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PREFATORY  NOTE 

1.  The  editors  of  these  Memorial  Volumes  wish   to  express 
their  thanks  to  their  fellow-students  who  have  made  contributions 

to  these  volumes  for  their  courteous  co-operation  in  every  possible 
manner. 

2.  The  editors  also  wish  to  state  that  no  attempt  was  made  to 

secure  absolute  uniformity   in   the    matter  of  typography.     In 

general,  the  rules  of  the  American  Journal  of  Semitic  Languages 
and  Literatures  were  followed.     Many  concessions,  however,  were 
made  to  the  wishes  of  the  contributors. 

3.  The  editors  regret  that  Professors  Charles  F.  Kent  of  Yale 

University  and  James  F.  McCurdy  of  the  University  of  Toronto 
were  unable  to  send  their  contributions  on  account  of  illness. 

They  also  regret  that  the  contribution  of  Professor  James  Henry 

Breasted  of  The  University  of  Chicago,  on  "A  New  Temple  and 
Town  of  Ikhnaton  in  Nubia,"  could  not  be  included  in  these  vol 
umes  on  account  of  a  delay  in  proofs  due  to  illness.     Professor 

Breasted's  contribution  will  be  published  in  the  January  or  April 
number  of  the  American  Journal  of  Semitic  Languages  and 
Literatures, 

4.  The  editors  are  gratified  to  present  these  volumes  on  the 

second  anniversary  of  the  death  of  WILLIAM  RAINEY  HAKPER. 
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INTRODUCTION 

FRANCIS  BROWN 

This  collection  of  papers  is  an  unusual  tribute  to  a  strong  and 
unique  personality.  It  is  offered  by  a  fellowship  of  scholars  most 
of  whom  were  the  personal  friends  of  President  Harper,  and  many  of 
whom  had  come  under  the  almost  magical  influence  of  his  teach 

ing.  All  are  impelled  by  the  desire  to  honor  a  fellow-student  who 
has  deserved  well  of  learning.  All  are  saddened  by  the  thought 
that  his  last  contribution  has  been  made  to  the  Old  Testament  and 

Semitic  studies  which  he  loved  so  ardently.  His  public  connection 
with  them  covered  more  than  twenty-five  years,  and  the  circum 
stances  of  it  appealed  to  the  imagination.  He  was  the  representa 
tive,  and  indeed  the  embodiment,  of  these  studies  for  a  large  circle 

of  men  and  women  who  wTere  introduced  to  them,  directly  and 
indirectly,  through  him.  Some  thus  came  to  an  intimate  knowledge 
of  them.  More  reached  superficial,  though  often  enthusiastic, 
acquaintance.  Still  others  merely  watched  the  phenomenon,  with 
keen  interest,  from  without.  For  all  of  these  he  held  the  middle 
of  the  field.  He  did  nothing  for  display,  but  everything  for 
efficiency,  and  from  this  point  of  view  his  life  was  not  only  an 
achievement,  it  was  an  astonishing  spectacle. 

In  any  case,  it  would  not  be  time  yet  to  estimate  justly  Dr. 

Harper's  place  in  the  department  of  Semitic  learning,  and  the 
phenomenal  quality  in  his  work  adds  to  the  difficulty.  The  en 
thusiasm  of  loyal  pupils  does  not  promote  impartiality  nor  find  it 
easy  to  discriminate  between  the  man  and  the  scholar.  On  the 
other  hand,  a  purely  scholarly  judgment  may  underestimate  the 

worth  of  a  pupil's  insight,  and  lose  the  large  impression  in  the 
criticism  of  details,  while  the  very  fact  of  wide  popularity  among 

the  uncritical  may  awaken  the  scholar's  prejudice  or  suspicion. 
Under  these  circumstances,  and  with  the  bias  of  warm  per 

sonal  friendship,  it  would  be  impossible  for  the  present  writer, 
even  if  he  were  otherwise  competent  to  do  so,  to  attempt  a 

xiii 
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thoroughly  critical  estimate  of  Dr.  Harper's  work  in  the  Semitic 
languages,  and  particularly  in  biblical  scholarship.  Nothing 
more  is  possible  than  a  rapid  review  of  that  work  in  a  spirit  of 
sincere  appreciation,  which  it  will  be  the  endeavor  not  to  devitalize 
and  invalidate  by  undiscriminating  eulogy.  Flattery  is  the 
subtlest  form  of  contempt  for  the  dead  as  for  the  living,  and  Dr. 
Harper's  reputation  needs  only  the  respect  of  perfect  truthfulness to  insure  real  fame. 

Semitic  studies  in  this  country  have  had  an  interesting  history.1 
They  began  with  the  first  generation  of  settlers  in  New  England. 
The  early  presidents  of  Harvard  were  orientalists  of  repute. 
Hebrew  was  long  a  required  study,  because  education  was  essen 
tially  religious,  and  because  the  larger  part  of  the  Bible  was  in 
Hebrew.  Like  studies  were  fostered  at  Yale.  Hebrew  words 

were  engraved  on  the  original  seal  of  Dartmouth  College.  The 
Dutch  and  Scottish  settlers  of  New  York  and  New  Jersey  brought 
with  them  the  same  insistence  on  the  language  of  the  Old  Testa 
ment.  The  study  was  by  degrees  limited  to  students  for  the 
ministry,  and  grew  somewhat  perfunctory,  even  for  them.  A 
great  revival  of  interest,  both  linguistic  arid  exegetical,  was  led 
by  Moses  Stuart,  a  graduate  of  Yale,  who  became  professor  at 
Andover  Theological  Seminary  in  1810.  Hebrew  had  never  died 
out  in  the  Middle  States,  and  it  reached  a  position  of  importance 
at  Princeton,  under  Professor  Joseph  Addison  Alexander  and 
his  successor,  Professor  William  Henry  Green;  but  Stuart  was  a 

more  brilliant  pioneer.  Stuart  had  many  apt  pupils — though 
none  his  equal  as  a  teacher.  Among  the  most  famous  was 
Edward  Robinson,  through  whom  a  new  center  of  these  studies 
was  established  in  New  York.  The  newer  western  institutions 

were  in  large  part  manned  by  students  of  these  eastern  teachers. 
But  not  all.  Harper  was  seven  years  old  when  Robinson  died, 

but  Harper's  Semitic  genealogy  did  not  originate  in  that  line.  His 
first  impulse  toward  Semitic  study  was  clue  to  an  independent 
strain  of  Scotch  blood.  It  is  to  be  traced  directly  back  to  the 

1  Its  details  are  scattered  through  various  books,  pamphlets,  and  articles,  but  it  was 
summed  up,  near  the  close  of  the  last  century,  in  the  two  papers  by  Professor  George  F. 
Moore,  D.D.,  of  Harvard,  in  the  Zeitschrift  fur  alttestamentliche  Wissenschaft,  1888-89 
under  the  title  "Alttestamentliche  Studien  in  Amerika." 
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zeal  for  knowledge  and  the  demand  for  a  learned  ministry  on  the 
part  of  a  people  whose  love  for  theology  is  democratic  enough  to 
demand  thorough  equipment  on  the  part  of  its  religious  leaders. 

If  Muskingum  College,  at  New  Concord,  Ohio  —  an  institution  of 
whose  existence  many  thousands  of  persons  have  learned  since 

Dr.  Harper's  death,  from  the  simple  fact  that  he  studied  there — 
had  not  been  founded  by  Scotchmen,  chiefly  for  the  training  of 
ministers,  and  had  not  required  Hebrew  as  a  part  of  its  course,  it 
is  not  probable  that  Stuart  and  Robinson  or  their  followers  would 
have  taken  its  place,  and  led  Harper  into  Semitic  paths.  His 
precocity  was,  of  course,  an  element  in  the  case.  To  have  learned 

enough  Hebrew  at  fourteen  to  pronounce  an  oration— of  what 
ever  quality  —  in  that  language,  is  to  have  put  behind  one  its 
superficial  difficulties  at  an  age  that  gives  a  long  start  over  most 

students  of  it." 
His  teacher  at  Muskingum  was  Reverend  David  Paul,  at  that 

time  president  of  the  college.  The  studies  of  his  early  boyhood  stim 
ulated  his  taste  for  language  as  such,  and  this  led  him,  at  seven 
teen,  to  Yale,  and  a  cosmopolitan  atmosphere  of  learning.  His 
life  at  Yale  took  the  place,  for  him,  of  study  at  a  foreign  univer 
sity.  Professor  William  D.  Whitney  taught  him  Sanskrit,  and 
sound  philological  method,  and  through  Professor  George  E.  Day 
he  came  into  the  line  of  New  England  Hebraists  who  looked 
back  to  Moses  Stuart  as  their  head.  Professor  Whitney,  also,  saw 
the  opportunity  for  Semitic  scholarship  and  influenced  him  that 
way,  although  his  thesis  for  the  degree  of  doctor  of  philosophy 
was  in  the  Sanskrit  field.  This  was  in  1875,  when  he  was  nine 

teen  years  of  age. 
Then  followed  three  and  a  half  years  of  school  administration 

and  teaching,  mainly  classical;  and  in  January,  1879,  he  began 
to  teach  Hebrew  in  the  Baptist  Union  Theological  Seminary  at 
Morgan  Park,  a  suburb  of  Chicago.  In  less  than  two  years  his 
eagerness  and  his  success  as  a  Hebrew  teacher  were  making  him 
a  national  figure.  His  summer  schools  and  correspondence  school, 

his  textbooks  and  his  periodicals,  were  all  so  many  ways  of  bring- 

•^If  we  smile  at  the  "Hebrew  oration,"  we  may  remember  that  this  was  a  usage  at  the 
Harvard  commencement  till  1817  —  hardly  more  than  fifty  years  earlier. 
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ing  his  teaching  power  to  bear  on  increasing  classes  of  students. 
Still  wider  scope  was  given  to  his  activities  by  his  call  to  Yale  as 
professor  of  Semitic  languages  in  1886,  and  his  incumbency  of 
the  Woolsey  professorship  of  biblical  literature  in  the  same  uni 
versity,  in  1889.  In  1891  he  became  president  of  the  new 
University  of  Chicago,  and  although  this  exacting  position  less 
ened  the  time  he  could  give  to  Semitic  and  biblical  studies,  it 
greatly  increased  his  general  influence  even  in  these  particular 
fields. 

Dr.  Harper  gained  a  useful  degree  of  acquaintance  with  other 
Semitic  languages,  and  gave  instruction  in  several  of  them  at 
different  times.  But  it  is  only  in  the  department  of  Hebrew  and 
the  Old  Testament  that  the  published  materials  permit  any 
attempt  to  estimate  his  scholarly  attainments. 

It  has  already  appeared  that  Dr.  Harper's  first  taste  of  Hebrew 
came  through  a  branch  of  Scotch  Presbyterianism,  and  that  the 
influences  set  at  work  by  Moses  Stuart  reached  him  only  in  his 
second  stage.  All  the  more  attractive  is  the  parallel  between 
these  two  great  teachers  of  Hebrew  and  of  the  Old  Testament. 
Both  were  enthusiastic  students,  of  acquisitive  powers  far  above 
the  common.  Both  were  drawn  to  the  Semitic  field  as  by  mag 
netic  power.  Its  importance,  current  neglect  of  it,  its  fresh  possi 
bilities,  largely  unknown,  enticed  and  held  them.  Both  were 
forced  by  circumstances  to  depend  much  on  private  study,  and 
both  diligently  used  the  books  of  others.  Both  were  effective 
teachers,  and  communicated  their  ardor  for  study  to  many  pupils. 
Both  thus  became  the  heads  of  important  revival  movements  in 
Old  Testament  science.  Both  found  it  necessary  to  publish  text 
books  to  meet  the  demand  which  their  own  work  had  created. 

There  were,  no  doubt,  striking  differences  between  them — and  not 
in  personal  quality  alone.  Harper  was  able  to  create  machinery 
which  enlarged  his  direct  influence  to  an  extent  quite  unthinkable 
in  the  staid  conditions  of  Andover  Hill.  His  summer  schools  and 

correspondence  school  multiplied  his  pupils  many  fold,  and  his 
instinctive  appeal  to  the  average  man  expanded  the  constituency 
of  these  schools  quite  beyond  the  limits  of  a  single  profession. 
In  the  introductory  editorial  to  the  first  number  of  Hebraica 
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(March,  1884),  he  wrote:  "Within  three  years  there  has  been 
organized  and  carried  into  successful  operation  a  school  for  the 
study  of  Hebrew  by  correspondence.  This  school,  at  this  writing, 
includes  over  six  hundred  clergymen  and  students.  The  mem 
bers  of  the  school  are  of  every  evangelical  denomination.  They 
reside  in  almost  every  state  in  the  Union,  in  Canada,  in  England, 

in  Scotland,  in  Ireland,  in  Turkey,  in  China,  in  Japan,  in  India." 
Stuart  had  no  such  effect  as  this!  On  the  other  hand,  Harper 

found  much  more  material  ready  to  his  hand,  and  he  enjoyed 

much  greater  fellowship  and  sympathy.  The  movement  begun 
by  Stuart,  and  carried  on  by  his  pupils  and  theirs,  had  been  rein 
forced,  over  and  over  again,  by  European  learning,  and  was  gain 
ing  vigor  and  effectiveness.  Harper  had  this  at  his  disposal,  and 
he  employed  it  from  fresh  centers,  with  a  strong  increment  from 
his  own  incisive  energy,  in  spreading  knowledge  more  widely 
among  the  people.  This  applies  to  his  linguistic  work,  and  still 
more  to  his  work  in  the  study  of  the  Old  Testament  as  literature. 
Stuart  had  learned  from  Gesenius  and  Seller  the  modem  method 

of  interpretation  by  grammar  and  lexicon,  and  this  method,  largely 
through  Stuart,  had  become  thoroughly  acclimatized  in  this  coun 
try.  To  Harper  it  came  by  inheritance,  rather  than  by  discovery. 

His  two  years  at  Yale  determined  this.  If  Stuart's  American 
world  was  smaller,  the  effect  of  his  teaching,  as  far  as  it  reached, 
was  intense  and  productive,  and  Yale  was  well  within  his  world. 
Both  had  pupils  who  showed  their  appreciation  of  their  masters 

by  carrying  on  advanced  studies  elsewhere.  Here,  again,  Stuart's 
men  prepared  the  way  for  the  later  generation.  It  was  a  more 
uncommon  and  venturesome  thing  for  Edward  Robinson  to  study 
in  Gottingen,  Halle,  and  Berlin,  than  any  man  can  appreciate  who 
has  gone  to  Germany  as  a  student  since  Harper  began  to  teach. 
The  parallel  might  run  out  into  unprofitable  comparisons,  but  it  is 
obvious  enough  on  the  surface  to  give  point  and  interest  to  close 
inquiry. 

To  Professor  Harpers  Hebrew  scholarship  it  was  both  an 
advantage  and  a  serious  disadvantage  that  his  teaching  of  it  was 
so  successful  and  so  absorbing.  We  hear  that  to  teach  a  subject 

is  the  best  way  to  learn  it,  but  this  aphorism  is  obviously  of  lim- 
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ited  application.  Elementary  teaching  may  secure  a  firm  grasp 
of  the  elements,  but  it  may  actually  preclude,  by  its  demands 
on  time  and  strength,  large  strides  in  the  higher  ranges  of  a  great 
subject.  Those  who  teach  the  multiplication  table  every  day, 
and  twice  a  day,  do  not  fit  themselves  thereby  to  lecture  on 
quaternions. 

