT.
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equation to be drawn be?veen the cherub, whose perfection was ruined
by violence, and this king. The profanation of temples ("holy places") may
be a stock accusation made of all monarchs who have met with popular
disfavor or an actual reference to the Plundering of temples to produce

revenues. We suspect that the former is true in this case,

18b-19

wa’->9s]> 28§ mit<tokaka hi’ akalatka Therefore I brought fire from
your midst and it
consumed you,

wa’-ittinka la-’ipr ‘al ha’-’ars327 and I tumed you to ash on
the earth,

la-éné kull r6°ayka in the eyes of all who beheld
you.

kull yédi‘ayka ba‘~‘ammim Samimid ‘alaykd  All who know you among
the peoples are appalled

at you.
ballahét hayita You were dreadful,
wa->énaka ‘ad “6lam but you will be no longer.

- Zimmerli proposes that the intention of vs. 19 is to convey the idea
that fire issues forth from the place of sin (the sanctuary) and destroys the
sinner (1969:94). However, we believe that the poet intended to convey a
dual image. Like the cherub, the human king will be made like an astral
deity, but with one exception. The flame which is characteristic of the
former will consume the latter, reducing him to ash. This will be his end.
Like his primordial counterpart, he too shall die.

- ie 11-
Yehweh's/El's trusted associate, who was without equal in the crested
order, is compared to the king of Tyre. Both are fated for destruction

because of their pride and their vanity. Corruption has resulted in their

3270G reads epi tés gés sou “upon your land."
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being deprived of that which makes them what they are. For the cherub,
this involves being expelled from the assembly mount and having his “"fire"
extinguished metaphorically (i.e. by being deposed as an astral deity). The
king is to be exiled from the holy mount (i.e. denied his kingly functions as
head of state and chief patron of the cultus). An all consuming fire is to
come forth from him, reducing him to ash. Primeval and contemporary
metaphors are mixed: the astral god is deposed like an earthly king; the
earthly king is consumed by a fire like that which causes the stars of
heaven, and the cherub, to shine.

Cooke (1936:315), Zimmerli (1969:94ff), and Eichrodt (1970:392-
395) have noted that vss. 11-19 draw on an old Semitic myth. We would
summarize its content as follows:

1. Yahweh/El creates a perfect being, divine in nature,
incormparable in beauty and wisdom.

2. He is present in Eden (at the Holy Mount) and is placed
among the ranks of celestial gods where he enjoys favored
sta‘tius. He is surrounded by other beings of light (astral
gods).

3. He is considered blameless until he was found to be filled
with violence. He was corrupted by his beauty and wisdom.

4, He is driven from the Holy Mount, removed from the ranks
of the astral gods, and cast down to earth.

The pride expressed by the cherub, the corruption that led to his downfall,
and his expulsion from the mount of assembly are echoed in Isaish 14,
Daniel 11, and vss. 1-10 above. The reference to the ’bny s brings to mind
the enigmatic mt w sr and sr pjr of Ugaritic lore, the rs‘ym and “their
light" (°wrm) of Job 38, hyll bn shr of Isaiah 14, end the transformation of
the righteous into resplendent creatures in Daniel 12. Though we are not

informed as to the specific crimes which were committed, we are told that
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the protagonist was “filled with violence" and "sinned" (vs. 16), and in
another that he "corrupted” his wisdom because of his “"splendor" (vs. 17).
The poet's concern with the king of Tyre and his shortcomings caused him
te deemphasize the specific actions of the mythological criminal. However,
from what we are told, it is'f clear that these events bear no similarity to

those involving Athtar in Ugaritic myth.
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Genesis 6;1-4328

Several satisfactory treatments of this text exist, of which Gunkel
(1901), Kraeling (1947), Childs (1960), Speiser (1964), Von Rad (1972),
Cassuto (1961), Westermann (1974), Petersen (1976), Clines (1976), and
Hendel (1987) must be noted. The old correlation of brevity with originality
when assessing the age of biblical literature has long been discarded as
minimalist and completely at variance with what is known about orally
composed literature 329 At the same time it has also been established
convincingly that the Priesdy stratum of the Pentateuch is essentally
editorial in nature rather than being a narrative source (Cross 1973:324-325).
The implications of these two developments and their impact on shont,
seemingly independent, pericopes in the Hebrew Bible cannot be
underestimated. Cenesis 6:1-4 has toubled generations of interpreters
precisely because of its length and its suspect relationship to the narrative
traditions which it precedes. It is, by all appearances, a “surmnmary-
composite," components of at least three myths being found within it Its
author was an editor, prcbably P rather than J, though J and P had

knowledge of the traditions which are part of it. As part of the preface to

328While it is impossible to reconstruct the poetic original (no doubt an oral
composition) from the existing prose, in & manner similar to that attempted by Sievers
(1904:17, 249-250), it makes sense to try 1o recover something of the original scope
and symmetry of this passage in order to understand its meaning. For this reason our
graphic presentation of the reconstructed text is stichometric (ie. line by line), but
this is in no way to be construed as an indication that Genesis 6:1-4 consists of poetry
as opposed to prose.

329gee especially the critique of Gunkel by Cross (1983a:22).
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the flood story, it serves to accent the pervesiveness of sin which leads to

the destruction of the earth.

1-2

way-yahi ki hihill ha>-’adem la-rubb “al pané ha’-’adams330
wa-banst>3! yulladd la-himm

wayyir’@332 bané [ Jilshim333 [ Jbanst [ JPadam3™ ki t6b6t hinna
way-yiqqahd la-himm nasim mik-kull *asr bahard

When menkind began to increase upon earth,
and daughters were born to them,
the gods saw that mortal women were beautiful,
and they took for themselves wives from those they selected,
Wayyahi ki is a waw consecutive form yet, at the same time, it is
thematically disjunctive. The sequence of converted imperfect forms follows

bara’amin 5:2. Way-vahiis then ubiquitous throughout the genealogical

300G hénika érxanto hoi anthropoi polloi ginesthai epi té3 g€s, ".at that time
when/when men began to be numerous upon the earth” The texts of OG and MT are
identical

310G thygateres, "daughters.”

3320G idontes, “having seen."is periphrastic. It does not reflect a reading superior to
MT.

333The original here may have been bané ’ifim , & designation for the members of the
divine council similar to that found in the mythic lore of Ugarit. Another possibility
would be to emend to bané <’il-mi >, "the sons of E himself / the very sons of E1"
though this is a less attractive alternative.