The  ideal  authority  in  any  field  of  scholarship  is  a  man  who 
has  mastered  his  subject  in  its  outlines  and  its  details,  who  has 
explored  its  depths  and  climbed  to  its  heights,  who  is  full  of 
knowledge,  common  and  recondite  both,  and  whose  mind  is  so 
adjusted  to  the  possibilities  of  his  field  that  his  judgment  decides 
questions  that  arise  in  it  by  swift  instinct,  incommunicable  but 
unerring.  Men  resort  to  him  as  to  a  storehouse  of  knowledge,  and 
accept  his  statement  of  the  facts  in  place  of  observing  them  for 
themselves;  men  depend  upon  his  judgment  of  matters  related  to 
his  specialty  with  confidence,  and  build  on  his  opinions  great 
fabrics  of  conclusion.  Doubtless  scholars  often  make  mistakes 
and  err  in  judgment,  but  this  proves  no  more  than  that  they  only 
approach  the  ideal  and  do  not  in  fact  reach  it.  And  even  the 
approach  to  it  is  by  no  royal  road.  The  habitual  quiet  of  the 
study,  freedom  from  distractions,  the  testings  of  the  laboratory, 
deliberation  in  proving  conclusions,  the  slow  seasoning  of  opinions, 
lack  of  haste  in  publishing  them,  the  quickening  of  the  sensitive 
faculties  of  the  mind  which  are  dulled  if  they  are  overtaxed  or 
hurried,  all  the  ripening  processes  which  must  supplement  the 
acquisitive  powers,  to  bring  the  fruits  of  knowledge  to  a  sound 
maturity — these  things  are  essential  to  the  scholar,  and  possible 
in  satisfying  degree  only  for  those  who  add  to  a  love  of  knowledge, 
and  a  deep  respect  for  it  —  a  sense  of  the  worth  of  absolute  devo 
tion  to  even  a  small  segment  of  it  —  the  freedom  from  preoccupa 
tion  and  from  distraction  about  many  things  which  gives  devotion 
to  knowledge  its  opportunity. 

In  thus  describing  the  exacting  life  of  pure  scholarship,  it  is 
evident  that  one  leaves  out  important  elements  of  the  exacting 
life  of  President  Harper,  and  perhaps  includes  some  things  for 
which  that  life  had  little  room. 

Could  a   man,  occupied  as  he  was  occupied,  with   the  many 
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plans  which  sprang  from  his  fertile  brain  demanding  administra 
tive  and  executive  care  —  in  spite  of  his  great  facility  in  using 
the  services  of  others — be  an  absolute  devotee  of  pure  scholar 
ship?  There  is  no  doubt  that  pure  scholarship  was  an  object  of 

his  strong  desire  —  appealing  to  him  with  the  attractive  power  of 
a  luxury  almost  within  reach.  But  the  man  has  been  rare  indeed, 
who  was  capable  at  once  of  carrying  on  such  large  and  varied 

affairs  as  fell  to  Dr.  Harper's  lot  by  the  very  necessity  of  his 
gifts,  as  well  as  of  his  circumstances — his  gifts  shaping  his  cir 
cumstances  to  a  great  degree  —  and  at  the  same  time  of  rising  to 
the  very  highest  heights  of  technical  scholarship. 

Far  from  belittling  his  scholarly  attainments,  these  conditions 
make  it  possible  for  us  to  appreciate  them  at  their  real  value.  It 
is  remarkable  that,  under  the  conditions  of  his  life,  he  was  able 
to  command  as  much  of  Semitic  knowledge  as  he  did,  and  to 

express  such  well-considered  opinions  on  Semitic  matters.  The 
scholarship  of  a  man  like  this  has  peculiar  value  because  it  carries 
so  far.  It  does  not  become  trivial  by  the  fact  that  there  may 
be  other  scholarship  more  prodigious.  Not  many  men  know 
Hebrew  as  well  as  Dr.  Harper  knew  it.  And  what  man  has  made 
his  knowledge  more  thoroughly  effective? 

The  chief  feature  of  Dr.  Harper's  intellectual  life  has  been 
barely  hinted  at  thus  far.  Here  was  a  highly  original  man,  at 

the  post  of  a  scholar,  with  a  large  share  of  a  scholar's  attainments, 
whose  originality  was  directed  to  practical  ends.  These  were,  of 
course,  in  no  sense  material  ends.  They  were  practical  ways  of 
bringing  scholarship  to  bear  effectively  on  the  mental  life  of  the 
largest  numbers.  For  this  he  was  equipped  in  a  degree  quite 
exceptional.  His  great  faculty  of  administering  affairs  appeared 
in  the  constitution  of  his  Summer  and  Correspondence  Schools, 

and  —  less  visible  to  the  multitude,  but  of  equal  efficiency — in 
the  organization  of  the  Hebrew  and  Semitic  studies  at  Morgan 
Park,  at  Yale,  and  at  the  University  of  Chicago. 

No  qualification  is  needed  in  speaking  of  Dr.  Harper  as  a 
teacher.  He  had  a  genius  for  communicating  knowledge.  This 

included  —  as  it  must  always  include — an  intuitive  perception  of 
the  mental  attitude  and  furniture  of  the  average  pupil,  and  the 
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gift  of  seeing  with  distinctness  what  he  wished  to  teach,  arid  of 

expressing  it  with  precision.  These  qualities  were  heightened  by 
training,  and  were  backed  by  an  unwearying  patience,  by  a  sturdy 
insistence  on  thoroughness,  and  by  an  absolute  conviction  of  the 
worth  of  the  study  in  which  he  and  his  pupils  were  engaged. 
Repetition  did  not  grow  tedious  to  him.  That  a  student  should 
master  the  elements  of  Hebrew  was  of  more  consequence  to  him 
than  that  he  himself  should  have  leisure  for  grammatical  or 
exegetical  inquiry.  He  gave  himself  ungrudgingly  in  his  teaching 
work.  To  a  remarkable  degree  these  characteristics  appear  in  his 
lesson  leaves  and  textbooks.  His  Elements  of  Hebrew  (1881-82), 
Hebrew  Hcllxx!  ami  Manual  (1883),  Vocabularies  (1881-82), 
and  Syntax  (1888)  have  been  used  in  more  than  one  hundred  and 
fifty  institutions,  distributed  in  thirty-two  states  and  territories 
of  this  republic  as  well  as  several  foreign  countries.  In  this  way 
his  influence  on  the  teaching  of  Hebrew  has  been  extraordinary. 

The  processes  of  instruction  are  displayed  in  these,  and  not  the 
mere  facts  of  knowledge.  Therefore  they  will  always  have  value 
for  educators  quite  distinct  from  their  value  to  research  students. 
It  is  probable  that  groups  of  persons  so  many  and  so  large  have 
never  been  so  well  taught  as  his  Hebrew  classes  were,  in  the  sense 
of  acquiring  exactly  what  he  aimed  to  impart  to  them.  They 
gained  the  ability  to  read  Hebrew  with  some  facility,  and,  what 
is  more,  with  some  pleasure.  The  world  of  the  Old  Testament 
took  on  new  life  for  them.  Some  of  them,  after  further  training, 

became  Old-  Testament  experts,  many  of  them  became  intelligent 
and  sympathetic  students  of  the  Old  Testament,  to  whom  the  lan 
guage  had  ceased  to  be  a  barrier  or  a  bugbear,  and  had  become  a 
means  of  better  understanding  and  of  finer  appreciation. 

It  is  difficult  to  overestimate  such  a  service  as  this.  Each  man 

who  is  affected  by  it  is  enriched  and  enlarged.  It  was  always 

present  to  Dr.  Harper's  mind  that  in  a  subject  closely  related  to 
religion,  like  the  language  of  the  Old  Testament,  a  larger  intelli 
gence  means  new  light  on  religious  facts  and  new  agencies  for 
religious  influence.  But  this  may,  for  the  moment,  be  left  at  one 
side.  From  the  point  of  view  of  special  scholarship  the  wide 
spread  results  of  such  teaching  raise  the  general  level.  They 
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make  special  studies  easier.  They  provide  conditions  from  which 
the  accomplished  scholar  more  easily  springs.  They  supply  him 
with  a  responsive  constituency.  One  in  twenty  of  the  eager 
pupils  may  grow  qualified  to  teach  others  what  he  has  learned, 

and  so  the  constituency  increases.  One  in  a  hundred — or  five 
hundred — may  be  led  to  pursue  higher  studies  with  the  best 
masters,  and  so,  in  time,  to  become  himself  a  master  with  author 
ity,  and  so  the  science  advances.  It  is  a  great  and  good  achieve 
ment  to  have  made  Hebrew  and  the  Old  Testament,  to  say 
nothing  of  the  kindred  languages  and  their  literatures,  access 

ible  and  delightful  to  a  large  company  of  men  and  women — good 
for  them  and  a  great  thing  for  the  future  of  Hebrew  studies  and 
the  scientific  study  of  the  Old  Testament. 

Some  dangers  are  involved.  There  is  the  danger,  for  the 
teacher,  of  seeming  to  countenance  low  and  imperfect  standards 
of  scholarship,  and,  for  the  pupil,  the  danger  of  superficial  knowl 
edge  and  superficial  judgment,  and  the  danger  of  thinking  that 
if  so  much  can  be  gained  so  early,  even  mastery  itself  cannot 
require  much  more.  But  these  dangers  are  inherent  in  popular 
education,  and  are  not  half  so  bad  as  the  dangers  of  ignorance. 
The  student  who  knows  a  little  may  sometimes  be  opinionated 
and  impertinent,  but  on  the  whole  the  man  who  knows  nothing  is 
a  greater  menace.  The  beginner  may  not  understand  how  much 
is  beyond  him,  but  he  is  likely  to  have  a  juster  idea  of  it  than  one 
who  has  never  begun.  And  all  fresh  knowledge  gives  a  freer 
atmosphere,  and  tends  toward  the  hospitable  mind.  Whatever 

drawbacks  attended  Dr.  Harper's  success  were  far  more  than  out 
weighed  by  its  permanent  value  in  the  general  life  of  the  intellect. 

Opinions  will  differ  as  to  the  relative  importance  of  different 
elements  in  his  method  of  teaching.  Dr.  Harper  himself  ascribed 

the  chief  value  to  its  "inductive"  feature,  by  which  the  pupil  is 
introduced  to  the  facts  of  language,  and  led  to  build  up  the  rules 
of  linguistic  usage  for  himself  on  the  basis  of  these  facts.  As  far 
as  this  means  concrete  dealing  with  the  actual  material  at  an  early 
stage  of  study,  and  is  opposed  to  abstract  formula,  it  is  no  doubt 

fundamental.  Dr.  Harper's  way  of  applying  his  principle  was 
certainly,  in  his  hands,  highly  effective.  It  might  be  called  the 
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method  of  giving  illustrations  before  stating  rules.  When  com 
bined  with  the  method  of  applying  the  rules  widely  after  they  have 
been  stated,  it  is  evidently  fruitful.  It  is  less  adapted  to  a  book 
of  reference  than  to  an  elementary  textbook.  It  is  perhaps  more 
appropriate  to  the  Introductory  Hebrew  Method  and  Manual 
than  to  the  Elements  of  Hebrew,  especially  since  the  latter  be 
came,  in  a  sense,  a  book  of  reference  for  those  using  the  former. 
Perhaps  the  fact  that  the  Elements  was  published  first  (in  1881; 
the  Manual  in  1883)  may  have  something  to  do  with  the  main 
tenance  of  this  order  of  the  material  in  the  reference  volume. 

However  this  may  be,  and  while  it  would  be  foolish  to  undervalue 
a  system  which  has  yielded  such  results  in  practice,  there  can  be 
little  doubt  that  Dr.  Harper  never  did  justice  in  his  public  utter 

ances —  and  probably  he  never  did  in  his  own  mind — to  the  part 
played  by  his  unusual  powers  of  selection  and  clear  statement. 

From  the  mass  of  linguistic  facts  he  picked  out  the  essential  — 
i.  e.,  the  things  essential  for  a  beginner  to  know — and  left  the 
rest  unnoticed.  The  embarrassment  of  larger  knowledge,  the 
burdening  sense  of  exceptions  and  needed  qualifications,  which 
oppresses  many  gifted  teachers  and  enfeebles  their  teaching,  is 
not  an  embarrassment  or  a  burden  in  these  books.  He  has 

selected  from  his  available  store  that  which  is  immediately  useful, 
and  that  alone.  And  having  selected  it,  he  puts  it  before  his 
pupils  with  brevity  and  in  lucid  terms.  It  is  impossible  to  mis 
understand  what  he  says,  or  be  confused  by  it.  Without  at  all 

belittling  the  "inductive"  method,  it  is  pretty  certain  that  if  the 
choice  were  forced  upon  us  between  having  first  the  facts  and 
then  muddled  explanations  of  them,  or  first  transparent  state 
ments  and  then  the  illustrative  facts,  the  latter  would  gain  a 
unanimous  vote.  So  that  we  must  recognize  once  more  the  pre 
eminent  gifts  of  the  man  as  contributing  to  the  success  of  his 
method. 

His  principle  of  introducing,  at  an  early  stage,  some  elements 
of  comparative  Semitic  grammar  is  worthy  of  all  praise.  He 
could  not  claim,  in  1881,  to  be  a  great  Semitic  philologist.  But 
his  mind  grasped  the  relations  of  things,  and  he  knew,  with  the 

teacher's  insight,  how  a  bit  of  philological  history  lights  up  the 
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gray  waste  of  linguistic  desert  in  which  beginners  in  Hebrew 
sometimes  seem  to  themselves  to  be  wandering.  Perhaps  if  his 
own  studies  in  this  history  had  been  larger,  he  would  have  been 
less  able  to  use  what  he  had  for  the  benefit  of  his  pupils.  The 
gift  of  employing,  without  loss,  all  that  he  had  was  no  small  factor 
in  his  success. 

His  Hebrew  Vocabularies  (1881-82),  also,  were  strongly  advo 
cated  by  him,  and  diligently  employed.  The  plan  of  grouping 
words  by  the  frequency  of  their  use  is  the  salient  point  in  his 
system  here,  and  is  certainly  correct.  His  own  insistence  on  the 
committing  to  memory  of  these  lists  of  words  carried  many  students 
through  the  drudgery  of  it.  But  the  general  demand  for  this 
book  has  not  approached  that  for  his  other  textbooks,  and  many 
teachers  have  found  that  a  less  mechanical,  more  gradual,  not  to 

say  insinuating,  demand  upon  the  student's  memory  is  workable, 
and  is  more  natural  and  even  more  truly  "inductive." 