334The definite articles before ’i6hdm , bandt, and *adam obscure the intended
mythological allusion which juxtaposes the gods and the offspring of mortals. For this
reason they have not been included in the reconstruction of the text.
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section ending at 5:32. In 6:1 and 6:5 way-yahi ki and way-yar’ki are found
respectively. It cannot be merely coincidental that these come at the
beginning of short blocks of material which separate the genealogical
material from the beginning of the flood narrative. 6:1-4 tells of divine-
humen commingling leading to a reduction of the human lifespan. 6:5-8
briefly recounts the wickedness leading to Yahweh's decision to eliminate
humankind and Noah's favor in Yahweh's eye, the reason for which is not
given. 6.9 seems like a secondary insertion to link 6:1-8 with 6:11ff (its
purpose being to explain why Noah found faver with Yeahweh). If 6:11ff is
rejoined to 5:32 not only does the resuling narrative proceed smoothly, but
the sequence of converted perfects continues without interruption. This leads
one to suspect that the construction Converted Imperfect + ki is used in this
immediate context to mark the intrusion of secondary material. Continuity is
maintained, but the distinctiveness is indicated. There is a strong possibility
that 6:5-8 is an alternate introduction for the flood story while 6:14 retains
elements of another introductory scenario establishing the reasons for the
destruction of humanity (involving the offspring of the divine-humean union
and the disruption of cosmic harmony) which have been muted. In its
present form, 6:1-4 maintains its independent character in spite of some
internal discontinuities and visible seams. Ultimately, the pattern of
Converted Imperfect + ki does draw attention away from the flood and to
the gods, mortal women, the “fallen ones," and Nosh.

The gods and their copulation with mortal women is a motf attested
In Greece. Its origin, like that of most mythological material, is subject to
debate. An important issue is the extent to which such union is considered
to be a crime elsewhere in the ancient Near East, The editorial hand

responsible for the preseat shape of Gen. 6:14 considered the act itself a
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crime, the penalty for which was to be assumed by humens. The change of
the penalty in v. 3 (from punishment of the gods?) and the positioning of
this passage before the flood narrative reflect the editor's desire to place the

onus of cosmic breakdown on human agency.
3-4

way-y6’mir yahwe335

16> yadunn rihd ba-’adam336 Ja-glam [ 1337

hd> basar338 wa-hayll yamayw339 mi®a wa-‘isrim San3340
han-napTim34! hayG ba’>-’ars bay-yamim heh-him

350G reads kyrios ho theos, "the Lord God," possibly reflecting yhwh ’Ihym. MT is
superior.

330G, en tois anthropois toutois, “in these men,” is an expansionistic reading.

33TMT ba-¥aggam is not found in OG, and may have been added after the translation
of OG. It i3 also possible that the translator of OG took it to mean, ‘because,” or, "by
reason of,” and that dia to is evidence of this. It seems more likely that a late editor
added it in order to explain the Ccryptic statement from Yahweh which comes before it.
3380G dia to einaiautous sarkas, "because they are flesh"

33%0G haiémeraiautdn, "their days,” against MT, “his days.”

3400ne suspects strongly that the quote attributed to Yahweh was not an original part
of the tale describing the commingling of the gods and mortal women Condemnation of
the activity would be more appropriately directed toward the gods, and it is likely that
originally a statement doing exactly that stood in place of the present one. An editor
has shifted the focus of the myth to the the earthly realm, and the result is an apologia

for a human's limited lifespan.

3410G hoi gigantes, "the giants.”
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wa-gam [ 1342 yab6>a bané [ J’ilohim °il bandt [ adam343
wa-yaladd la-himm hirama [ Jgibbérim344 2asr mi¢~‘slam anasé has-
$im 345

and Yahweh said:

"My spirit will not be strong346 in mankind forever
He is flesh, and his time span shall be one hundred and twenty years."

The, “fallen ones,"347 were on earth in those days.
And, moreover, the sons of the gods copulated with mortal women,
and they bore (offspring) for them - these are the ancient heroes, men of
renown.

It is disconcerting that punishment is directed against humanity for
activity which is initated by the gods. The relationship of the punishment to

the crime is also unclear. No offspring of the union is mentioned in vss, 1-

342’ aharé kin ’a3r is treated here as a late gloss. I agree, however, with Hendel
(1987:21, note 38) that its purpose is to account for the existence of the "fallen ones"
after the flood.

3%35ee note 91 concerning the readings bané ’ilGhin and bandt adam .
3440G, ekeinoi Esan hoi glgantes, "these have been the giants.”

3SNote that OG hoi anthrépoi hoi vnomastoi, ‘men of name,” reflects Hebrew h’n3y
h¥m, against MT which reads ’n¥y h¥m.

3%We follow Hendel's suggestion that the root here is ¥daon, "to be strong” (1987:15, n.
10).

3470r the, “ well known/very fallen one," if napili-mi (qatil form with enclitic
mém for emphesis) is read. If this suggestion is followed then it must be
assumed that hayd(3cpl) was altered from original hayd (3ms) by a later
editor unfemiliar with the use and meaning of the mém enclitic. We have
preferred the plural form in our reconstruction in agreement with Cross
(personal communijcation), who is dubious about the use of enclitic mém in
this text,
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2, so there is no reason to limit the tenure of semi<immortal creatures who
could upset the order of nature. Humanity is mentioned (in the generic
sense) in the opening verse but without character development relative to the
course of events which follows, the major characters being the gods and
mortal women. V. 3 introduces a penalty directed at humanity generally but
having distinct anti-ferninine overtones. Punishment is levelled against all of
humankind because mortal women cavorted with the gods. A tension is
clearly discernible as the penalty is well defined with motivation being
ambiguous, and the question of guilt pointing neither to the gods nor to
mortal men, but to mortal women. This is not an uga.nticipated manipulation
of material given, J's penchent for atributing sin to human free agency and
the disruption of paradise to Eve.
5um|ug[u-ﬁgngs'|§ 6
Westermann is on the right track when he isolates two thematic

swains here, %8 and judges 6:4a to be an "antiquarian gloss" (1974:368,
378). Another possibility which Westermann rejects is that v. 3 in its
present form was intended to be placed after v. 4 (1974:373). This is not as
unacceptable a solution as Westermann suggests. If the secondary gloss,
“..and afterwards" is removed from v. 4, the plot would remain perfectly
clear.

Humanity increases with resulting increase in

female offspring

Gods find human offspring favorable, choosing to

mate with them

C. Liminal offspring produced (neither human nor divine);
state of imbalance in cosmic order results

348We do not agree with his designation of these traditions as narratives (1974:368).
These are almost certainly poetic and orally transmitted sources.
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D. Damage control - Lifespan of liminal creatures is
established

The "ancient heroes” and "men of renown" are not so much evil as they are
disruptive. Their lifespan must be limited to insure the proper equilibrium
between finite and infinite beings. Vs. 3 is not necessarily concermed with
“Infringement” (Westermann 1974:373). It addresses the consequences of a
unique form of life and its ontological impact on the universe. Liminality is
generelly handled in one of two ways, either spatially or temporally. In
Mesopotamia Gilgamesh is denied eternal life. The alewife, a liminal figure
herself living at the shores of the sea of Death, reminds Gilgamesh of the
dividing line that exists between the earthly and divine worlds. Atrahasis
and his spouse are removed from the world of mortels after surviving the
flood which destroyed all creatures. It was not his collusion with Enki that
accounted for this. It was, rather, that he had survived the death decree of
the gods, an ontological impossibility. Liminality can also be ascribed to
gods like Enki (who violates divine decree in the Atadasis epic and plays
an important role in the creation of mankind) and Canaanite K othar-wa-
Basis (immortal craftsman and maker of implements of war who is allied to
no one and lives in far off Kaphtor).

Even in the present arangement of verses, the fecus of the plot
represented by this outline remains reasonably clear, but a blurring of
meaning has resulted from a rearrangement of verses (v. 4 being moved
from its original position after v. 2), the secondary insertion of wa-gam
’aharé kin "and afterwards also” in v. 4, the muting of the penalty in v. 3
(which must certainly have been directed against the offspring of the union),
and the present location of the text Just prior to the story of the flood. This

suggests that the two traditions which have been brought together here each
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detailed actions which carried penalties. The first, sexual misconduct between
gods and mortels (carrying a penalty originally directed agsinst the gods).
The second, the birth of children resulting from the union of gods and
mortels (resulting in the limiting of the lifespan of these demi-gods). It is in
fact possible that these are two parts of an original myth in which the gods
and the offspring were punished, but in which the larger part of humanity
is left alone. P and/or J had knowledge of both of these. P also had access
to flood wadition from Israel and Mesopotamia. The Mesopotamian material
envisioned the flood as a means of birth contro], the motivation for which
was the "noise" of humankind. The editorial hand which produced the
present arrangement of verses and the placement of 6:1-4 as a preface to the
flood narrative subsumed all of the these themes (penelty against the gods
for violadon of the human/divine boundary, establishment of parameters for
liminal life forms, population control due to noise) and made them serve the
laxger purpose of describing the sin of humanity and the wrath of Yahweh.
6:4al is more than an “antiquarian gloss." (Westermann 1974:378, following
the opinion of Skinner) It is the one element in the tale that gives it spatio-
temporal specificity. It is set during the time when the "fallen ones" were
on earth. The setting is primordial, from the very distant past when the
parameters of discourse between the numinous and mundane differed from
those of the narrative present.

That the “fallen ones" could be used in such a way says something
about the degree to which the tradition must have penetrated Israelite
folklore. The author must have been able to assume that his audience would
be familiar with who these beings were, where they had come from, and
what they had done to "fall." None of this information is given, so it must

have been part of the projected audience's general knowledge. Subsequent
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generations of interpreters have not been so fortunate, the basic meaning of
napilim having been extended to mean giants (Num. 13:33).349 combined
with the ubiquity of +/npl in the Hebrew Bible. The original meaning
remains a mystery. Westermann suggests that napilim was first used to
describe "semi-gods" akin to Gilgamesh and other mythical figures whose
ancestry contains a mixture of mortal end immortal elements (1974:378).

The root vnpl appears frequently in Biblical Hebrew with the basic
meaning “to fall, to lie" (BDB:656). In the G stem, it can mean to fall by
accident (Ex. 21:33), to fall as a result of a violent death (1 Sam. 4:10), to
fell prostrate - in a faint or under supernaturel experience {1 Sum. 28:20;
Num. 24:4, 16), to fall upon - meaning to attack (Jer. 48:32), to fall into
bed (Ex. 21:18), to fall (figuratively) into a deep sleep (Gen. 15:12), or to
lieflie prostrate (1 Sam. 19:24). (BDB:656-658)

Of the nouns formed from this root, napilim (BH nepilim) is the
most enigmatic. It is found only in Genesis 6:4 and in Num. 13:33 (twice).
BDB suggests the meaning "giants" (658) based on the Old Greek
wanslation (gigantes) of npylym in Gen. 6:4. The OG may have been
influenced by Greek mythological lore; it does not reflect the lexical
meaning of the Hebrew root. Grammatically, npylym can be vocalized as a
masculine plural gadl form (as in BDB), or a masculine singular gatd form

349Westermann points to scholars like Cassuto, Kraeling, Humbert,
Delitzsch, Nahor and others, who have attempted to deal with the meaning
of vapl in Ezekiel 32:20, 22, 23, 24, and 27 (1974:378). This showd certainly
be augmented by an examination of each occurrence of the root in literature
with considerable mythological content. Nominal forms should come under
heavy scrutiny, possible revocalization of participial and infinitival forms
perhaps revealing clues to the original meaning of napil and napilim.
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with enclitic mém attached for emphasis. Here, either could be the case,
though we suspect that the masculine plural form is more easily defensible,
the presence of enclitic mém being somewhat dubious in this text (cf.
comments above). The form takes a plural verb in 6:4 but this could be the
result of a later correction. Since 6:4 is lirde more than a gloss intended to
give a concrete historical reference to the story of the sexual exploits of the
gods with mortal women, nothing is said of who these beings are. The
author has assumed that the npylym islare so well known that elaboration is
not required. Given this set of circumstances, the most acceptable translation
is one based on the meaning of the root, hence, “the fallen one(s)." From a
literary-critical standpoint, it is not insignificant that the story for which it is
a referent begins with a crossing of the boundary between the land of the
gods and that of humans (possibly a descent from a higher realm - the
heavens - if these are gods of the upper region rather than chthonic deities)
and mentions the demise (or "fall" if the resulting decrease in lifespan is
treated allegorically) of humanity as a result of this activity. Beyond
grammatical (based on the meaning of the root), morphological (established
by an assessment of the noun pattern), and contextual evidence (determined
by immediate usage), there is litle upon which to base a more substantial
conclusion. In Num. 13:33, the npylym are said to be occupying the land of
Canaan. bny ‘ng mn hnpylym is either a parenthetical remark or secondary
addition the intention of which was to define who the npylym were, and to
distinguish between the mythical npylym (in Gen. 6:4) and those occupying
the land of Canaan. An examination of the story of the spies reveals that
the actual identification of the npylym is not one of the focal points of the
plot. They s.erve as one of many "excuses” cited for not proceeding with

the conquest of Canaan. The episode highlights Caleb's (of Judah)
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moderating influence in the debate over whether or not to invade Canaan,
and reenforces the place of the tribe of Judah as a ieader in the program of
conquest; it is its representative who is able to see beyond the unfounded
fears of the spies and the congregation. After being named (13:4-16) and
dispatched (13:17), the spies return with a mixed report (13:25-29, 31-33).
The land wes good, but occupied by the Anagim (13:28), Amalekites,
Hirites, Jebusites, Amorites, and Canaanites (13:29). Caleb, also one of the
spies, reports that there is no obstacle to successful conquest (13:30). Those
who accompanied him disagreed, this time claiming that the land "devoured
its people” (13:32), that those who lived there were of huge stature, and
that the npylym (who are identified as offspring of the Anagim, who were
descendants of the npylym, were in the land. Those assembled in the
wildemness are said to have been swayed by the negative report of the
majority of spies and supported a retum to Egypt (14:4). The wrath of
Yahweh is kindled (14:11-12), and all except Caleb and Joshua (14:24, 30,
38) are fated never to enter Canaan. A plague claims the lives of all the
spies except Joshua and Caleb (14:38), and an attempt to conquer the land
from the hill country, which Moses advised against, leads to a resounding
defeat (14:43-45). Caleb's voice is one of practicality as well as one
expressing loyalty to Yahweh (running counter to the “murmuring” of the
people). The report itself is arrenged in a cyclical fashion from 13:28-32
(beginning eand ending with references to the stature of the land's
inhebitants), with polar opposites used to introduce and conclude it. In
13:27 the spies report that the land is good; in 13:33 they report that the
npylym are there. Within this arrangement, the spies' response uses a
progression of excuses listed in ascending order by degrees of

fearsomeness.
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The Land is Good 13:27