The  soil  was  to  some  extent  prepared  for  such  a  crop  of  interest 
in  Hebrew  studies.  The  great  impulse  given  to  them  by  Stuart, 
Robinson,  Alexander,  and  the  rest  had  not  wholly  lost  its  headway 
among  the  ministry.  The  fresh  energy  devoted  to  them  in  at  least 
one  theological  seminary  of  the  eastern  states,  under  the  vigorous 
leadership  of  a  strong  teacher  of  unusual  gifts,  trained  by  long 
study  abroad,  was  making  itself  felt  before  Harper  went  to  Mor 
gan  Park.  Modern  principles  of  biblical  study  were  announced 

in  the  same  quarter.  The  trial  and  quasi-condemnation  of  a  bril 
liant  and  competent  teacher  in  Scotland,  William  Robertson  Smith, 
with  its  accompanying  spread  of  his  opinions  in  attractive  form, 
drew  much  attention  in  this  country,  and  turned  the  thoughts  of 
many  into  channels  to  which  they  had  been  strangers.  During 

the  greater  part  of  Dr.  Harper's  public  service,  and  side  by  side 
with  it,  movements  that  in  some  cases  amounted  to  convulsions 

were  going  on  in  several  of  the  great  ecclesiastical  bodies  over 
the  same  biblical  questions.  There  was  a  general  breaking-up  of 
the  old  ground  and  a  fertilizing  of  it  with  new  ideas.  Others, 
also,  were  cultivating  it  in  ways  different  from  his.  Large  enter 
prises  were  undertaken  in  behalf  of  Old  Testament  science,  and 
for  the  better  knowledge  of  the  ancient  Semitic  world.  Dr.  Harper 
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was  thus  not  summoned  to  clear  and  till  a  virgin  field,  nor  was  he 
an  isolated  husbandman.  But,  when  all  is  said,  it  was  he  who  saw 

how  large  the  opportunity  was,  who  perceived  the  ranges  along 
which  it  especially  lay,  who  was  qualified  in  a  peculiar  degree  to 
take  it,  and  who  devoted  himself  without  reserve,  and  at  great 
personal  cost,  to  grasping  and  improving  it  to  the  utmost  limits 
of  his  power.  His  service  to  Semitic  studies  was  great  in  fostering 
other  branches  of  them  than  those  to  which  he  more  especially 
gave  himself.  Hebrew  and  the  Old  Testament  belonged  in  a 
peculiar  sense  to  him,  yet  he  applied  himself  in  private  study, 
and  with  the  eager  diligence  that  characterized  him  in  all  things, 
to  Arabic  and  to  Assyrian,  and  he  had  classes  in  these  languages 
at  times.  He  learned  something  of  other  Semitic  languages.  But 
in  none  of  them  did  he  feel  at  home  to  the  degree  that  he  did  in 
Hebrew,  and  in  the  Old  Testament  books,  where  teaching  and 
public  lecturing  for  a  long  series  of  years  gave  him  easy  familiarity 
with  what  he  taught.  All  the  more  generously  did  he  open  the 
way  for  others  to  specialize  in  the  various  divisions  of  the  great 
field.  Qualified  men  were  encouraged  to  devote  themselves  to 
these  subjects,  and  opportunities  opened  to  teach  them  in  his 
various  schools.  In  every  case,  whether  in  Hebrew  or  any  other 
branch,  Dr.  Harper  gave  promising  scholars  the  chance  to  show 
the  best  that  was  in  them.  The  list  is  a  considerable  one  —  at 

least  forty  or  fifty  names — of  those  who  came  under  his  influence 
for  a  longer  or  shorter  time,  and  afterward  found  positions  of 
usefulness  as  Semitic  and  biblical  teachers. 

His  great  desire  was  to  see  departments  of  Semitic  languages 
spring  up  in  all  colleges  and  universities.  This  desire  was  realized 
to  some  extent,  if  not  in  its  full  measure.  The  attempt  has  been 
made  in  many  places.  In  some  it  has  succeeded.  In  some  the 
only  form  of  it  has  been  as  an  attachment  to  a  biblical  chair. 
In  few  has  there  been  any  generous  equipment  for  such  a  depart 
ment,  and  the  attempt  to  provide  it  has  in  some  instances  been 
withdrawn  altogether,  and  that  in  quarters  where  it  would  least 
have  been  expected.  On  the  whole,  however,  his  contagious 

enthusiasm  bore  larger  fruit  in  this  direction  than  wrould  have 
come  in  many  years  by  the  combined  efforts  of  less  persistent  and 
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effective  men.  The  idea  has  grown  familiar,  the  need  has  been 

presented.  Its  results  thus  far  commend  it,  and  the  preceding 
era  of  indifference  to  Semitic  and  even  to  biblical  knowledge  in 

courses  of  general  education  has  passed,  we  may  hope  forever. 
The  elective  system,  which,  whatever  its  defects  and  drawbacks, 
has  enabled  higher  institutions  to  offer  hospitality  to  all  branches 
of  human  knowledge,  will  not  tolerate,  in  the  long  run,  a  neglect 
of  subjects  of  such  human  dignity  and  such  practical  significance 
as  these,  and,  as  endowments  increase,  ampler  provision  will  be 
made  for  these  studies  which  Dr.  Harper  so  deeply  felt  to  be  a 

general  concern  of  men. 
The  breadth  and  depth  of  his  scholarly  interests  are  shown  in 

two  fields  of  which  the  past  century  has  taught  us  the  importance 
— that  of  periodical  literature,  and  that  of  discovery  by  explora 
tion  and  excavation. 

Of  his  enterprise  in  the  latter  field,  and  its  actual  yield  to  Old 
Testament  study,  it  is  too  early  to  say  much.  Nor  is  it  important 
to  do  so,  for  the  present  purpose.  Dr.  Harper  did  not  himself 
engage  in  exploration.  The  expedition  to  Bismya,  under  the 

auspices  of  the  University  of  Chicago,  and  Professor  Breasted's 
original  work  in  Egypt  and  Egyptian  sources,  were  matters  in 
which  he  took  the  liveliest  interest,  and  they  attested  his  restless 

energy  in  pushing  out  many  lines  of  search  and  research  for  con 
tributions  to  the  subjects  which  lay  near  his  heart. 

In  the  periodicals,  however,  he  was  personally  and  closely 
involved  from  first  to  last.  The  periodicals  were  of  two  distinct 
kinds;  some  had  a  popular  and  some  a  scientific  purpose.  The 
Hebrew  Student  (1882)  was  the  first  of  them  all,  and  represented 
both  types,  but  the  differentiation  began  with  Hebraica  (1884) 
—  merged  later  (1895)  in  the  American  Journal  of  Semitic 
Languages  and  Literatures  —  and  the  Old  Tesiamenl  Student 
(1883),  with  its  offspring  by  direct  descent,  the  Old  and  Xew 
Testament  Student  (1888)  and  the  Biblical  World  (1893).  The 
American  Journal  of  Theology  (1897)  attests  his  general  theo 
logical  sympathies,  but  does  not,  on  the  whole,  belong  in  this  paper. 

As  to  the  quality  of  these  periodicals,  it  is  quite  within  limits 
to  say  for  the  popular  division  that  it  has  fully  met  its  purpose, 
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and  has  undoubtedly  opened  the  way  in  many  instances  to  some 
thing  beyond  itself.  It  is  no  small  triumph  that  the  more  technical 
journal  has  been  sustained  at  all,  as  it  could  not  have  been  without 

the  self-sacrifice  of  the  editor  in  its  earlier  history,  and  the  univer 
sity  backing  of  the  more  recent  years.  There  has  been  a  distinct 
improvement  in  scholarly  value.  For  some  time  the  available 
material  was  quite  limited ;  the  number  of  competent  workers  was 
small,  and  their  absorption  in  pressing  tasks  was  great.  Articles 
of  uniform  excellence  could  not  be  looked  for.  The  average  was 
not  always  high.  But,  increasingly,  the  results  of  serious  and 
careful  work  have  gone  into  the  journal,  contributions  have  been 
received  from  scholars  of  note,  and  it  has  taken  its  place  as  a  useful 
repository  of  the  products  of  original  research. 

Dr.  Harper  had,  in  a  marked  degree,  the  editorial  instinct.  He 
felt  in  advance  the  mind  of  his  public.  Their  point  of  view  was 
present  to  his  thought,  without  effort  on  his  part.  He  saw  with 
their  eyes,  arid  heard  with  their  ears.  Their  mental  equipment, 
their  aptitudes  and  their  prejudices  he  took  into  the  account  almost 

unconsciously.  He  estimated  the  articles  he  published  according 
to  their  fitness  for  the  students  and  thoughtful  people  who  would 
read  them,  more  than  by  any  abstract  standard.  He  was  himself 
appreciative  of  the  best,  and  his  own  robust  judgment  was  prepared 
to  decide  questions  of  criticism  and  interpretation  on  their  merits, 
but  he  had  a  warm  and  considerate  sympathy  for  those  who  needed 
to  be  dealt  with  tenderly.  He  did  not  aim  to  dazzle  or  to  startle: 
he  was  anxious  not  to  repel.  His  earnest  purpose,  as  an  editor, 
was  to  reach,  and  hold,  and  instruct.  Others  sometimes  thought 
him  over-cautious,  but  he  probably  knew  his  constituency  better 
than  any  one  else  did,  and,  on  the  whole,  in  view  of  the  progress 

of  the  last  twenty-five  years,  his  editorial  sensitiveness  may  be 
fairly  said  to  have  justified  itself. 

His  own  contributions  to  these  periodicals  have  been  as  numer 
ous  as  one  had  any  right  to  expect.  Here,  more  clearly  than  any 
where  else,  we  can  see  how  his  interests  as  a  scholar  were  widening ; 
keeping  pace,  one  may  say,  with  a  growing  conception  of  the 
needs  and  capacities  of  his  public.  The  early  editorial  notes,  not 
merely  in  the  Hebrew  Student  and  the  Old  Testament  Student 
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but  in  Hebraica  as  well,  are  quite  naive  in  their  appeal  to  the 
most  elementary  stages  of  knowledge.  These  journals  were,  at 
the  first,  the  mere  organs  of  a  scheme  of  elementary  teaching  of 

Hebrew.  It  is  evident  that  theological  students,  and  not  well- 

trained  ones,  were  the  object  of  the  editor's  chief  thought.  But 
in  Hebraica,  after  1886,  these  editorial  notes  disappear.  His 
call  to  Yale,  in  that  year,  put  broader  responsibilities  upon  him, 
and  he  began  to  consider,  more  habitually,  the  range  of  Semitic 
languages  and  their  relation  to  each  other  as  of  consequence 
apart  from  professional  training.  There  is  an  advance  from  the 

note  on  "Hebrew  in  Colleges"  (Hebraica,  Vol.  II,  p.  250),  and 
that  on  "A  Little  Knowledge  of  Hebrew"  (Hebraica,  Vol.  Ill, 
p.  50),  to  the  article  (given  first  as  a  brief  address  in  Philadelphia) 

on  "Semitic  Study  in  the  University"  (Hebraica,  Vol.  V  [1883], 
pp.  83  £.).  It  was  in  1888  that  his  Hebrew  Syntax  appeared, 
and  it  showed  good  philological  method,  but  to  his  journals  he 
made  no  important  contributions  in  technical  philology.  His  chief 
articles  were  in  the  realm  of  the  literary  and  historical  study  of 

the  Bible  —  mainly  the  Old  Testament.  In  the  popular  journals 

these  took  the  form  of  "inductive"  studies;  and  here,  too,  while  the 
pedagogical  interest  continues  to  the  end,  there  is  great  develop 
ment  in  the  thoroughness  with  which  problems  are  laid  hold  of, 
and  the  insistence  with  which  they  are  presented.  In  the  later 

years  there  were  three  such  serial  treatments  of  Old  Testament 

subjects  in  the  Biblical  World:  "Constructive  Studies  in  the 
Priestly  Element  in  the  Old  Testament"  (January  to  December, 
1901),  "Constructive  Studies  in  the  Literature  of  Worship  in  the 
Old  Testament"  (February  to  August,  1902),  and  "Constructive 
Studies  in  the  Prophetic  Element  in  the  Old  Testament"  (January, 
1904,  to  January,  1905 ) .  Two  of  these — the  Studies  in  the  Priestly 
Element  (3d  ed.,  1905)  and  the  Prophetic  Element  (1905)  — have 
been  published  separately.  With  these,  as  of  the  same  general 
stamp,  although  adapted  to  students  of  a  less  special  type,  and  with 
more  stress  on  practical  religious  values,  may  be  named  such  recent 

correspondence  courses  as  those  on  "The  Work  of  the  Old  Testa 

ment  Priests"  (1900),  "The  Work  of  the  Old  Testament  Sages" 
(1904),  and  "The  Foreshadowings  of  the  Christ"  (1904). 
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His  most  notable  contribution  to  Hebraica  was  the  series  of 

articles  on  "The  Pentateuchal  Question,"  extending  from  October, 
1888,  to  July,  1890.  These  showed  abundant  reading  and  famil 
iarity  with  the  main  modern  positions.  They  were  prepared  to 
represent  the  school  of  historical  criticism  in  a  discussion  in  which 
Professor  William  Henry  Green,  of  Princeton,  took  the  conserva 
tive  side.  This  opponent  was  an  accomplished  debater,  and  had 
the  advantage  of  the  attacking  party  and  of  entire  commitment  to 
the  positions  he  himself  held.  Dr.  Harper,  on  the  other  hand, 
avowedly  refrained  from  committing  himself  to  the  details  of  the 
views  he  set  forth,  and  thereby  lost  a  part  of  the  strength  of  a 

champion.  Dr.  Green's  articles  were  the  more  numerous,  run 
ning  on  until  the  number  for  April-July,  1892.  The  result  was 
perhaps  rather  confusing  than  otherwise  to  serious  students  of 
biblical  problems;  and  while  the  double  series  bore  witness  to 

Dr.  Harper's  fairmindedness  and  genial  recognition  of  opposing 
schools  of  thought,  it  is  doubtful  whether  his  maturer  judgment 
would  have  favored  a  repetition  of  this  procedure  in  like  conditions. 

Dr.  Harper's  reputation  as  a  productive  technical  scholar  must 
rest,  in  the  main,  on  his  Amos  find  Hosea  (1905)  in  the  Inter 
national  Critical  Commentary.  Preliminary  studies  appeared 
from  time  to  time  — specifically  the  Structure  of  the  Text  of  the 
Book  of  Amos  (1904)  and  the  Structure  of  the  Text  of  the  Book  of 
Hosea  (1905);  with  earlier  publications  in  the  American  Journal 
of  Semitic  Lanauaaes  and  Literatures,  1900  and  1904;  and  the 

translation  of  Hosea  in  the  Biblical  World  (January,  1905).  But 
he  did  not  fairly  present  himself  to  the  world  as  a  pure  scholar 
among  scholars  until  the  appearance  of  the  Commentary  itself,  a 
year  before  his  death.  This  book  is  so  different  from  anything 
else  he  published  that  it  must  be  considered  quite  by  itself.  His 
other  books  represented  a  selection  from  abundant  materials  of 
that  which  is  needed  by  a  class.  Here  we  have  a  full — -almost 
unrestricted — exhibition  of  all  the  matters  connected  with  the 
subject.  The  attitude  toward  modern  criticism  elsewhere  in  his 
writing  is  often  cautious,  apologetic,  sometimes  non-committal, 
sometimes  hypothetical,  governed  by  consideration  for  an  opposite 
point  of  view,  or  by  a  delicate  pedagogical  method.  Here,  the 
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acceptance  of  the  critical  mode  of  approach  and  of  reasoning  is 

unqualified.  The  interest  in  the  beginner's  needs  is  not  control 
ling.  New  emphasis  appears,  e.  g.,  on  textual  change  and  on  poetic 
form.  All  the  features  required  by  an  elaborate,  modern  critical 

commentary  are  here — breadth  of  plan,  patient  handling  of 
detail,  the  determination  of  fact  by  evidence,  constant  citation  of 
authorities,  careful  analysis,  registration  of  the  opinions  of  others, 
introductions,  tables  of  dates,  lists  of  abbreviations,  indices.  In 
this  book  Dr.  Harper  took  his  stand  as  a  serious  contributor  to 
the  work  of  Old  Testament  interpretation,  and  claimed  a  respect 

ful  hearing  from  the  guild  of  fellow-workers.  Only  those  who 
are  painfully  aware  how  small  the  guild  of  productive  workers  in 
this  field  actually  is,  and  how  exacting  the  terms  of  admission  by 
their  own  nature  have  to  be,  can  quite  understand  the  sorrow  with 
which  their  welcome  to  this  comrade,  hardly  spoken,  was  turned 
to  a  farewell.  It  would  be  impossible,  in  the  present  article,  to 
offer  a  minute  review  of  the  volume.  A  few  remarks  of  a  some 

what  general  nature  must  suffice. 
Every  student  must  be  struck  with  the  aim  at  completeness. 