Strong People 13:28

Fortified Cities 13:28

The Anaqim 13:29
Amalekites, Hittites, J ebusites,

Amorites, Canaanites 13:29

The Land Devours its People 13:32

People are Monumental in Size 13:32

The npylym are there 13:33

The spies report that compared to the npylym, they are like grasshoppers
(13:33). The operational motif here is that the land is forbidding, its cities
unconquerable, and its inhabitants strong. Nothing is said of the npylym
except that they of greater stature than the spies. Should this be taken
literally, figuratively, or both? The final option seems most sensible given
the emphasis of the story. Who the npylym are is left a mystery, except for
the parenthetic/explicating gloss in 13:33, which in light of the above is a
secondary addition to thg original narrative. The purpose of the gloss was to
clear up some of the ambiguity. I think that 13:33b ("..and we seemed like
gresshoppers and so we seemed to them") is also a secondery addition
which helps to clarify further who these beings are for a later audience.
Originally, the account concluded simply with a reference to the npylym
being in the land, the purpose being to provide the most compelling in a
series of reasons not to occupy the land. The author's intention was to
muster images of a land which was itself openly hostile ("it
devours/consumes its inhabitants”) where mythical creatures dwell (the
npylym). The effect is that Canaan is perceived a land where primordial
chaos reigns. Npylym thus retains its mythological force. No extension of
meaning has taken place. The basic meaning "fallen ones" (here certainly a
plural form) is retained. 12:33b attempts to impose a layer of different

wadition to identify who hey were. The original narrative needed no such
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additional embellishment; the identfication of the “fallen ones" with
primordial reality (perhaps indicating that the immediate audience had
knowledge of a npylym wadition) being sufficient to conjure powerful
images of dread and death. Unlike Gen. 6:1-4 which uses the "fallen ones"
as a temporal referent, Num. 13-14 uses them as a mythological referent in
anti-Canaanite propaganda. In both cases nothing conclusive may be said
about who they are or where they come from. References to their stature
are of suspect originality in Numbers. In the end, the most that can be said
1s that they have "fallen” (Literally?/figuratively?), they belong among the cast
of primordial cheracters (predating or coeval to the events in Gen 6:1-4),
and they are archetypal representations of fear and chaos (Num. 13:33).

Can a case be made for 1dentifying the "Fallen Ones" with mt w s
and the st phr of Ugaritic lore, the rsym and "their light" of Job 38, hyll
bn shr of Isaiah 14, the srym of Psalm 82, the unnamed figure who is cast
to earth in Ezekiel 28:1-10 and 28:11-19, or the activities of “Athtar known
from the lore of Ugarit?? The lack of astral Imagery in Genesis 6:1-4 and the
brevity of the text make this identification impossible. We may only suggest
that the spectacle of the fiery demise of a meteor, for example, or of
apparent incomplete ascent of the planet Venus to the heavens in the early
morning and evening might have been capable of conjuring images of
deposed or "fallen" gods. The connection between the npylym and “Athtar
must remain unresolved untl more information is available about his place
in the pantheon. As we have already stated, his descent from Sapon is
depicted as voluntary. He comes down from his position on Ba‘l's mount,
but does not "fall." It is also clear that he is not removed forcibly from

office. Beyond these modest conclusions, litle else may be said.
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: | Revi f Hel Evid

Our study has established that I'sajah 14, Daniel 11, 12, Ezekiel
28:1-10, and Ezekiel 28:11-19, reflect mythological pattems that are
remarkably similar. In each text, criminal acuvity against Yahwel/El is
deteiled on earth and in the cosmos. In Isaish 14, the fall of the king of
Babylon and the demise of the astal god, Helel son of Sahar, are
recounted. Both are said to be guilty of hubris and both are condemned to
Sheol. Helel's great crime is his desire to make himself like Yahweh. In
Deniel 11 and 12, the crimes of Antiochus Epiphanes are described using
similar imagery. The king is cast as a usurper who came to power by
subterfuge. He, like the king of Babylon in Ismah 14, is also guilty of
excessive pride. He breaks with traditional worship practices and is also
said to have refused to honor the highest of gods. His final campaign is to
lead him to the holy mount where he will camp. This will signal the
beginning of his downfall because Michael, the great prince of Yahweh's
host, will arise to rescue the faithful, who will shine like the firmament of
heaven and the stars. In Ezekiel 28:1-10, an ambitious Tyrien prince desires
to be enthroned in the place of El Corrupted by his wisdom, he is
condemned to Sheol. In Ezekiel 28:11-19, the king of Tyre is compared to
a rebellious Cherub who once enjoyed Yahweh/El's favor. The former is
said to have been corrupted chiefly by the wealth of his nation. The fall of
the latter is atributed to his wisdom and beauty which led to his corruption.
They are to enjoy similar fates, The king is to be consumed by fire. The
Cherub is relieved of his position as an astral god.

In two of these texts, Isaiah 14 and Ezekiel 28:11-19, we are given
the identites of the mythological characters compared to the kings of
Babylon and Tyre. The content of each may be outined as follows:
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Isaiah 14
1. Helel desires to:
a. ascend
b. set his throne above El's stars
c. sit on the assembly mount
d. ascend above (ride?) the clouds
e. make himself like the "Highest"
2. Helel is brought down to Sheol
Ezekiel 28:11-19

1. The Cherub is perfect and was stationed in Eden, on the

holy mount, where he enjoyed favored status (as an
astral god?)

2. Fault was found with him and he was cast from the holy
mountain and driven from the "stones of fire"

Note should be taken of the fact that In both texts, the holy mount, the
place of the meeting of the divine assembly, is mentioned specifically. In
Isaiah 14, it is one of the objects of Helel's desire. In Ezekiel 28:11-19, it
1s the place where the Cherub lived before he was driven out by Yahweh.
In Daniel 11, 12 end Ezekiel 28:1-10, while the mythological figures in
queston are not identified, patterns similar to those cited above are
discernible nonetheless. The interweaving of historical and raythological
elements makes separating them quite difficult. We have listed below the

outline of the myth as it may most reasonably be reconstructed from the

evidence available to us,
Dapiel 11, 12

1. One god makes claims against all the gods and
against the "god of gods"

2. He establishes a battle encampment at the
holy mount

3. The commander of Yahweh's army arises and combat
ensues
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Ezekiel 28:1-10
1. A god whose wisdom and pride are substantial claims
to be El and desires to reside in El's dwelling
place
2. He ishwill be thrust into Sheol for his presumptions.
In each of these texts, the scene is the mount of assembly and the principal
character is a god who assaults the highest god in the pantheon verbally
and/or physically. If our reconstruction is correct, Daniel 12 retains memory
of the mustering of the high god's armies in response to this challenge, but
records no outcome. Ezekiel 28 notes the outcome but lacks deteils of the
conflict which preceded the usurper's fall. From the foregoing analysis, it

must be noted that in each of these texts, the following elements are found:

1. A god is described who possesses one or more of the
following traits:

a. an astral nature
b. wisdom

c. beauty

d. pride

2. This god is said to have enjoyed favorable status within
the divine assembly at some point in time350

3. A verbal or physical attack is made against the chief-god

4. The holy mount functions in one or more of the
following capacities:

a. as the desired dwelling-place of the
usurper

b. as the site of cosmic conflict

c. as the original home of the usurper

5. The reversal of fates is expressed in one of the following
manners:

a. In the descent of the usurper to Sheol
b. in the expulsion of the usurper from the

3501nIsaiah 4:121f, Helel’s fate would have little significance unless he held a position
from which he could “fall”
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holy mount
c. in the nse of the armies of the chief-god

In response to the usurper's attack35!
The presence of these elements indicates that we are not dealing with
several different myths. Instead, it suggests the possibility that we are
dealing with a single myth which has assumed varied forms. The
interpretive agenda of the poets who mediated the myth determined the
shape which it took. For example, Isaiah 14 seems partcularly concerned
with the downfall of kingship as an institution. Daniel 11, 12 is focussed
on the fate of the faithful in the eschaton and the fall of Antiochus
Epiphenes. Ezekiel 28:1-10 is concemed with the abuses of wisdom and the
excesses or princely ambition. Ezekiel 28:11 19 is concemned with
hegemonic abuses caused by wealth and pride.

Job 38, Psalm 82, and Genesis 6:1-4 share almost none of the features
listed above, but are useful, nonetheless, in helping to understand the
mythology behind Isaiah 14, Ezekiel 28, and Daniel 11. Job 38:13-15
describes the mythological rsym, “their light," their exposure after the
creator-god seizes the “skirts of Earth," and the breeking of the “upraised
arm." We have suggested tentatively, on the basis of comparative evidence,
that this may be a reference to cosmic conflict We have also noted the
possible connection between mt w sr (CTA 23), st pbr (CTA 23), hyll bn
shr (Is. 14), *wrm (Job 38), Stym (Psalm 82), and *bny 5 (Ezek. 28). We
have also commented on the use of the myth Adam's fall and that of the
Srym as the background against which Yahweh's elimination of the gods cf
the nations is illustrated in Psalm 82. As for Gen. 6:1-4, we have examined

the use of npylym, and noted that it is used as a literary device to establish

351Cf. Daniel 12:1-3.
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the antiquity of the myth of the cohabitation of mortel women and the gods.
We have concluded that they represent the forces of chaos in the human
realm. We are unable to establish their relationship to the "Shining Ones" of
Hebrew and Canaanite wadition with certaimty.

The density of Canaanite mythological elements found particularly in
Isaiah 14, Deniel 11,12, Ezekiel 28:1-10, and 28:11-19, but noticeable also
In Psalm 82, Genesis 6:1-4, and Job 38, suggests that this myth came to
Israel by way of Canaan, Unfortunately, we have no Canaanite counterpart
to this myth. Linguistic evidence points toward the possible identification of
‘Athtar as the combatant against E] in the original myth and toward a
connection between this god and the "Shining Ones" referred to elsewhere
in Ugaritic and Hebrew myth. ‘Athtar is cast neither as usurper nor rebel at
Ugarit. This is not to suggest that such a tradition did not exist in the
Ugaritic mythological corpus, yet it must be remembered that we have lite
evidence from Ugarit on which to make any claims about Athtar. Future
archaeological research may reveal additiona] information about him. It may
also lead to the discovery of the Ugaritic counterpart to this myth. For the
present ime, we must limit ourselves to more modest conclusions. Isaiah

14:12 is the strongest evidence in support of identifying “Athtar as the rebe]

this claim. Helel's desire to make himself like "the Highest" echoes the
boast °] ’ny placed on the lips of the prince of Tyre in Ezek. 28:2, as does
the accusation made against Antiochus in Daniel 11:37, that is, that he
elevated himself to divine status ("he will magnify himself over all"). These

data suggest that these texts had a common progenitor.
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Conclusijon
There almost certainly existed an old Canaanite myth that told of
sedition against the high god of the pantheon. We are convinced that the
chief protagonist of the myth was the god “Athtar. The influence of this
myth in Israel was pervasive and is attested to by the distribution of its
reflexes across a broad spectrum of time and in a variety of socio-political
setings. It was a particularly malleable myth. Its didactic value in matters
ethical, moral, and practical, allowed its incorporation within the primeval
cycle, the Yahweh Speeches of Job, the proto-apocalyptic poetry of
DeuteroIsaiah, the oracles of Ezekiel, the apocalyptic semiotic universes of
Danie], I Enoch, and Jubilees, and the reflections of the unknown
hymnodist who authored Psalm 82. Remnants also remain in the literature
of the early Christian movement of the first and second centuries of the
Common Era. We should not expect to find agreement in structure, detadl,
plot, purpese, or characters in so great a variety of sources, sub-cultures,
and tme periods. We must allow for those wansformations which give rise
to the emergence of interpretive adaptations of the myth, engineered by
literary artists who make use of the material in meeting specific social,
religious, political, and artistic agends. This enables us to lock at the
relationship between a single reflex of the myth and its immediate context.
Our study has established that:
1. Hebrew literature retains evidence of several revolts against
Yahweh.
2. Similarities in plot shared by Isaish 14, Ezekiel 28:1-10,
Ezekiel 28:11-19, and Daniel 11 suggest these biblical texts
are the offspring of a single progenitor.

3 Mythological motifs in the Hebrew texts containing this myth
are similar to those found in the lore of Ugarit. In particular,
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it appears that the original myth involved a revolt against El
by a member of his divine council.

4 The events which form part of the revolt myth as it is
attested in Hebrew literature have no counterpart in Ugaritic
lore. The exploits of “Athtar which are found in Uganitic
mythology in no way indicate that he initiated or participated
In & revolt against EL.

S. Descripdens of the rebel in Isaieh 14, Ezekiel 28:11-19, and
Psalm 82 along with the description of the fate of the faithful
in Daniel 12:1-3, suggest that he was an astral god, perhaps
even a member of Yahweh's celestial army. To the extent that
& convincing linguistic argument can be established linking
‘Athtar, the "Shining Ones," mt w sr, and the s phr known
from Ugaritic myth on the one hand, and Ayl *wrm, the
r$ym, sym, end the bny °s known from Hebrew literature
on the other, one may suggest tentatvely that Athtar is the
protagonist in the myth of celestal rebellion echoed in I'saiah
14, Job 38, Ezekiel 28, Daniel 11, and provides the
background against which Genesis 6, and Psalm 82 are to be
understood. One may salso suggest, from the internal evidence
of each aforementioned text, that the goal of “Athtar's
attempted coup was to secure kingship of the cosmos from
EL

7. The dwelling place of Yahwel/El, the cosmic mountain, is the
locus of activity in the myth. It is described variously as:

a. the desired dwelling-place of the
usurp er

b. the site of cosmic conflict

c. the original home of the usurp er

8. The reversal of fates figures prorminently in the myth. The
usurper receives the opposite of what he desires,

Tentative Reconstruction of the Bevojt-Muth

We are aware of the dangers inherent in the ex eventy harmonization
of our disparate literary witnesses in the hope of reconstructing a reasonably
accurate outline of this myth, Nonetheless, we feel it necessary to conclude
with some remarks about the shape which the myth may have assumed in
its earliest form. Therefore, the following is offered as a tentative
reconstruction based on our interpretation of the texts examined in this

study.
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After having enjoyed primacy of place within the pantheon as one of
the creator-god's most perfect creations, endowed with wisdom and beauty
(cf. Ezekiel 28:3,-3, 12b, 15, 17), “Athtar conspired to make war against E]
and wrest control of the pantheon and the cosmos from him. He was
corrupted by the very characteristics that made him unique amongst the gods
(Ezekiel 28:2, 5, 15-17). This lead him to claim equality with El (Ezekiel
28:2, 6, 9; Isaiah 14:14). In Ezekiel 28:1-10 he is said to have boasted of
sitting in El's throne (28:2), of being in possession of a wisdom comparable
to El's (28.5), and, indeed, of being El (28:9). In Ezekiel 28:11-19, he is
said to have had high stetus in Eden on El's mountain (28:13), where he
walked in the midst of other astral gods before corruption led to his dernise
(28:13-18). In Isaiah 14, he is said to have aspired to rise above the
circumpolar stars, to set his throne on El's mountain in the far north, to
mount the clouds like Ba‘l, and to make himself like Elyon El) (14:13-
15).352 He declared war against El and pitched his batde encampment at
El's tent-shrine (Daniel 11:45). He is defeated,33 driven from his place on
the holy mount (Ezekiel 28:16), and sentenced to the underworld (Psalm
827, Isaiah 14:9-11, 14-19; Ezekiel 28:8).354

352The author of Deniel 11 has muted, to some extent, the mythological fnaterial
related to the crimes of the primordial rebel and has made general comments about the
criminal’s boasts (1121, 36),

353J0b 38:13-15 may represent an intermediate stage in the myth when ‘Athtar and his
band fled to Earth for protection after being defeated by EI's forces, and before being

sentenced to the underworld.

3%1f we follow Daniel 12:1-2, then we may assume that the defeat came at the hands of
the commander of EI's celestial army.
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R#ym 356 X X

Npylym/vnpl X X

Rebel's Presumption X X X

Earth as Refuge357 X

Sheol/Underworld358 X X X X
Rebel's Initlal Status359 X

Michael X

<Athtar as King X

Astral lmagery360 X X X X X X
<Athtar Epithets X X X X X X X
Rebel's Attribs,361 X X X

El's Abode X X X X

35Key: X=element found in text, Gn=Genesis 6:1-4; JB=Jod 38:1-38;
EZA=Ezekiel 28:1-10; EZB=Ezekiel 28:11-19; Dn=Daniel 11:21, 36-39, 45;
12:1-3; C2=CTA 23.1-24; C23=CTA 238-11,52-56, 61-64,; C29=CTA 24.23-
33; C8=CTA 6.1.43-67; Is=Isaiah 14:4b-20a

Gn Jb EzA EzB Ps Dn 2 23 24 (6
X

X

X X X X

356We refer here to those who served as ‘Athtar’s contingent in his coup against E1

357Here we suppose an intermediate stage in the revolt during which ‘Athtar and his

rebel band fled to Earth for protection after the coup failed.

353we refer here to those instances in which the underworld or earth is envisione
& place of punishment or debasement for the rebel

359We include here descriptions of the rebel’s pre-revolt status (ie. as a favored
member of the divine court or privy to certain cosmic events),

360This category includes stars and other astral deities.

361Chiefly involved here are his wisdom and beauty.
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ksyl
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skwy

Ezekiel 28:1-10
’]

mwsb ’lhym
blbymym

dn’l

Ezekiel 28:11-19
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>bny °s
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Daniel 11:21., 36-39, 45: 12:1-3
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bynymym
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fppendiy C
< ar: An tRcursus

Several studies have attempted to reconcile the varied and sometimes
conflicting data about the Semitic god Athtar. Of these, the examinations
Gray (1949, 1965), Gaster (1950), Caquot (1956), Dahood (1958), and
Roberts (1972) deserve mention. A brief review of their contributions will
be made, followed by a sixmmation of where we now stand with regard to
our knowledge of “Athtar's place in the religion of Canaan and elsewhere in
the ancient Near East,

Gray (1949:72-76, 80; 1965:169-174) accepts the hypothesis of
Nielsen (1936) and posits a Canaanite ‘Athtar=Venus=South Semitic “Athtar
identification.362 The quote below illustrates the extent to which he has
adopted this position. Note should be taken of the manner in which he
accounts for the compensatory effect of cultural isolationism on the rate of

societal change.

362According to Gray, Nielsen suggests that ‘Athtar tradition from South Arabia
reflects an early stratum of Semitic religion Nielsen posits that the ‘Athtar of the
Ugaritic texts is to be identified with the ‘Athtar of the South Arabian pantheon In this
setting he is the son of the moon-god I1and the sun-goddess Athirat, and the
deification of the Venus star, the brightest of celestial bodies after the sun and moon.
Nielsen suggests that at Ugarit, two cultural strains have merged, leaving their mark
on the pantheon These consist of an archaic stratum whose origins are in the
essentially nomadic culture of the desert, and a younger level which is fundamentally
agricultural in character. There is a pervasive bias that undercuts the type of analysis
undertaken by Nielsen He implies that the rate of social change in primitive cultures is
S0 slow as to be almost undetectable. This allows him to bridge the temporal gap
existing between Ugaritic and South Arabian sources. No culture can escape the
effects of change. Nielsen's acknowledgement of the existence of a conflate culture at
Ugarit incorporating nomadic and agrarian strains confirms this. Nielsen is also
incorrect in his identification of I1 a3 moon god and Athirat as sun god.
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We accept Nielsen's theory on the grounds that the

lapse of time in this case is discounted by the isolation

and natural conservatism of the Semitic communities of

South Arabia and the oases, where life was for so long

immune from extraneous influences. (19465:169)
Gray establishes that the province of ‘Athtar was irrigation. He also
addresses the problem of why it is that Athtar's name is absent from the
lists of gods at Ugarit. He concludes that he was assimilated to Shr and
SIm, “the twin deities manifest in the star of Dawn (8hr) and Completion
(8Im) of Day" (1965:170). In additon, he finds that the name Ashtar-
Kamosh found in the Mesha Inscription indicates that the gods Ashtar and
Kemosh could be assimilated with litle difficulty if not actually identified
with one another. He extends the identification process to Ammon and finds
Milkom to be yet another ‘Athtar hypostasis. His finel identification equates
‘Athtar, Kemosh, Milkom, and Shalim. This is indicated by the failure of 1
Kgs. 11:7 to mention “Athtar by name (only his hypostases Kemosh and
Milkom are mentioned), the reference to astal worship as background to
Josiah's reform in 2 Kgs. 23:5ff,, indications congruent with information in
the account of St. Nilus that ‘Athtar was worshipped with human sacrifice
(2 Kgs. 23:11, 16:3, 17:17, 3:27, and 2 Chron. 28:3). He also believes that
worship of “Athtar was centralized at Jerusalem at least since the 18th
century B.CE. He cites Zephaniah 1:5, 2 Kgs. 25:4, Neh. 315, 2 Kgs.
21:18-26, the names of David's sons (Absalom and Solomon), and the
neme “Jerusalem" in the Egyptian Execration texts as evidence of this,

While we acknowledge the remote possibility that shr end sIm might

possibly be hypostases of “Athtar, there are significant problems with
Gray's reconstruction. First, by adopting Nielsen's hpothesis he has
constructed an interpretive puradigm for his primary data which is built on

questionable anthropological and social theory. Furthermore, we are also
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unconvinced by the <Athtar/Milcom equation, and by the proposition that
Jerusalem was a center of ‘Athtar worship from ancient times. We suspect
that the ttde mlk is most appropriately applied to El. One would have to
build a more convincing case than Gray has to prove that a national deity in
Canaan, other than El, could be called “King."