The  seventy  pages  of  the  Introduction  which  are  devoted  to  "Pre- 
prophetism"  give  a  sketch  of  Israelitish  literature  and  thought 
till  Amos,  with  especial  discussion  of  the  prophetic  phenomena 

in  the  early  generations.  The  authors  critical  freedom — used 
always  with  sobriety  —  finds  the  clearest  expression  here. 

We  have  in  these  sections  more  than  the  expositor  of  two 
books.  We  have  the  historian  of  thought  arid  life  in  Israel,  who 
has  looked  steadily,  with  his  own  eyes,  at  the  panorama  of  events, 
who  has  caught  the  true  perspective,  who  sees  the  past  as  a  living 
spectacle,  full  of  real  men  and  women  with  perplexed  minds  and 
troubled  hearts ;  we  have  the  student  of  religion  and  theology,  who 
has  the  dominant  interest  of  life  always  before  him.  We  are 
aware  of  a  shrewd  judgment  of  individual  character  and  action. 
We  are  in  the  company  of  a  practiced  critic,  now  discussing 
Moses  and  his  influence  with  the  respect  due  to  one  of  the  great 
men  of  the  world,  now  analyzing  the  Hexateuch,  now  comparing 
and  weighing  the  legal  documents  which  grew  into  the  body  of 
Hebrew  law.  The  introduction,  designed  to  give  background  and 
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setting  for  the  prophets,  does  this  and  more  than  this.  It  reveals 
the  breadth  and  the  conscientious  thoroughness  of  the  author,  and 
enables  us  to  take  his  measure  with  added  confidence.  The  treat 
ment  of  the  prophetic  guilds,  and  of  the  essential  difference  between 
the  popular  and  the  exceptional  prophet  deserves  especial  note. 

The  contrast  is  luminously  drawn  between  the  conflict  of 
Elijah,  Elisha,  and  Jehu  against  the  Baal  of  Phoenicia,  and  the 
conflict  of  Hosea  with  the  local  Baalim  of  Canaan,  which  degraded 
the  worship  of  Yahweh,  but  were  not  regarded  as  a  substitute  for 
Yahweh.  It  is  perhaps  a  little  confusing  to  find  the  relationship 
between  these  two  conflicts  dwelt  on  in  another  place  (pp.  Ixxxviiiff. ) , 
but  their  essential  distinctness  is  the  more  important  proposition. 
Other  divisions  of  the  Introduction  follow  usual  lines  in  the  main. 

The  differences  between  Amos  and  Hosea — that  marvelous  illus 
tration  of  a  common  faith  and  common  purpose  in  men  of  radi 
cally  divergent  types — are  brought  out  clearly  and  skilfully.  No 
one  has  seen  more  plainly  that  Amos'  work  had  definite  marks  of 
an  ethical  revival,  and  the  exaggerations  of  those  who  deny  all 
moral  quality  to  the  earlier  conceptions  of  Yahweh  are  rejected. 
By  these  and  kindred  studies  the  way  is  prepared  for  the  adequate 
statement,  still  awaited,  of  the  precise  ethical  differentiation  of  the 
Yahweh  of  Amos  from  the  cruder  notions  held  by  his  predecessors 
in  the  same  worship,  as  well  as  from  the  beliefs  of  other  peoples, 
such  as  the  Babylonians,  among  whom  the  gods  were  regarded  as 
guardians  of  their  people's  moral  life.  One  is  inclined  to  think, 
however,  that  Harper  minimizes  Amos'  aversion  to  sacrifice 
(p.  cxix),  for  surely  that  for  which  Amos  has  only  words  of  con 
demnation  cannot  have  had  any  importance  to  him  in  the  sense 
of  pleasing  Yahweh  or  tending  to  secure  his  favor. 

The  interpretation  of  Hosea  recognizes  secondary  elements  in 
chap.  2,  but  proceeds  on  the  view — antecedently  probable,  and 
made  more  so  by  the  array  of  difficulties  attending  the  opposite 
opinion — that  chap.  3  is  genuine  in  the  main.  It  is  a  true  exe- 
getical  insight  which  makes  the  call  of  Hosea  to  prophetic  service 
a  progressive  call,  more  absorbing  and  revolutionary  as  his 
experience  advanced,  and  gaining  its  tender  and  awful  significance 
by  the  wreck  of  his  own  life  and  the  persistence  of  his  own  love. 
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The  hypothesis  that  Hosea  was  a  priest  is  perhaps  not  deserving 
of  the  prominence  given  to  it  (pp.  cxlii,  clvii). 

Completeness  is  sought,  throughout  the  book,  in  the  presen 
tation  of  divergent  opinions  at  every  important  point,  and  even 

at  points  of  minor  importance.  There  is  a  modern  tendency — in 
reaction  from  scholasticism — to  prefer  the  dashing  and  brilliant 
commentator  who  is  borne  on  by  his  own  force,  admits  no  other 
interpretation  than  his  own,  seems  to  have  reached  his  positions 
without  aid,  and  pays  little  regard  to  other  workers  in  the  field. 
Of  course  original  genius  is  always  welcome,  and  the  connected 
exposition  of  the  independent  exegete  is  attractive  and  stimulating. 
But  there  is  a  healthy  demand,  by  the  side  of  this,  for  the  calmer 
and  more  judicial  temper,  a  place  for  the  man  who  tests  all  views 
and  desires  to  learn  from  them,  and  who  is  able  and  willing  to 

pass  in  critical  review  the  most  brilliant  of  the  exegetical  advocates. 
This  is  the  demand  which  Harper  seeks  to  meet  in  his  Commentary, 
and  this  temper  it  is  by  all  means  wise  for  the  student  to  emulate. 
The  author  was  notable,  beyond  some  who  are  cited  as  Old  Testa 
ment  authorities,  in  recognizing  how  indispensable  it  is  to  know 

the  literature  of  one's  subject,  and  what  respect  is  due  those  who 
have  made  real  contributions  to  it.  He  studied  the  books  of 

other  men  assiduously,  receptively,  and  profitably,  aided  in  this 
by  his  power  of  application,  of  quick  apprehension,  of  easy  assim 
ilation.  Hence  his  opinions  are  not  the  obiter  dicta  of  a  bright 
mind,  but  have  a  scholarly  backing  and  coherence.  No  doubt 
we  see,  in  his  copious  citation  of  opinions,  the  diligent  and 
accurate  hand  of  Dr.  J.  M.  P.  Smith,  to  whom  the  Preface 

makes  special  acknowledgment,  as  well  as  his  own.  No  doubt, 
also,  all  opinions,  even  the  eccentric  and  the  casual,  should  be 
before  the  author  of  such  a  book.  Yet  the  question  arises 
whether  it  is  really  necessary  to  print  them  all  for  general  use. 
Those  that  are  baseless  contribute  nothing  to  real  exegesis,  and 
those  that  have  had  no  influence  hardly  belong  to  the  history  of 
exegetical  thought,  and  are  not  worth  their  space.  More  serious 
is  the  frequent  lack  of  definite  position  with  reference  to  many  of 
the  views  cited ;  an  extreme  case  is  Amos  5 : 26,  on  which  he  cites 

thirteen  suggestions  (pp.  140  f.)  differing  from  his  own  inter- 
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pretation  without  making  it  clear  by  argument  (even  on  p.  137) 
that  his  own  is  superior  to  the  rest.  One  sometimes  misses  the 
lucid  precision  so  characteristic  of  his  Hebrew  textbooks,  a  lack 
partly  inherent,  no  doubt,  in  the  situation  of  a  commentator, 
threading  his  way  through  a  labyrinth  of  possibilities,  and  deter 
mining  many  points  only  by  a  nice  balance  of  probabilities,  but 
sometimes  suggesting  that  even  this  work  of  scholarship  was  done 
under  heavy  pressure.  In  textual  criticism  there  is  little  to  note. 
The  author  generally  follows  good  critics,  but  does  not  make  much 
contribution  of  his  own  to  the  difficult  questions.  The  intro 
ductory  remarks  on  the  versions  are  meager.  On  the  other  hand, 
the  treatment  of  poetic  measurements,  in  which  the  author's 
interest  has  long  been  known,  is  an  important  feature  of  the  book, 
and  not  simply  in  the  matter  of  metrical  divisions,  but  also  in 

strophical  groupings.  All  in  all,  it  is  worthy  of  a  place  in  every 

scholar's  library,  as  the  amplest  and  best  treatment  of  these  two 
great  prophets  which  has  yet  been  given  to  the  world. 

Enough  has  been  said  to  show  that  he  was  not  an  intruder  in 

the  realm  of  the  higher  scholarship,  but  one  whose  place  in  it  was 
of  right,  And  yet,  unless  his  circumstances  had  radically  changed, 
we  could  not  have  looked  here  for  the  main  emphasis  of  his  life. 
If  he  had  lived  a  few  years  longer,  we  should  have  had  the  other 
volumes  that  were  promised,  and  they,  also,  would  have  been 
eagerly  welcomed  and  used.  But  the  main  emphasis  of  his  life 
could  not  have  been  shifted  to  technical  scholarship.  He  would 
always  have  had  too  many  other  things  to  do  to  become  a  critic 
or  an  exegete,  pure  and  simple.  And  it  may  fairly  be  said  that 
he  had  the  many  things  to  do  because  it  was,  on  the  whole,  more 
profitable  for  the  world  that  his  great  powers  should  be  used  in 
doing  them  than  in  the  more  secluded  work  of  the  scholar. 

What  we  have  to  ask  at  the  end  is  whether,  on  the  whole,  he 
made  to  Old  Testament  and  Semitic  studies  the  best  contribution 

which,  among  the  many,  he  was  qualified  to  make.  We  may  with 
out  hesitation  answer  this  question  in  the  affirmative.  He  aroused 
in  thousands  an  eagerness  for  these  studies.  He  introduced  men 
and  women  to  the  questions  with  which  such  studies  now  bristle, 
and  showed  the  lines  of  solution.  By  temperament  he  was  fitted 
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to  gauge  the  receptiveness  of  average  people  for  new  ideas,  and 

he  did  not  repel  those  he  dealt  with  by  thrusting  them  forward  too 
fast.  He  was  content  to  be  elementary  for  the  sake  of  minds  in 

the  elementary  stage,  and  had  no  contempt  for  thein,  or  sense  of 
condescension.  He  led  them  on  to  higher  ranges  as  fast  as  they 

could  go.  He  devised  ingenious  machinery  for  the  promotion  of 

learning.  He  persisted  in  his  linguistic  and  educational  work 

year  after  year.  Thus  he  became  one  of  the  chief  factors  in 

that  quiet  revolution  which,  in  the  thirty  years  just  ending,  has 
brought  the  Old  Testament  so  distinctly  to  the  front,  quickened 
interest  in  its  languages,  and  equipped  so  many  people  to  meet 

its  problems  intelligently,  to  the  great  advantage  of  the  intellectual 

and  the  religions  life.  His  sympathy  with  high  scholarship  will 

long  be  remembered,  his  scientific  journals  will  bear  witness  to 
his  determination  to  promote  sound  knowledge  of  the  things  he 
cared  for,  his  Commentary  will  stand  as  an  authority  until  the 

larger  biblical  science  of  a  new  generation  shall  displace  it  and 
its  contemporary  books.  It  is,  no  doubt,  true  that  his  greater 
influence  will  lie  in  the  wider  appeal;  in  the  textbooks  so  care 

fully  adapted  to  the  ends  of  practical  instruction,  in  the  stimulus 
and  teaching  skill,  living  on  and  on,  and  to  some  degree  reproducing 
themselves;  in  the  interpretation  of  the  conclusions  of  the  few 

original  scholars  for  the  many  open-minded  students;  in  the  long 
result  of  all  those  tireless  activities  which  were  sustained  by  his 

belief  in  the  general  capacity  of  men  for  knowledge,  and  which, 
while  he  lived,  found  their  constant  reward  in  the  glad  response 
of  those  he  addressed.  His  greater  influence  remains  as  the  influence 
of  the  teacher,  and  his  school  numbers  more  pupils  than  he  ever 
saw.  It  is  true,  also,  that  while  his  lessons  are  the  particular 

things  he  taught,  they  are,  besides  these,  the  personal  qualities  of 
the  man  who  taught  them.  The  lasting  effects  of  his  work  for 
mankind  are  in  knowledge,  but  not  only  in  knowledge ;  they  are 
also  in  character.  Yet,  although  it  is  right  to  recall  these  aspects 
of  his  service  to  the  world,  it  is  most  appropriate  to  remember 
that  he  was  himself  a  scholar  whom  scholars  are  bound  to  honor, 

a  student  of  prodigious  energy  and  capacity  for  students1  toil, 
a  fellow-worker  with  students,  who  prized  their  fellowship.  He 
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was  too  modest  to  anticipate  such  a  memorial  as  this,  but  no  tribute 
to  his  attainments  can  be  thought  of  which  would  have  gratified 
him  more  profoundly.  It  represents  a  consensus  of  the  Old 
Testament  and  Semitic  scholarship  of  his  own  time  and  country. 
It  is  not  given  to  every  man  to  call  forth  such  a  demonstration. 
These  contributors  differ  widely  in  many  opinions;  more  than  one 
angle  of  vision  is  represented  among  them ;  but  they  agree  in  their 
estimate  of  the  occasion ;  they  unite  in  rearing  a  monument  to  one 
who  loved  truth  above  all  things,  and  spent  his  life  in  promoting 
it.  They  have  tried  to  make  their  memorial  a  worthy  one  by 
giving  each  of  his  best,  in  recognition  of  a  noble  and  lamented 
comrade. 
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Though  the  poems  of  the  Psalter  were  edited  and  collected 
doubtless  for  liturgical  purposes,  both  poets  and  collectors  allow 
themselves  considerable  freedom  in  choice  of  material.  The 

majority  of  the  hymns  deal  with  the  experiences,  painful  or  pleas 
ant,  of  the  nation  or  of  individuals.  But  not  a  few  are  merely 
reflective ;  and  on  some  fundamental  points  contradictory  opinions 
are  expressed  by  different  writers.  This  is  natural  in  a  com 
munity  as  large  as  that  which  produced  the  psalms,  and  in  a 
transition  period  when  different  men  would  be  affected  in  differ 
ent  degrees  and  in  different  ways  by  the  new  ideas  that  were 
coming  into  vogue.  Even  if  the  psalmists  were  all  Palestinians 
(which  is  probable,  though  not  certain),  there  would  be  diver 
sities  in  their  points  of  view ;  and,  in  the  absence  of  any  history 
of  the  Jewish  culture  of  the  later  pre-Christian  centuries,  the 
Psalter  gives  welcome  hints  regarding  the  ideas  of  the  time. 

§1 

Some  points  in  the  attitude  of  the  book  toward  the  sacrificial 
cult  are  worthy  of  notice.  In  general,  as  has  often  been  remarked, 
little  prominence  is  given  to  this  cult.  A  few  times  sacrifices 
are  mentioned  approvingly  as  a  part  of  the  current  worship: 
4:6  (men  are  urged  to  offer  right,  that  is,  ritually  correct  and 
ethically  pure,  sacrifices)  ;  20: 4  (hope  that  Yahweh  will  remember 

the  king's  cereal  offerings  and  holocausts,  and  grant  him  victory 
over  his  enemies);  26:6  (reference  to  the  ceremonial  procession 
around  the  altar,  in  connection  with  some  thanksgiving  sacrifice) ; 
27:6  (a  service  of  praise);  51:21  (holocausts  promised  in  joyful 

recognition  of  God's  goodness  in  building  the  walls  of  Jerusalem) ; 
54:8  (free-will  or  willing  offering  with  thanks  for  rescue  from 
enemies);  56:13  (the  same);  66:13,  15  (holocausts  as  thank- 
offerings);  107:22  (exhortation  to  men  to  offer  sacrifices  of 

3 
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thanksgiving  for  rescue  from  danger— possibly  here  thanksgiv 

ing  itself  is  thought  of  as  a  sacrifice1) ;  110:13  (apparently  some 
sort  of  offering  is  involved,  but  the  expression  tV]?YJ!!r  C*D  is 
doubtful;  it  hardly  refers  to  a  libation,  for  which  the  verb  J$*£J< 
'lift'  is  not  appropriate;  possibly  to  some  late  ceremony  not  men 
tioned  elsewhere,  a  solemn  raising  of  a  cup,  in  commemoration 
of  deliverances  at  a  sacrificial  meal;  it  is,  perhaps,  a  current 

expression  =  "I  will  make  acknowledgment  of  rescue;"  Graetz's 
C3  for  CIS  is  improbable) ;  116:17  (as  in  107:22).  Mention  of 
vows  occurs  in  56:13;  61:6,9;  65:2;  66:13;  76:12;  116:14,18 

(cf.  Eccl.  5: -4) ;  the  expression  of  joy  in  the  temple  as  the  special 
abode  of  God  is  found  in  27:4;  84;  96:8,  9  (exhortation  to  all 
nations  to  offer  homage  in  the  temple);  138:2;  with  special 
regard  to  priests,  in  132:9,  16;  134;  135:1,  2;  festivals,  which 
were  occasions  of  sacrifice,  are  spoken  of  with  longing  or  enthu 

siasm  in  42:5;  81:3  f.,2  and  the  pilgrim-psalms  attest  the  devotion 
of  distant  Jews  to  the  central  spot  of  their  cult.  There  is,  prob 

ably,  no  reference  to  sacrifice  in  22:27,  30,3  and  the  text  of  118:27 
(where  Bug.  vers.  has  "bind  the  sacrifice  with  cords,"  etc.)  is  in 
disorder.4  The  passages  cited  above  show  that  there  was  a 
general  hearty  delight  in  the  sacrificial  ritual  as  the  symbol 

of  God's  presence  and  protecting  care.  Nothing  is  said  of  an 
expiatory  efficacy  in  the  offerings;  the  specific  sin-offering  is 

mentioned  only  once  (40:7),  and  then  only  to  be  rejected;3  it 
appears  to  be  the  temple  around  which  the  hopes  and  aspirations 
of  the  psalmists  cluster  —  the  temple  as  the  locus  of  divine  glory 
and  kindness,  the  sacrifice  being  felt  to  be  rather  the  traditional 
and  necessary  accompaniment  of  worship.  On  the  other  hand, 
we  find  expressions  of  indifference  or  antagonism  to  the  sacrificial 
ritual.  Some  of  the  psalmists  appear  to  live  in  a  religious  atmos 
phere  almost  completely  divorced  from  priestly  ceremonies:  in 

the  temple  what  they  think  of  is  God's  graciousness  (48:10),  and 
the  conditions  of  taking  part  in  the  service  of  Yahweh  and  sharing 
its  blessedness  are  purely  ethical  (15;  24;  101).  Besides  the 
passages  referred  to  above  (107:  22;  116:17;  50:14,  23),  in  which 

1  And  so,  perhaps,  50 : 11,  23.  3  See  note  2,  p.  8.  •'  See  uoto  1,  p.  12. 
2  See  note  1,  below,  p.  7.  *  See  note  3,  p.  9. 
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thanksgiving  may  be  regarded  as  itself  a  sacrifice,  prayer  is  iden 
tified  in  141:2  with  incense  and  the  evening  oblation.  In  several 
passages  sacrifice  is  frankly  dismissed  as  without  efficacy  or  divine 

authority:  40:7  (God  takes  no  delight  in  !~!27  and  J"i!~ir-,  and 
does  not  require  nbl2  and  ntft:r;);6  50:8-15  (Israel  cannot  be 
charged  with  neglect  of  the  ritual,  but  God  does  not  desire  their 
bullocks  and  goats,  does  not  need  animal  flesh  for  food,  rather 

asks  for  thankfulness  and  the  payment  of  vows);7  51:18f.  (God 
requires  not  )~!ZT  and  f"ibl2 ,  but  a  spirit  of  humble  dependence 
on  him);  69:31  f.  (praise  and  thanksgiving  are  more  acceptable 
to  Yah  well  than  oxen  and  bullocks).  This  unfriendly  attitude 
toward  the  sacrificial  ritual  seems  at  first  sight  to  be  identical 
with  that  of  certain  prophetic  passages  that  run  from  Amos  to 

Jeremiah  (Am.  5:21-24;  Hos.  6:6;  Isa.  1:11-17;  Mic.  6:6-8; 
I  Sam.  15:22;  Jer.  7:21-23)  and  are  commonly  cited  in  illustra 

tion  of  the  psalmists'  point  of  view.  And  certainly,  so  far  as 
regards  the  conviction  of  the  futility  of  sacrifices  in  themselves, 
the  two  groups  of  passages  are  identical,  and  it  is  quite  pos 
sible  that  the  later  waiters  had  the  earlier  in  mind.  Neverthe 

less,  there  is  a  difference  between  the  conceptions  of  the  two 
groups.  Down  to  the  capture  of  Jerusalem  by  the  Chaldeans 
there  was  no  official  announcement  of  the  divine  authority  of  the 

sacrificial  ritual — it  was  the  traditional  form  of  worship,  and  had 
only  the  authority  of  custom,  so  that  Jeremiah  could  say  simply 
that  Yahweh  had  not  commanded  it.  The  prophets,  as  moralists, 
were  naturally  offended  by  the  superficial  and  non-moral  character 
of  the  current  worship,  arid  in  their  sweeping,  indiscriminating 
fashion  denounced  the  whole  procedure  as  an  insult  to  the  deity, 
though  there  is  no  reason  to  doubt  that  there  was  much  simple, 
honest,  though  crude,  devotion  in  the  sacrificial  routine  of  the 
people.  The  intellectual  atmosphere  of  the  Psalter  is  different. 
In  the  time  of  the  prophets  the  popular  creed  was  frankly  arid 
naively  polytheistic,  and  a  part  of  their  indignation  came  from 
the  foreign  coloring  of  the  popular  cult;  in  the  psalms  mono 
theism  (of  an  impure  form)  is  the  accepted  faith;  the  attitude 
toward  worship  of  foreign  deities  is  one,  riot  of  fierce  anger  (as 

6  See  note  4,  p.  12. 
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in  the  prophetic  writings),  but  rather  of  contempt,  and  hostility 
to  the  ritual  is  not  based  on  the  corruption  in  foreign  cults.  The 
divine  authority  of  the  ritual  is  not  questioned;  the  author  of 

Ps.  50  (certainly  a  late  production)  speaks  of  it  with  good-natured 
tolerance,  while  he  prof  esses  himself  indifferent  to  it.  The  tone 
of  the  psalm  passages  cited  above  is  one  rather  of  philosophical 
reflection  than  of  religious  indignation.  The  summary  in  Mic. 

6:(>-8  is  a  passionate  ethical  protest;  the  argument  of  Ps.  50: '.'-15 
is  an  exposition  of  the  absurdity  of  supposing  that  God  needed 

animal  food — perhaps  a  rebuke  of  an  existing  opinion,  perhaps 
intended  as  a  rcdudio  ad  absurdum,  as  if  the  writer  would  say: 

"the  only  conceivable  ground  for  animal  sacrifice  is  such  an 

opinion,  which  is  manifestly  absurd."  The  reflective  tone,  with 
indifference  to  the  sacrificial  ritual,  these  psalmists  have  in  com 

mon  with  the  sages  (Proverbs,  Ben-Sira,  Koheleth,  Wisdom  of 
Solomon,  a?.).  The  decadence  of  trust  in  sacrifice,  while  a  deep 
religious  spirit  existed,  led  to  the  suggestion  of  substitutes  for  it. 
The  prophets  demanded  a  moral  life,  not  as  a  substitute  for  sac 
rifice,  but  as  being  in  itself  the  essence  of  loyalty  to  Yah  well ; 
later  writers,  not  rejecting  the  ritual,  recognized  as  its  equivalents 

prayer,  gratitude,  penitence,  almsgiving  (Ben-Sira  7:1);  35 [32]: 
If.;  Dan.  4:27;  Tobit  4:7-11;  12:8  f.;  cf.  Judith  10: 1C).  In 
seeking  for  the  causes  of  this  movement,  the  limited  range  of 
the  Jewish  sacrificial  system  must  be  borne  in  mind.  It  was 
never  a  universal  atonement — it  dealt  with  inadvertencies  and 
physical  impurities;  it  did  not  touch  the  deeper  religious  expe 
rience,  and  the  better  thinkers  recognized  its  insufficiency  as  a 
means  of  reconciliation  with  God.  This  inadequacy  was,  of 

course,  not  peculiar  to  the  Jewish  cult — it  attached  to  all  cults, 
being  inherent  in  the  nature  of  sacrifice,  which  has  its  origin  in 
the  crude  beginnings  of  religion.  In.  the  popular  worship  it  was 
commercial,  selfishly  utilitarian,  a  quid  pro  quo  to  the  deity,  and, 
because  of  this  element  of  bargaining,  was  repugnant  to  finer 
natures.  This  repugnance  shows  itself  among  the  Greeks  as  well 
as  among  the  Hebrews;  in  the  four  centuries  preceding  the 
beginning  of  our  era  there  was  a  general  movement,  in  the  west 
ern  world,  of  protest  against  sacrifice  and  of  withdrawal  from 
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it,8  While  this  movement  had  its  roots  in  human  nature,  and  was 

therefore  a  natural  Jewish  growth,  it  was  doubtless  helped  by  the 

foreign  thought  with  which  the  Jews  came  into  contact.  In 

the  Psalter  the  conception  of  sacrifice  is  purified  into  an  expres 

sion  of  thankfulness,  and  its  place  is  largely  taken  by  worship. 

The  commercial  feature  of  worship  is  not  lacking.  Yahweh  is 

praised  for  his  intervention  in  national  and  individual  affairs,  or 

is  besought  to  intervene;  the  author  of  Ps.  116  expresses  the 

general  attitude  of  most  of  the  psalmists  when  he  says:  "I  love 

Yahweh  because  he  has  heard  my  prayer."  This  attitude,  how 

ever,  does  not  exclude  a  sense  of  ethical  dependence  on  God  and 

the  desire  of  ethical  union  with  him.  The  moral  standard  of  the 

psalms  is  admittedly  good,  except  in  the  passionate  demand  for 

vengeance  on  enemies  (a  result  of  the  excited  social  relations  of 

the  time).  The  conception  of  God  as  the  ethical  ideal  and  the 

aspiration  after  ethical  purity  for  its  own  sake  appear  in  certain 

of  the  psalms,  especially  in  Pss.  51  and  119. 

NOTES 

NOTE  1.     PSALM  81:4 

^3™  DVb  nClDH  "13'JD  "Jn~2  Wpft  •  Tlie  two  feasts  nere  men~ 
tioned  are  variously  understood  by  recent  critics.  The  commoner  view 

is  that  they  are  New  Moon  and  Passover;  for  the  second  some  hesitate 

between  Passover  and  Sukkot;  others  take  the  two  to  be  New  Year's 
Day  and  Sukkot.  This  last  is  probably  the  correct  view.  The  state 

ment  in  vs.  6,  ''  he  made  it  a  law  in  Joseph  when  he  went  forth  over  [or, 

against]  the  laud  of  Egypt,"  is  supposed  (by  Graetz  and  others)  to 
make  it  certain  that  the  reference  is  to  Passover.  But  Sept.  reads  more 

naturally  "from  the  land  of  Egypt"  (cf.  Ps.  114:1),  a  reading  that  may 
include  Sukkot  as  well.  The  psalm  is  not  a  unit:  the  paragraph  vss. 
7-17  is  an  exhortation  to  Israel  based  on  a  review  of  the  exodus  history, 

and  has  no  natural  connection  with  the  joyful  summons  in  vss.  2-5. 

Vs.  6  might  belong  to  either  part:  to  vss.  2-5  as  a  chronological  state 
ment,  or  to  vss.  7-17  as  an  introduction.  But  the  peculiar  phraseology, 
the  use  of  the  name  Joseph  (CClfT1)  instead  of  Jacob  or  Israel  (as  in 

the  rest  of  the  psalm),  suggests  that  it  is  an  editorial  insertion  to  connect 

the  two  parts.  The  third  line,  JEES  TCT  tfb  fiSE  ,  is  again  a  gloss 

to  the  second  line,  a  parallel  to  'Egypt,'  describing  it  as  a  land  of  a 
foreign  language  (so  114:1);  an  allusion  to  a  mysterious  message  from 

s  See  note  6,  p.  13. 
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Yahweh,  an  unknown  speech  or  lip  uttering  the  following  words,  would 
be  out  of  keeping  with  the  conditions  —  the  divine  utterances  were  plain 
to  Moses,  as  later  to  the  prophets.  The  first  of  the  two  feasts  is  prob 
ably  the  Xew  Moon  of  the  seventh  month,  which  was  ushered  in  with 

blowing  of  the  trumpet  (Lev.  23:24;  Num.  29:1);  so  Targ.:  xrp'Z 

"H'tErn;  another  reference  to  the  feast,  according  to  Jewish  ritual, 
occurs  in  Ps.  47:6,  and  others  probably  in  98:6;  150:3.  If  this  be  the 
first  feast,  the  second  is  naturally  Sukkot  (so  the  Jewish  tradition).  The 
word  HCD  (written  KCi  in  Prov.  7:20,  the  only  other  place  in  the  Old 

Testament  in  which  it  occurs)  is  apparently  Aramaic  (for  the  Syriac 

usage  see  Payne-Smith);  Pesh.  uses  it  for  the  fifteenth  day  of  the  month 
(I  Kings  12:32)  and  for  the  twenty-third  day  (II  Chroii.  7:10);  that  is, 
for  the  full-moon  week.  The  etymology  of  the  word  is  uncertain.  The 

derivation  from  Hc^  'to  cover'  (Eosh  ha-Shanah,  76,  8a)  is  improbable. 
The  Hebrew  Lexicon  of  Brown-Driver-Briggs  compares  Assyr.  kuse'u 
=  agu  'cap;'  the  latter  word  means  'full  moon'  and  also  the  god  Sin 
(Delitzsch,  Muss-Arnolt),  but  no  light  is  thereby  thrown  on  the  etymol 

ogy,  the  origin  of  the  sense  '  moon  '  being  as  obscure  in  Assyr.  as  in  Heb.  ; 
it  is  hardly  probable  that  the  moon  should  be  called  kuse'u  as  being 

the  cap  of  a  god.     Compare  Arab,  j&yjyj   '  that  which  follows  after,  the 

latter  part  of  anything':  ̂ £AI  *(j»5  'the  latter  part  of  the  month.' 
From  this  sense  the  meaning  '  full  moon  '  may  well  have  come  (cf.  the 
Syr.  usage),  and  the  word  may  thus  have  been  employed  as  a  designation 

of  the  Assyrian  moon  god.  Arabic  forms  from  the  stem  -O  'to  follow' 
are  employed  similarly  to  express  the  latter  part  of  anything,  as,  for 
example,  of  the  month;  cf.  also  the  old  Arab,  name  for  the  fourth  day 

of  the  week,  ̂ Ljj,  perhaps  -  'the  latter  part  of  the  week.'  In  II  Chron. 
7:10  the  Arab.  Version  renders  the  Heb.  "twenty-third  day"  by  oLoJ 

-g^Jt  ,  "the  half  of  the  month."  Possibly  an  Aram,  stem  Xl'D  'to 

follow  '  is  to  be  recognized. 