Dahood (1958:85-90) notes that “Athtar usually heads lists of South
Arabian deities, and is considered to be the head of the pantheon in the
region. For him, this datum and supporting evidence from ancient
Mesopotamia indicate that “Athtar was an astral god identified with the
plenet Venus. He notes that in Arsbia he is known as "the eastern one,"
and that in Mesopotamia, Akkadien I$tar was equated with Sumerian
DIL.BAT, the name by which Venus was known. Dahood also cites
Ugeritic UT 5:1, which reads k “Sat b "when ‘Athtart sets" as evidence
of “Athtar's astralization, and compares this with PRU 11, text 162, where
the root +/rb is used to describe actvity of the sun goddess, b 5§ ym hds
Byr bt $ps Ogrh rsp "during the six days of the new moon of the month
Hiyar, Saps sets, her porter being Resep." He also cites similar usage in
UM 9:6 rb sps whl He is critical of Caquot, who treats this astralization
as a secondary development, and believes that the Ugaritic personal names
‘B ab "“Athter is my father" and Gz wm "<Athtar i1s my mother" suggest
that as early as the fourteenth centwry B.CE,, Canaanites and the first
wave of Semites entering Mesopotamia in more ancient times believed
‘Athtar to be androgynous. Therefore, Dahood takes astralization and the
duality of gender as original divine traits belonging to “Athtar. He uses
these data to refute Gray's argument that “Athtar/*Ashtart were assimilated to
Sahar and Salim. That Athtar appears in personal names establishes for
Dahood that this assimilation had not taken place by the fourteenth century
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B.CE. His proposal is that ‘Athtar was worshipped as morming star and
‘Athtart as that of the evening. He does not believe that “Athtar was
identified with deified Dawn and Dusk. With regard to UT 491 (CTA
6.1.43-67), Dahood is critical of Caquot. He argues that Caquot's argument
that astralizution is not a primary phenomenon, his adoption of the theory
that Arab nomeds did not worship stellar gods, and his view that setted
Semites would not be as inclined to worship aswal gods as would their
non-sedentarized counterparts, make his position unacceptable given the
evidence available from Ugarit, Mesopotarnia, and South Arabia. The
agreement of evidence from Mesopotamia and Ugarit concerning <Athtar's
astral character and gender binarism are indicators for Dghood that these
traits are quite ancient. We agree with Dahood that “Athtar was originally
an astral deity, binary in gender and natural manifestation.

Caquot (1956:45-60) notes that “Athtar does not occupy the place of
prominence afforded Ba‘l, Yamm, and Mot in Ugaritic mythology, and that
he appears as a lesser figure who enjoys litde glory. He is characterized as
Jealous, pretentious, and Incapable, and seems also to disappear immediately
after his failure to take Bal's Place atop Mt. Sapon. Caquot ponders
whether or not it is possible to reconstruct a complete “Athtar myth from
Ugaritic and outside dats, particularly since Athtar holds a position of high
regard in other Semitic religions. He also wonders if data from elsewhere in
the Near East are reconcilable with the relatively unflattering picture of
“Athtar presented at Ugarit.363 Caquot notes that in South Arabien

inscriptions “Athtar is the great god of the heavens who is mentioned

363These issues remain centralin the debate over ‘Athtar today.
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regularly at the head of god lists. Though other gods are given places of
greater prominence as protectors of capitals and thoss who engender kings,
Caquot suspects that there existed a more primitive phase of religious
history in which “Athtar was the primary deity. By contrast, the information
found at Ugarit does not lend itself to such clear Interpretation. In his
opinion, there appears to be a gradual debasement of “Athtar at Ugarit,
Based on his interpretation, “Athtar is cast in a most favorable light in the
Hymn to Nikkal and Yari}, but in a largely negative one in the recounting
of his conflict with Yamm (CTA 2) and his failure on Sapon (CTA 6). He
is inept as Ba“l's replacement and Impotent in his encounter with Yamm.
Caquot wonders whether, perhaps, some part of Athtar mythology has
been lost at Ugarit in which ‘Athtar was returned to his original stature
(1956:49). Caquot's conclusion, based on characteristics described in divine
epithets, is that in South Arabia, “Athter is the supreme being of the
heavens who is protector and fertlity god. The astral characteristics which
he accrues in Mesopotamia and at Ugarit are, however, the result of
secondary identification with astral phenomena (1956:57). According to
Caquot, “Athtar is master of life, of the waters which bestow it and of the
heavens which dispense the waters. He 1s, in effect, similar to Ugaritic Ba“l
in function (1956:58). His degradation at Ugarit seems, therefore, to be a
regional phenomenon (limited to Ugerit) rather than a pan-Near Eastern one.
The implication is that at Ugarit, ‘Athter is eclipsed by a god (Ba‘l) with a
role identical to his own, but whose non-astral cheracter made him more
acceptable to a non-nomadic popJation. Caquot also beileves that
sedentarized Semites would be less likely to pay homage to an astral god

than their non-sedentarized counterparts (1956:57-58). Prerogatives belonging
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to “Athtar in a non-wban setting are assigned to Ba‘l at Ugarit, resulting in
the astral deity's fall from favor.

Several of the points made by Caquot are credible. First, it is almost
certain that the Ugaritic corpus is missing a substantial amount of
mythological material relating to “Athter. This is clesr from the abrupt
ending we have at CTA 2.3.24 and CTA 6.1.67. We are unable to say at
this point whether this material included any reference to Athtar's return to
glory. From what is extant at Ugarit, “Athtar represents all that is seemingly
undesirable in a god. Caquot's interpretation of the Nikkal episode is much
too complimentary. This, leads him to believe that the testimony of Ugaritic
evidence is ambiguous. We treat the reference in the Nikkal Hymn as
negative in tone and believe that the collective witess of mythological lore
from Ugarit presents a uniformly unflattering picture of “Athtar. We do not
believe that regional adaptation plays an important part in the development
of myth. We believe, instead, that the agenda of the biblical auihors who
made use of the material helped to determine the shape that the myth
assumed in their writings. We do not accept Caquot's conclusion that
astralization is secondary in the case of Athtar. We believe that Dahood's
position is the more acceptable one. We also find his acceptance of
generalities about non-sedentarized peoples, particularly those responsible for
producing the epigraphic material in South Arabia, to be questionable.