XOTE  2.     PSALM  22:27,  30 

In  vs.  30  many  commentators,  from  Pinsker  on,  read  *ib  Tjtf  instead 
of  the  unsuitable  "ibStf  of  the  Mas.  text.  This  ib-X  seems  to  have  been 
copied  or  imitated  by  a  scribe  from  the  ibS&T  of  vs.  27.  But  this  latter 

term  also  is  inappropriate.  Vss.  27-32  form  a  separate  psalm,  an  expec 
tation  of  triumph  for  Yahweh  and  for  Israel,  with  which,  the  poet  declares 
(according  to  the  Mas.  text),  the  pious  shall  be  satisfied.  In  vs.  27  the 

expression  "the  tTl'3?  shall  eat  and  be  satisfied"  is  commonly  explained 
as  a  reference  to  a  sacrificial  meal,  or  else  as  a  general  expression  of  com 
plete  content.  Neither  of  the  explanations  is  probable.  The  mention  of 
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vows  in  vs.  26  does  not  involve  a  sacrificial  meal,  and  there  is  no  room  for 

such  a  meal  in  the  psalm;  and  the  choice  of  the  word  "eat"  in  this  con 
nection  to  express  pious  satisfaction  would  be  strange.  The  proper  read 

ing  is  suggested  in  the  substantially  identical  verse  69:33:  "the  pious 
will  see  [Yahweh's  gracious  intervention]  and  rejoice;"  we  should  probably 
read  I^T  and  irnrJT  for  the  lb!j!$'1  and  13DTZT  of  22:27.  Further, 
the  Tun  in  vs-  30  is  suspicious:  the  "fat  ones  of  the  earth"  may  indeed 
be  understood  to  mean  the  "  flourishing,  prosperous,"  but  the  parallel 
line  "all  that  go  down  to  the  dust"  and  the  general  context  suggest  a 
larger  expression.  Vss.  28,  29,  31,  32  announce  the  coming  universal 
worship  of  Yahweh,  and  a  universal  statement  in  vs.  30  is  to  be  expected. 
Universality  may  indeed  be  gained  by  recognizing  in  the  verse  two  classes 

(individuals  or  nations),  the  rich  (T£1)  and  the  poor  (^£3?  n~TT),  or  the 
prosperous  and  the  feeble,  or  those  who  are  in  vigorous  life  on  earth  and 
those  who  have  gone  down  to  Sheol.  But  the  expression  1£3?  TlV 

does  not  mean  either  "the  poor"  or  "the  dead,"  but  rather  "those  who 
are  in  process  of  going  down  to  the  dust  of  death,"  that  is,  mortals  (cf. 
104:29;  Job  7:21;  17:16;  Eccles.  3:20).  Wellhausen  avoids  the  difficulty 

by  omitting  TV  bD  and  rendering  the  second  line:  "before  him  bow 
themselves  in  the  dust."  But  the  form  of  vss.  27,  28  suggests  a  separate 
subject  in  this  line;  an  appropriate  reading  is  obtained  by  changing 

Ti'l  to  TjlU  (so  also  Briill),  which  gives  the  sense:  "Him  alone  shall 
worship  all  the  inhabitants  of  the  earth,  before  Him  shall  bow  down  all 

mortals."  The  remainder  of  the  verse  is  a  gloss,  intended  to  be  an 

explanation  of  ̂ £"  TlV  b^ ,  which  is  taken  to  mean  "the  poor."  In 
several  verses  there  are  third  lines  that  confuse  the  general  couplet 

arrangement.  In  vs.  24  "fear  him  all  the  folk  (3/HT)  of  Israel"  is  virtu 
ally  a  repetition  of  the  preceding  "all  the  folk  of  Jacob  honor  Him"  —  it 
might  be  an  original  parallel,  but  is  probably  a  scribal  addition.  The 

same  thing  is  true  of  the  unnecessary  ending  of  vs.  25:  "when  he  cried 
to  him  he  heard."  Vs.  27c,  "may  your  hearts  live  forever!"  is  formally 
and  logically  indefensible;  it  appears  to  be  the  exclamation  of  a  reader 

whose  soul  was  stirred  by  the  psalmist's  picture  of  the  happiness  of  the 
righteous.  In  vs.  28  the  TO""1  is  unnecessary,  and  the  suffix  in  "p;sb 
must  1)e  made  third  person.  The  paragraph  vss.  27-30  will  then  read: 
"The  pious  will  see  and  rejoice,  they  will  praise  Yahweh  that  seek  him. 
All  the  earth  will  turn  to  Yahweh,  all  nations  will  worship  him.  For  the 

kingdom  is  Yahweh's,  he  is  ruler  of  the  nations.  All  dwellers  on  earth 
will  see  and  worship,  all  mortals  will  bow  before  him."  Vss.  31,  32  seem 
to  be  a  later  addition. 

NOTE  3.     PSALM  118:27 

-zT-^n  n:-p  iy  Q-n-?-  sn  rc»  *i:b  ̂ sn  mrr  bs.    The 
antiquity  of  the  t;>xt  is  vouched  for  by  the  ancient  versions,  which  all 
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follow  it  literally.  All  take  3~  in  the  sense  of  'festival,'  and  all  except 
Pesh.,  Aq.,  and  Hex.  Syr.  understand  QTQ2?  as  =  ' leafy  boughs;'  both 
Syr.  versions  have  'cords'  (or  'chains'),  and  Aq.  has  'fat'  (Trt/xe'Aeo-iv), 
which  term  is  explained  by  a  note  in  S>H  to  the  effect  that  '  cords '  here 
are  intestines  bound  with  fat,  without  dung  (an  allusion  to  a  sacrifice). 

The  rendering  'festival'  for  jH  yields  no  satisfactory  sense  for  the  second 
half  of  the  verse.  The  expression  'bind  the  feast'  is  unintelligible,  and 
the  Hebrew  cannot  here  mean  'begin  the  feast;'  the  phrase  JTI"~b"-  "CS 
(I  Kings  20:1-4),  cited  for  the  meaning,  refers  to  joining  two  armies  in 
battle — it  supposes  two  things  to  be  joined,  and  the  verb  cannot  have  a 

single  thing  as  its  object.  Wellhausen  translates:  "bind  the  festival 
with  ropes,"  with  the  remark  that  the  line  is  "altogether  enigmatical." 
And  it  is  decisive  for  this  interpretation  of  jft  that  there  is  no  hint  of  a 
festival  in  the  connection.  The  psalm  appears  to  represent  a  body  of 
persons  (soldiers  or  others)  who,  celebrating  a  recent  victory,  march  to 
the  temple  to  render  thanks,  and  are  received  and  blessed  by  the  priests 
(vs.  26);  vs.  27«  is  apparently  the  response  of  the  people,  and  on  this 
follows  vs.  276,  which  thus  does  not  refer  to  a  festival.  A  procession 

there  seems  to  be,  and  accordingly  the  sense  '  procession '  or  '  dance '  is 
assigned  by  some  scholars  to  3)"i .  But  this  interpretation  does  not  relieve 
the  difficulty:  apart  from  the  question  whether  it  is  legitimate,  it  is  not 
clear  how  a  procession  or  a  dance  can  be  said,  according  to  Old  Testa 

ment  usage  of  terms,  to  be  'bound.'  Those  who  so  render  yr\  generally 
take  QnrG3>  in  the  sense  of  '  leaf y  boughs,'  as  in  Sept.  and  Lat.,  but 
without  arriving  at  a  satisfactory  sense  for  the  passage.  Cheyne  (in  the 

first  edition  of  his  Book  of  Psalms):  ''bind  the  procession  [that  is,  the 
members  of  the  procession]  with  branches,  (step  on)  to  the  altar-horns;" 
but  a  'procession'  cannot  be  bound,  and  the  supposition  that  the  person 
ages  of  a  procession  were  linked  together  by  branches  is  purely  imaginary; 
nor  does  it  appear  why  the  procession  should  advance  to  the  horns  of  the 
altar  (surely  a  difficult  procedure)  rather  than  to  the  altar  simply.  This 
interpretation  is  abandoned  by  Canon  Cheyne  in  his  second  edition,  where 
he  substitutes  for  the  Masoretic  text  an  entirely  different  verse.  The 

objections  to  Cheyne's  first  rendering  apply  also  to  Duhm's:  "bind  [or, 
twine]  the  dance  with  boughs  up  to  the  horns  of  the  altar"  (if,  he  adds, 
the  text  is  correct),  and,  in  part,  to  Baethgen's  suggestion  that  the  mean 
ing  is:  "bring  the  branches  to  the  altar-horns  and  touch  them,"  the  sup 
position  being  that  the  sacred  branches  communicate  sacredness  to  the 
altar  — there  is  no  authority  for  supposing  such  a  ritual  procedure. 

Luther,  "adorn  the  festival  with  thick  boughs,"  and  Haupt  (in  SBOT), 
"decorate  the  route  of  the  procession  with  garlands,"  give  an  unwarranted 
meaning  to  the  verb  "CIS .  As  to  the  word  0*r*G3?  it  occurs  in  the  Old 
Testament  only  in  the  sense  'cords'  and 'clouds '  (Ezek.  19:11;  31:3,10,14); 
but,  as  there  is  an  adjective  FC"  'leafy,'  the  Sept.  rendering  may  be 
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accepted  as  possible,  the  reference  being-,  apparently,  to  the  boughs 
employed  in  the  Sukkot  celebration  (Lev.  23:40),  though  these  were  used, 
not  for  processions  or  dances,  but  to  build  booths  as  temporary  places  of 
abode.  With  such  a  sense  for  D^rO^  the  difficulty  remains,  however, 
that  the  term  cannot  be  brought  into  intelligible  connection  with  the  other 

words  of  the  verse.  The  'sacrifice'  of  the  English  Version  represents 
what  was  up  to  a  few  years  ago  the  prevailing  rendering  of  "  in  this 
passage.  This  rendering  is  based  on  the  paraphrases  of  early  rabbinical 
expositors  who  wished  to  secure  literal  exactness  in  the  sacrificial  ritual 
and  in  biblical  references  to  it.  The  transitional  interpretation  appears 

in  Targ.  Onkelos  on  Ex.  23:18  where  for  Heb.  "the  fat  of  my  3~  "  the 
targumist  writes,  "the  fat  of  the  sacrifice  of  my  T1C3  >"  inserting  "sacri 
fice"  because  the  fat  was  that  of  the  sacrificial  animal.  The  discussion 
of  :,r  in  Hag.  106  (with  reference  to  Ex.  12:14;  Lev.  23:41;  Ex.  23:18) 

is  cited  in  Levy's  Neuhebr.  u.  Ch.  Wbch.  and  Jastrow's  Diet.  Talmud  to 
prove  that  the  word  is  used  in  the  sense  of  'festal  offering;'  but  the  con 
text  shows  that  all  that  is  meant  is  that  a  3H  must  be  accompanied  by 
offerings,  in  illustration  of  which  Ex.  10:25  is  quoted,  where  Moses  says 

to  Pharaoh:  "thou  must  also  give  us  sacrifices  (QTCT)  and  holocausts." 
The  verb  3jH  also  is  used  in  the  Tract  Hagiga  simply  in  the  sense  '  keep 
a  feast' :  Mishna  1:6,  "he  who  does  not  keep  the  festival  on  the  first  day 
may  keep  it  on  any  succeeding  day" — it  is  unnecessary  to  render,  "he 
who  does  not  sacrifice,"  etc.  The  Targum  on  the  psalm  passage  under 
consideration  follows  the  method  of  Onkelos  and  expands  so  as  to  extract 

a  meaning  from  the  text:  "bind  the  lamb  for  the  sacrifice  of  the  festival 
with  chains  until  ye  bring  it  near  and  apply  its  blood  to  the  horns  of  the 

altar."  The  Targum  interpretation  was  followed  by  Kimhi  and  Rashi, 
and  later  many  Christian  commentators  took  3H  in  the  sense  of  'victim' 
simply  —  so  Schmid,  Ainsworth,  J.H.  Michaelis,  Delitzsch,  Hitzig,  Ewald, 
Hupfeld,  Perowne,  and  others.  It  was  explained  that  the  animals  were 
bound  because  they  were  very  numerous,  and  in  order  that  they  might 
not  get  away;  it  was  even  suggested  that  they  were  raised  up  on  to  the 
horns  of  the  altar  and  sacrificed  (though  animals  were  never  slain  on  the 

altar).  In  support  of  the  meaning  '  victim '  for  3~  recent  writers  have 
cited  Ex.  23:18  ("the  fat  of  my  yr\ ")  and  Mai.  2:3  ("the  dung  of  your 
JM'S");  but  there  is  no  difficulty  in  regarding  the  fat  and  the  dung  as 
things  pertaining  to  the  festival.  There  is  no  reason  for  rendering  ~\T\ 
by  'festal  offering'  in  any  passage."  Nor  is  there  authority  for  the 
senses  'procession'  and  'sacred  dance'  sometimes  given  it.  The  author 
of  Ps.  42  associates  keeping  festival  (3371)  with  joy  and  thanksgiving, 
and  probably  alludes  to  a  procession;  but  these  are  merely  accessories 

9  The  word  HOD  is  usod  in  the  Old  Testament  not  only  of  the  festival,  but  also  of  the 
victim  (Ex.  12:21;  Deut.  16:2;  II  Chron.  30:llab;  cf.  I  Cor.  5:  7  )  ;  but  this  usage  holds  only 

for  this  one  feast,  and  the  expression  HCEi"!  ̂ tiniU  suggests  that  'animal'  or  'victim' 
may  bo  the  original  sense  of  the  word. 
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of  the  jT!  .  In  I  Sam.  30:16,  where  the  Amalekites  are 

D^ri  ,  the  rr\  doubtless  means  '  having  a  merry  time,'  that  is,  indulging 
in  the  merriment  that  was  an  ordinary  feature  of  a  3~  —  there  is  no 
ground  for  particularizing  'dancing.'10  For  the  significations  'proces 
sion,'  'pilgrim  feast,'  appeal  is  made  to  the  Arab,  noun  *>-=»•  which, 

though  it  is  actually  used  only  for  pilgrimage  to  Mecca  or  Jerusalem, 
meant  originally  no  doubt  a  journey  or  resort  to  a  place  (particularly  a 
shrine  or  other  sacred  place),  and  then  came  naturally  to  include  the 
ceremonies  connected  with  the  cult  of  the  place.  Such  was  probably  the 
early  use  of  the  word  in  Hebrew;  but  in  the  Old  Testament  it  means 

definitely  the  '  festival  '  as  a  whole,  not  particularly  any  one  detail  of  the 
ceremonies.  It  may,  then,  be  assumed  that  in  the  psalm-verse  ̂ 7:  means 

'festival;'  that  the  psalm  has  nothing  to  do  with  a  festival;  that  the  verb 
^CiS  yields  no  satisfactory  sense  in  the  connection;  that  the  expression 

r;iT"2n  "O^p  "$  is  unintelligible  (except  in  accounts  of  the  construction 
of  altars,  of  men  seeking  asylum,  and  in  Am.  3:11  where  it  is  threatened 

that  the  '"fiTi  fp  shall  be  cut  off,  the  horns  of  the  altar  are  elsewhere 
mentioned  only  in  connection  with  the  ritual  application  of  blood  to  them, 
the  preposition  being  b^)-  The  first  part  of  the  verse  may  be  a  gloss,  a 

fragment  of  the  priestly  blessing,  Xum.  6:  25f.  (T^blS  T!S  »TirT  ̂ l^"1  > 
etc.),  suggested  by  vs.  26;  how  much  of  the  blessing  was  inserted  it  is  not 

possible  to  say  —  perhaps  a  couplet.  The  remainder  of  the  verse  seems 
to  be  a  mechanical  combination  of  fragments  of  several  glosses.  A  scribe 
who  supposed  the  psalm  to  refer  to  the  Sukkot  festival  (vs.  25  was  later 

used  in  connection  with  the  festival)  may  have  written  ̂ ~  and  perhaps 
DT322  (  'y  in  the  sense  of  'boughs').  As  a  sacrifice  was  taken  for 
granted  (whether  in  connection  with  a  festival  or  as  a  part  of  a  thanks 
giving  ceremony),  another  rubric  may  have  referred  to  the  putting  of 

blood  nHT"^n  r\*^p  by  •  The  TCJ<  may  possibly  be  corruption  of  the 
WB"1  of  the  priestly  blessing,  or  of  VJI3?  5  the  technical  term  for  the  cele 
bration  of  a  festival.  These  rubrics,  however  they  may  have  arisen, 
appear  to  have  got  into  the  text  in  the  form  of  a  sentence,  which,  how 

ever,  is  unintelligible.11 
NOTE  1.    PSALM  10:7-9 

In  regard  to  the  translation  of  this  passage  it  is  to  be  noted  that 

ntfEr;  (v.  7)  must,  from  the  context,  be  rendered  'sin-offering'  and  not 
(as  in  Sept.)  'sin;'  that  "13C  tlby^Z  TlJ<2  (vs.  8)  does  not  mean,  "I  am 
come  with  [or,  I  bring]  the  roll  of  the  book"  (DeWette,  Ewald,  Hitzig, 
Delitzsch),  but  the  'm22.  is  to  be  taken  with  the  following  ZlDlD  ;  and 
^y  2irO  means  "prescribed  to  me."  The  origin  of  the  Sept.  reading 

"'On  the  doubtful  l-HIT1   Ps.  107:27,  see  the  lexicons  and  commentaries;   in  any  case 

the  meaning  is  not  '  dance.' 
11  Briggs  regards  vss.  27  f.  as  glosses. 
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o-w/Ad  Se  KaTrjpTia-w  fjioi  for  *b  n""d  D"!78  (vs.  7)  is  not  clear;  but, 
whether  the  o-w/xa  be  scribal  error  for  oma  (which  appears  in  some  Sept. 
MSS,  and  in  the  other  Greek  versions),  or  the  clause  be  a  Sept.  para 
phrase,  or  have  passed  into  the  Sept.  from  the  Epistle  to  the  Hebrews  10:5 
(as  Grotius  suggests),  where  it  may  be  held  to  represent  the  free  mes 

sianic  interpretation  of  the  writer  (not  a  probable  supposition) — whatever 
its  origin — it  does  not  help  the  interpretation  of  the  psalm  passage  or 
call  for  a  change  of  the  Hebrew  text.  The  exegetical  difficulties  relate 

to  the  expressions  ̂   pp"0  ETTtf,  ̂ 82  nin  TlT^  78,  nb"IZ 
"'by  ZirO  ""SC  •  Apart  from  the  strange  and  improbable  use  of  the  stem 

J-pD  i»  connection  with  ears  (we  might  substitute  ms,  Tp3,  or  |~;bj  ), 
and  the  •'b  D^jTSS  instead  of  "7J< ,  the  clause  separates  the  parallel 
lines  of  the  verse  and  has  no  natural  connection  with  the  thought  of  the 
paragraph;  the  first  difficulty  may  be  avoided  by  transposing  the  words, 

placing  them,  for  example,  after  "then  I  said"  (so  Olshauseu),  or  substi 
tuting  them  for  the  first  line  of  vs.  8  (Wellhausen,  "mine  ears  hast  thou 
opened  by  means  of  the  book").  But  these  changes  being  made,  the 
difficulty  remains  that  in  the  Old  Testament  the  opening  or  uncovering 
of  the  ears  comes  by  a  divine  voice,  not  by  a  book;  the  psalmist  lives  in 
a  literary  period  when  guidance  is  received  not  by  prophetic  revelation, 

but  by  a  written  word.  The  allusion  in  T82  n"!~i  "TT"^8  78  also 
is  obscure:  the  point  of  time  of  the  7J$  is  not  indicated,  the  ̂ r!8Z  suo~ 
gests  an  unexplained  movement,  and  the  TH/-8  a  preceding  unrecorded 
address.  It  may  be  supposed,  indeed,  that  the  nb81E  of  vs.  7  involves 

an  address;  but  this  word  is  preceded  by  the  negative  fc$b —  God  has  made 
no  demands.  The  construction  in  vs.  96  is  not  clear:  the  natural  sense 

is,  "in  the  book  (a  duty)  is  prescribed  to  me"  —  a  book  cannot  be  pre 
scribed,  only  a  course  of  conduct  (as  in  II  Kings  22:13);  and,  further,  the 
relation  of  the  remark  (concerning  a  duty  prescribed)  to  the  context  is 
not  clear.  Much  must  be  read  into  the  text  to  get  a  satisfactory  meaning 
from  it.  Various  emendations  have  been  proposed.  Graetz  in  vs.  7 

writes  ̂ b  instead  of  J$b ,  DT21B  78  for  D"78 ,  TlTa  for  fP*0 ,  and 

renders,  "if  thou  desiredst  ....  I  would  choose  fat  (beasts),  if  thou 
demandedst  .  .  .  .  ,  then  (vs.  8)  I  would  say,"  etc.;  these  changes,  how 
ever,  are  too  numerous  and  violent,  and  the  resultant  sense  does  not  com 

mend  itself.  Duhm  takes  hrYT38  78  to  be  a  corrupt  variant  of  D"78 
3Hn5>  and  translates  Ib  and  the  rest  of  8:  "sin-offering  thou  hast  not 

required  —  lo,  I  have  read  it  (TI122)  in  a  roll  of  a  book  written  for  me," 
and  regards  this  as  a  gloss  intended  to  furnish  the  authority  for  the 

seemingly  radical  statement  of  la ;  here  also  the  changes  of  text-words  are 
not  probable  (on  the  gloss  see  below).  Briggs  reads  in  Ib  "^  If  ̂ 2  TX  > 
and  in  8a  hb  rH"2S  78,  which  he  connects  with  the  preceding  line- 
changes  that  are  phonetically  easy,  but  still  leave  the  course  of  the  thought 
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vague.  It  seems  clear  that  76  ("ears  thou  hast  digged  to  me")  cannot 
stand  in  its  present  place  (even  as  parenthesis),  since  it  separates  the  two 
lines  of  the  couplet  and  destroys  the  rhythmic  symmetry  (so  Olshausen, 

Wellhausen).  Vs.  8  also  is  interrupt! ve;  Duhm's  suggestion  of  a  gloss 
may  relieve  the  difficulty  in  part,  but  unity  and  clearness  are  secured 

only  by  the  omission  of  Ib  and  8.12  Vs.  8  is  possibly  the  corrupt  form 
of  a  marginal  protest  against  la,  c:  "sacrifice,"  the  glossator  may 
bo  supposed  to  say,  "is  nevertheless  prescribed  in  the  law."13  Vs.  76 
would  still  remain  a  problem;  reversing  Duhm's  conjecture,  it  might  be 
corrupt  doublet  of  8«.  In  any  case  the  thought  of  the  passage  is  con 
tained  in  vss.  7  and  9;  the  writer  may  have  had  in  mind  Jer.  7:21ff.,  and 
similar  ideas  in  the  prophets;  the  glossator,  on  the  other  hand,  would  be 
appealing  to  the  ritual  law.  This  does  not  show  that  the  original  psalm 
ist  wrote  before  the  time  of  Nehemiah,  but  only  that  he,  like  the  sages, 
laid  no  stress  on  the  sacrificial  ritual. 

NOTE  5.     Vows  IN  THE  PSALTER 

There  are  a  number  of  references  in  the  Psalter  to  vows,  all  approv 
ing  or  sympathetic;  the  most  relate  to  a  favor  received,  and  the  vows  were 
probably  conditional:  22:26,  the  vows  are  to  be  paid  because  Yahweh  has 
heard  the  cry  of  his  servants;  50:14,  the  payment  of  vows  is  in  connec 

tion  with  a  thank-off ering;u  56:13  f.,  the  writer  recognizes  his  obligation 
to  pay  his  vows  and  make  offerings  because  he  has  been  rescued  from 
death;  61:6,  9,  God  has  heard  vows  and  bestowed  a  blessing,  and  the 
psalmist  sings  praise  day  by  day  in  order  to  pay  his  vows;  65:2  f.,  praise 
and  payment  of  vows  is  due  to  God  who  is  a  hearer  of  prayer;  66: 13  f.,  19, 
the  psalmist  will  pay  vows  uttered  when  he  was  in  distress,  for  God  heard 
his  prayer;  76:12,  vow  and  pay,  for  God  is  terrible;  116:12-18,  for  bene 
fits  conferred  a  thank-offering  is  to  be  made  and  vows  are  to  be  paid; 
132:2,  reference  to  a  vow  said  to  have  been  made  by  David,  to  prepare 
an  abode  for  Yahweh,  that  is,  for  the  ark  (there  is  no  mention  of  this  vow 

in  our  historical  books — the  reference  rests,  doubtless,  on  a  current  tra 
dition).  In  all  these  cases  (the  last  are,  probably,  not  excepted)  there 
was,  it  seems,  the  promise  of  an  offering  provided  a  certain  request  were 
granted.  But,  though  the  quid  pro  quo  is  of  the  essence  of  the  vow,  it 

is  not  necessary  to  suppose  that  the  psalmists'  feeling  was  baldly  com 
mercial;  it  is  probable  that,  along  with  the  belief  that  success  depended 
on  divine  intervention,  the  vow  expressed  a  simple,  devout  thankfulness. 

Vow-making  continued  among  the  Jews  into  the  talmudic  period  (Acts 
18:18;  21:23,  and  the  Tract  Nedarim),  but  with  diminishing  significance. 

12  Vs.  8  is  thrown  out  by  Stade  in  his  paper  on  Ps.  40  in  Oriental.  Studien  Th.  Ndldeke 

geu'idmet,  pp.  632  f. 

"Possibly:   "  But  I  say,  sin-offoring  [HX^n    for    TliO  HIH  J   is  prescribed,"   etc. 

1*  In  vs.  23  Wellhausen's  THIS   Db"iJ ,   for  "|T1  DIE  ,   seems  probable. 
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In  Prov.  31:2  the  vow,  with  prayer  that  a  son  be  given,  is  of  the  simplest 

sort;  the  naive,  non-moral  popular  usage  is  described  in  Prov.  7:1-4;  the 
text  of  Prov.  20:25  is  in  disorder,  but  the  reference  seems  to  be  the  effort 
to  avoid  payment.  Eccles.  5:3  f.  is  contemptuous  of  those  who  delay 
payment;  the  business-like  mode  of  conducting  the  affair  is  indicated  by 
the  fact  that  a  messenger  is  sent  to  collect  the  amount  due.  In  Ben-Sira 
there  is  no  mention  of  vows  —  the  sages  took  little  interest  in  them.  And 
though  legislation  and  comment  on  the  practice  was  continued  by  Jewish 

scholars  till  a  late  period  (Maimouides,  Yad,  and  the  Sitlhan  'Aruk), 
there  are  indications  (as  in  Ned.  20«,  22«)  that  it  was  disliked  and  dis 
couraged  by  some  rabbis.  It  is  a  survival  from  an  early  low  stage  of 
religion,  and  tended  to  fall  into  disuse  in  proportion  as  religion  became 
ethically  and  intellectually  clear. 

NOTE  6.     PROTEST  AGAINST  SACRIFICE 

That  there  was  a  Jewish  movement  of  indifference  to  sacrifice  down 
to  the  fall  of  Jerusalem  is  clear  from  the  history.  It  is  only  necessary 
to  recall,  in  addition  to  the  passages  cited  above,  the  broad  thought  of 
Dan.,  chap.  9,  the  failure  of  the  Onias  temple  to  attract  the  worship  of 
the  Egyptian  Jews  (though  the  superior  dignity  of  the  Jerusalem  temple 
doubtless  contributed  to  this  result),  the  strict  ethical  tone  of  the  sages 
mentioned  in  the  Pirke  Abot,  particularly  Antigonos  of  Soko  (whose 

Greek  name  and  his  expression  "let  the  fear  of  Heaven  be  on  you"  [cf. 
Dan.  1:23]  suggest  foreign  influence),  the  attitude  of  the  Essenes,  and  the 
tone  of  the  greater  part  of  the  New  Testament,  particularly  the  Sermon  on 
the  Mount  and  such  spiritualizing  conceptions  of  sacrifice  as  those  of  Rom. 
12:1;  Phil.  2:17.  The  Jewish  movement  was  part  of  a  general  western 
movement  that  included  Greece  and  Rome,  Egypt,  and  western  Asia. 
The  recoil  from  the  naive,  non-moral  popular  worship,  visible  as  early  as 
Plato,  took  the  form  of  the  establishment  of  mysteries  and  new  cults  like 
those  of  Isis  and  Serapis.  There  was  a  succession  of  great  moralists, 
Greek  and  Roman  Platonists  and  Stoics,  and  a  long  line  of  men  of  noble 
moral  character.  In  Plato,  Cleanthes,  Seneca,  Plutarch  and  many  others 
there  are  indications  of  desire  for  individual  religious  independence  and 
individual  union  with  God.  The  period,  one  of  extraordinary  religious 
excitement  and  activity  and  of  religious  creative  power,  was  marked  by 
moral  exaltation  and  by  a  corresponding  elevation  of  the  conception  of 
God.  It  was  in  this  world  that  the  great  body  of  the  psalmists  lived, 
and  it  is  natural  to  suppose  that  they  were  affected  by  its  tone  and  its 
ideas.  The  Jewish  movement  was,  doubtless,  as  is  remarked  above,  in 
part  native,  but  it  was  probably  stimulated,  heightened,  and  colored  by 
the  outside  influences.  The  Jews  were  far  from  being  intellectually 
isolated.  They  mixed  freely,  as  the  narratives  of  Josephus  and  I  Mac 
cabees  show,  with  Persians,  Greeks,  and  Romans;  and  the  intellectual 
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and  religious  influence  thence  resulting  is  visible  in  such  books  as 
Proverbs,  Koheleth,  Wisdom  of  Solomon,  Tobit,  and  Enoch,  as  well  as 
in  Philo  and  the  Xew  Testament.  There  was  then  a  meeting  and  partial 
amalgamation  of  all  the  elements  of  the  western  world. 