Gaster (1950:126-127, 196-199) sees Athtar's role being confined to
that of artificial irrigation. The episode on Sapon illustrates, for him, the
inadequacy of irrigation when compared to natural rainfall ‘Athtar's failure
to fill Ba“l's throne is symbolic of this reality. He sees “Athtar as a god of

“inferior status” who is unable to assume contro]l of the earth and the
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waters. He is, therefore, a god whose aspirations far exceed his
qualifications.

With regard to the etymology of the divine name, ‘Athtar, Gaster
notes the Arabic cognate ‘aBarf "soil artificially irrigated,"364 and
“a61r,%5 which designates a wench or canal dug for the irrigation
pwposes. He also suggests that “Athtar in South Arabia and Istar in
Mesopotamia fulfill these roles within their respective religious systems.
Gaster concludes that as a deity associated with artificial irrigation, Athter's
rise to power during Ba‘l's absence is most appropriate since Ba‘l's
disappearance corresponds to the dry seeson in Syria-Palestine, Moreover,
‘Athtar's effectiveness is but a partial substitute for the full range of Ba‘l's
power. He is unable to fill his throne on Sapon, but is competent enough to
provide temporary sustenance for earth untl Ba‘] retuns. Gaster also
believes that the episode at Sapon represents the mythologization of the
Institution of the temporary king (interrex) who rules in place of the actual
king during that time when the legitimate ruler is thought to have died or
considered to be no longer in power (1950:196). We believe that Gaster's
characterization of “Athtar as one lacking the qualifications to fulfill his

aspirations is correct. However, we have some reservations about his

3640n this etymology cf. also Smith (1972:99, n 2).

36SHe recognizes a similar semantic range in Hebrew v ‘3r in Psalm 65:10, where v3¥gh
denotes the method of providing water from underground water sources (1950:126, n.
35).

-232-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



etymology of +6r in Arabic. The meanings he cites are not primary
meanings, and ‘aBari refers to land watered by rain or run-off.366
Roberts' (1972:37-40) study of the early Semitic pantheon, though
dated, remains the standard on the subject. He concludes that the names
‘Athtar and “Athtart originally designated Venus as the morning and
evening stars, the former being male and the latter female. This gender
based distinction was preserved only in West Semitic. The masculine form
assumed dominance in the East where the Semitic population, recalling the
old god's androgynous character, did not allow the grammatical gender of
the divine name to interfere with “Athter's development as a goddess. He
suspects that Sumerian influence may have played a part in this unusual
combination of taits. The personal names E'star-aba, "Eshtar is a lion,"
Eswmr-palig, "Eshtar is a slayer," and Estar-qarrad, "Eshtar is a warrior,"
indicate for Roberts that the typing of Athtar as war goddess had taken
place by the Old Akkadian period. He also believes that this may have been
accompanied also by typing as sex goddess. The precise manner of
combining these aspects is not known, but he makes the proposal that the
male aspect may have originally been assigned the war aspect while the
female was assigned the love aspect.. In late tradition, both elements are
combined to form the picture of Istar as beautiful, fickle, and vicious.

Roberts also sees these elements combined in Ugaritic Anat and <Athtart,

366We owe this observation of J. Huehnergard (personal communication). In contrast to
Gaster’s position, Cross has cited Ryckmans (in Leidlmair 1962:186~192) claim (apud. M.
Héffner) that there is no satisfactery etymology for the name ‘Athtar. He has also
noted Hoffner’s view that South Arabian ‘Athtar texts refer to rain rather than to
artificial irrigation He also notes ‘Athtar’s title in South Arabia, Yargan "easterner”
(ie. of dawn), or better "shining one.” (personal communication).
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We agree with Roberts' analysis of the data with one exception. The
assignation of separate aspects of character to moming and evening
manifestations of Venus seems somewhat facile.367 <Athtar and ‘Athtart
may have had shared a common body of traits which were not necessarily
separable along gender based lines.

Further, if we may judge from Robents' list of Istar personal names,
‘Athtar clearly has social and astral characteristics, masculine and feminine
aspects, and general ambiguity with regard to grammatical gender in
Mesopotamia. 368 The names Estar-mut , "Eshtar is my man," and Estar-

wnmi, "Eshtar is my mother," establish that both mele and female roles were

37There is also a problem with the notion that ¢ Athtart was a sex goddess. Evidence in
Support of this position is lacking. J. Hackett (1989:65-76) has noted the problem
inherent in classifying all goddesses, for example, as sex goddesses. For this reason,
we prefer to think in terms of individual power profiles when discussing gods and
goddesses. This allows the uniqueness of each individual deity to be described without
the use of categorizatioﬁs that are artificial or inaccurate (eg, “sex goddesses').

368We believe that perscnal names containing theophoric elements are helpful in
determining what the traits people perceive as being characteristic of a god or
goddess. As such there is always a question as to the locus of authority in making an
association between an attribute and a particular deity. For example, the name EJtar-
ummi may indicate that in popular perception, the goddess E¥tar has characteristics
which would make her identifiable as a mother figure. It may also reflect the feeling of
the name giver; that individual may feel that E¥tar has acted toward him/her or the
person named as though the goddess were a mother. This perception may or may not
be consonant with that of the official cultus or popular perception It may be
conditioned largely by the namer’s personal encounter with the goddess in the course
of a given set of circumstances. This suggests that personal names must be treated
with a degree of caution as there is always a question concerning whether one
encounters in them evidence of official theology, popular piety, or personal faith
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part of early East-Semitic “typology. Estr-palig, "Eshter is a slayer," Estar-
rebiat (fem.), "Eshtar is great," Estar-imittf , "Eshter is my support," Eswar-
laba, "Eshter is a lion," Estar-sil, "Eshtar is protection,” Estar-palud
(masc.), "Eshtar is Awe Inspiring " Ester-qarrad, "Eshtar is a warrior,"
Estr-rés, "Eshtar is my helper," and Estar-sadu, "Eshtar is & mountain,"
illustrate warlike traits. A possible reference to Eshtar as provider of fertility
is found in the name Estar-iu}si "Eshtar is my wealth." Evidence of early
astalization is found in the name Estar-nir, "Eshter is my light."
Surprisingly, an attestation of Eshtar as a god of wisdom is found in the
neme Estar-mudda. Estar-dan and Estar-danat, "Eshtar is strong," are
examples of the ambiguous nature of the grammatical gender of the name,
In spite of the preference of the grammatically male name I$tar in
Mesopotamia. We take this range of characteristics as evidence that Athtar,
by the Old Akkadian period, was cast as social, astral, zoomorphic, and
warlike, and that these characteristics are echoed in the mythological material
in Canaen, Israel, and Mesopotamia. We find, however, no indication of
‘Athtar being a rebel or a criminal in the Old Akkadian onomasticon.

It is clear from this summary that a new treatment 1s needed on the
Semitic background of Athtar, with special attention being given to data
from Mesopotamia and South Arsbia. The studies which have been
reviewed here are now dated and recent epigraphic finds make a
reassessment of “Athtar's place in the Semitic panthbeon both necessary and

desirable.
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