§2 

The  Jews  formulated  a  noteworthy  conception  of  law — not  of 
natural  law,  but  of  social  and  religious  law,  supernaturally  given, 
infallible  and  eternal.  In  contrast  with  the  theory  of  a  world 

governed  by  immutable  natural  or  physical  forces,  they  conceived 
a  society  resting  on  rules  that  supplied  all  the  material  of  life. 
This  view  is  expressed  more  or  less  distinctly  in  a  number  of 
passages  in  the  Psalter:  12:7;  19:8ff.;  25:4ff.;  20:3;  37:81; 
1)4:10.12;  lll:7f.;  111).  The  striking  characteristic  of  this 
law,  as  the  psalmists  and  other  Jews  thought  of  it,  is  that  it  is 
external  to  man,  given  from  without  and  imposed  on  life  by  11011- 
human  authority.  It  is  true,  of  course,  that  the  details  of  the 

code  were  the  product  of  Jewish  experience ;  but  they  were  held 
to  have  been  given  directly  by  God,  and  in  that  fact  lay  their 
special  value  to  pious  Jews.  The  law  took  the  place  of  the  old 
spontaneous  utterances  of  the  prophets,  and,  to  a  great  extent,  of 
the  sacrificial  ritual;  in  Ps.  119  it  is  almost  personified,  arid 

appears  to  take  the  place  of  God  himself  in  the  affection  and 
reverence  of  the  writer.  This  change  in  the  religious  attitude 
rested  on  a  justifiable  instinct.  The  prophets  were  not  seldom 

creatures  of  impulse,  and  their  utterances  were  sometimes  called 

forth  by  ill-understood  circumstances.  The  sacrificial  ritual  was  a 
ceremony  that  did  not  take  hold  of  the  daily  life  of  man.  Society, 
to  be  well  ordered,  required  an  organic  law,  dictated  by  wisdom, 
fixed  once  for  all,  competent  to  guide  men  in  the  doubtful  and 

dangerous  experiences  of  life.  All  civil  or  social  law  is  in  a 
certain  sense  based  on  external  authority ;  the  peculiarity  of  the 

Jewish  view  was  that  the  authority  was  regarded  as  divine.  The 

law  was  external,  not  only  in  its  source,  but  also  in  its  material: 
it  dealt  with  the  visible  actions  only,  not  concerning  itself  with 

motives  and  feelings;  the  command  of  the  Decalogue  against 

coveting  refers  not  to  mere  desire,  but  to  desire  that  it  is  intended 
to  realize  in  action. 
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In  the  Psalter  this  conception  of  externality  in  its  double 
sense,  is  modified  and  in  part  neutralized  by  the  distinct  attribu 
tion  of  moral  purity  to  the  law  (as  in  Ps.  19)  and  by  the  appeal 

to  man's  own  sense  of  its  perfection.  A  pivotal  term  in  Ps.  119 
is  "knowledge."  Knowledge  is  said  to  be  necessary  in  order 
that  the  law  may  be  comprehended,  and  it  is  the  law  that  is  repre 
sented  as  giving  insight.  The  psalmist  turns  unconsciously  from 
the  outward  authority  to  the  inward,  and  becomes  himself  the 

judge  of  the  excellence  of  the  law;  his  "knowledge"  is  substan 
tially  identical  with  the  "wisdom"  of  Proverbs,  though  it  is  not 
formally  applied,  like  the  "wisdom"  of  Proverbs,  to  all  the 
affairs  of  life ;  it  rather  represents  the  beginning  of  the  move 
ment  that  culminated  in  the  Hokma  literature.  This  movement 

stands  isolated  in  the  Jewish  development  —  it  is  equally  remote 
from  the  early  life  of  public  worship  and  ceremonial  obedience 
and  from  the  later  rabbinical  science.  After  the  first  century 

B.  C.  it  passes  out  of  existence  —  the  current  of  Jewish  thought 
went  in  a  different  direction.  The  exaltation  of  knowledge  was 

not  a  pure  Jewish  product  —  it  must  be  referred  in  part  to  foreign 

influence,  perhaps  Persian, l'"  but  probably  mainly  Greek.  It  is 
not  surprising  that  some  of  the  writers  of  our  psalms  should  be 
affected  by  the  Persian  and  Greek  worlds  in  which  they  lived. 
The  reason  for  the  reception  of  such  a  production  as  Ps.  119  into 
the  collection  of  psalms  is  probably  to  be  found,  not  in  the  sup 
position  that  it  was  written  for  synagogue  worship,  but  in  its 
national  tone.  It  glorifies  the  national  law,  and  it  alludes  to 
experiences  of  trial  and  rescue,  which,  if  individual,  befell  the 
man  as  a  member  of  the  nation.  Of  the  services  in  the  syna 

gogues  of  the  pre-Christian  time  we  have  no  information  except 
what  is  suggested  by  the  name  Trpocrev)^  given  to  an  Egyptian 

synagogue  in  a  Greek  inscription  of  the  second  century  B.  C.16 
From  this  and  from  Luke  4 : 16  ff.  it  may  be  inferred  that  the 
exercises  consisted  in  prayer  and  reading  from  the  Scriptures, 
that  is,  the  Tora  and  the  Prophets ;  the  poetical  books  were  cer 
tainly  not  canonized  before  the  second  century  B.  c.  (probably 

is  See  note  7,  p.  19. 

is  See  Gronfell,  Hunt  and  Smyly,  The  Tebtunis  Papyri,  I,  No.  86,  11.  18,  29. 
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not  before  the  first  century),  and  it  is  not  likely  that  singing  or 

chanting  hymns  formed  part  of  the  exercises  in  a  Trpoa-evxij- 
While  there  was  no  scientific  recognition  of  natural  law  among 

the  Jews  of  the  pre-Christian  period,  there  are  traces  in  the 
Psalter  of  a  half-scientific  curiosity  respecting  the  physical  world 
and  the  life  of  beasts  and  men.  Without  laying  undue  stress  on 
the  description  in  Pss.  19  (the  sun  traversing  the  sky,  like  a  bride 
groom  issuing  from  his  chamber  or  a  strong  man  joyously  entering 

on  a  race),  21)  (the  passage  of  a  thunder-storm  over  Palestine).17 
104  (the  habits  of  terrestrial  and  marine  beasts),  107:23-30 
(the  experiences  of  mariners),  we  may  feel  that  the  writers,  in 
their  framework  in  praise  to  God,  yet  lose  themselves  in  admira 

tion  of  the  phenomena  described.  A  comparison  of  Ps.  8:4—9 
with  Gen.  1:28  and  Job  7:17  f.  (cf.  IV  Ezr.  8:34)  is  instructive. 
The  passage  in  Genesis  is  the  mere  statement  of  a  fact  of  expe 

rience —  man's  dominion  over  the  lower  animals;  Job  asks  with 
bitter  or  scornful  skepticism,  why  the  supreme  deity  should 
occupy  himself  with  so  insignificant  a  being  as  man ;  the  psalmist, 

reflecting  on  man's  twofold  position — -his  smallness  and  weakness 
in  comparison  with  the  great  heavenly  bodies,  and  his  lordship 

over  all  other  terrestrial  creatures — appears  to  have  in  mind  a 
problem;  he  is  neither  scornful  nor  a  mere  chronicler,  but  seeks 

to  understand  the  significance  of  man's  place  in  the  universe.18  Ps. 
139,  in  addition  to  its  noteworthy  formulation  of  the  conception 

of  God's  omnipresence  and  his  acquaintance  with  men's  thoughts, 
shows  a  peculiar  interest  in  the  formation  of  the  human  body  in 

the  womb  (vss.  13-16) — a  physiological  inquiry  similar  to  that 
of  Job  10: 8-11  and  more  detailed  than  that  of  Eccles.  11:5.  The 
Hebrew  text  is  unfortunately  in  bad  condition,  so  that  the  whole 

thought  of  the  passage  cannot  be  recovered,  but  the  writer's 

approach  to  scientific  curiosity  is  apparent.1'1  Such  reflections  as 
appear  in  these  psalms  (8  and  139),  though  their  application  is 
religious,  betray  a  mundane  interest  in  man,  and  suggest  that 
more  lay  in  the  minds  of  the  writers  than  is  visible  in  the  text. 
They  may  be  referred  to  the  general  progress  of  Jewish  thought 
at  a  time  when  their  world  was  full  of  intellectual  excitement.  In 

17  See  note  8,  p.  20.  is  See  note  9,  p.  21.  10  Soe  note  10,  p.  22. 
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Ecclesiastes  the  allusion  to  the  embryo  is  intended  to  illustrate 

human  ignorance — in  the  psalm  it  is  made  the  occasion  of 
devout  wonder,  and  thus  acquires  liturgical  value. 

NOTES 
NOTE  7.     PERSIAN  RELIGIOUS  INFLUENCE 

The  traces  of  Persian  influence  in  the  later  Jewish  angelology  and 
demonology,  and  also  in  the  formulation  of  the  doctrine  of  resurrection, 
are  unmistakable.  For  the  earlier  period  (the  fifth,  fourth,  and  third 
centuries  B.  c.)  the  fact  of  such  influence  is  less  certain.  It  is  not  quite 
clear  what  the  Persian  religious  thought  of  that  time  was.  But,  assum 
ing  that  the  ideas  now  found  in  the  Gathas  were  then  current,  it  is  obvi 
ous  that  there  are  noteworthy  resemblances  between  them  and  certain 
ideas  of  the  Old  Testament  Psalter.  Thus,  the  Gathas  have  the  contrast 
of  righteous  and  wicked  (Yasna  31:17;  «/.),  and  the  righteous  body 
appears  substantially  as  a  church,  which  is  spoken  of  in  the  reverent  and 
affectionate  tone  that  is  common  in  the  Psalter.  Both  works  portray 
national  struggle,  and  deplore  national  suffering:  the  yasnas  represent  a 
conflict  between  an  agricultural  population  and  a  nomadic,  and  lament 
the  loss  of  kine;  the  psalms  speak  less  definitely  of  deprivations  and 
oppressions.  In  both  the  human  qualities  insisted  on  are  piety  and  obe 
dience,  and  these  are  held  to  bring  happiness.  In  both  it  is  sometimes 
hard  to  distinguish  a  moral  element  in  the  lamentations;  in  many  cases 

the  ''righteousness"  of  the  Gathas  seems  to  be  wholly  or  partly  ritual. 
Ahura  Mazda  guides  and  blesses  by  his  righteousness,  goodness,  and 
power,  and  by  his  spirit;  his  religion  is  called  the  Truth,  as  against  the 

Lie  of  the  enemy.  The  "wisdom"  of  the  Gathas  is  enlightenment  that 
guides  men  in  the  affairs  of  life  (Yasna  31:22;  32:9;  48:3,  5,  11;  al.)— it 
is  based  on  and  directed  by  the  divine  law,  and  so  far  corresponds  to  the 

"understanding"  of  certain  psalms,  especially  Ps.  119,  and  to  the  "wis 
dom"  of  Prov.,  chaps.  1-7,  etc.  There  is  no  trace  in  the  Gathas  of  the 
personified  cosmogouic  Wisdom — no  one  of  the  Amesha  Spentas  has  such 
a  role.  It  would  seem,  therefore,  that  the  conception  of  wisdom  in  Prov. 

8 : 22-31  and  Wisdom  of  Solomon  cannot  have  come  from  Persian  sources, 
and  this  fact  throws  doubt  on  the  existence  of  specific  Persian  influence 
in  the  earlier  conception  of  wisdom  in  the  Psalter.  Probably  the  most 
that  can  be  said  is  that  the  Jewish  idea  grew  up  naturally  in  the  Persian- 
Greek  intellectual  atmosphere  in  which  the  Jews  lived.  It  may  be 
added  that  the  ameretat  of  the  Gathas,  supposing  it  to  signify  ethical 
immortality,  marks  an  important  difference  between  them  and  the  psalms 

—  in  the  latter  there  is  no  statement  of  immortality.  The  passages  com 
monly  relied  on  in  Ps.  49  and  73  to  prove  the  existence  of  this  idea  are 
not  decisive.  In  Ps.  49:16,  if  the  verse  be  genuine  (by  some  it  is  rejected 
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as  a  gloss),  the  expressions  "'IL'2'  nia"1  DTibi<  and  ̂ 5  bl^o!  T"J 
h3np^  do  not  signify  in  the  Psalter  life  after  death;  see  Pss.  18:5ff.; 
30:4;  33:18  f.;  86:13;  88:4,  7  (cf.  Prov.  23:14),  where  similar  terms  are 
used  to  express  rescue  from  physical  death  on  earth,  and  this  interpreta 
tion  of  49:16  accords  with  the  context.  So  also  the  course  of  thought  in 

Ps.  73  points  to  such  rescue  in  vs.  24:  "^npn  1125  1HX1  "Witt  -jn'S^j 
—  the  psalm  is  an  exposition  of  the  precariousness  of  the  earthly  life  and 
ambitions  of  the  wicked,  and  of  the  folly  of  envying  these  persons  —  for 
himself  the  psalmist  expects  a  different  lot  on  earth  (vss.  25-28).  The 

first  clause  of  vs.  24  is  explained  by  the  preceding  verse:  "jft"  T^tl  "1X1 
"'j"^,2h  1"2  tlT/IS  ,  where  the  reference  is  to  this  life.  The  second  clause, 
according  to  the  poetic  usage,  naturally  has  a  similar  reference,  but  the 

text  is  in  disorder.  The  "125  cannot  well  mean  glory  on  earth  or  glory 

in  heaven.  Graetz  and  Wellhausen  propose  "i;r!pn  T2  -p"i)1tf1(Graetz: 
perhaps  "CpTHn)?  to  which  an  objection  is  that  the  resultant  sense  is 
the  same  as  that  of  vs.  236,  and  the  expression  "takest  me  after  thee"  is 
strange.  Duhm  thinks  that  Hpb  is  a  technical  term  for  the  translation 
of  a  man  to  heaven  or  to  paradise  (Gen.  5:24;  II  Kings  2:9 f.);  it  is 
employed,  however,  in  Ps.  18:17  to  express  rescue  from  deadly  peril. 

The  ̂ 22bl  ̂ "1^125  !~lb5  of  vs.  26  does  not  necessarily  signify  death  —  it 
may  mean  only  great  distress;  cf.  Pss.  31:11;  39:11;  90:7;  119:81.  The 

parallelism  of  73:23-26  with  16:7-11  is  obvious:  both  begin  with  a  refer 
ence  to  divine  guidance  in  earthly  life,  and  end  with  expressions  of  the 
conviction  that  God  will  not  abandon  his  servants  to  death  (that  is,  pre 

mature  or  unhappy  earthly  death);  the  hjH!;n  "If12>'2  of  73:24  corre 

sponds  to  the  *mS±y>  .  .  niiT  of  16:7;  vs.  246,  hjnpn  1125  ̂ ntfl , 
may  be  a  corrupt  fusion  of  two  readings  T2  rtTllXI  and  ̂ "Hpf!  "T2> 
both  taken  from  vs.  236.  The  omission  of  vs.  24  would  not  impair  the 

thought  of  the  passage,  would  rather  make  it  clearer:  "I  am  always  with 
thee — thou  holdest  my  hand;  I  have  no  helper  but  thee  in  heaven  or  on 
earth  —  though  I  be  reduced  to  extremity,  God  is  my  strength  always; 

those  that  are  far  from  thee  perish,  but  I  draw  near  to  thee." 
NOTE  8.    PSALM  29 

The  description  of  the  thunderstorm  is  contained  in  vss.  2-10  (or,  as 
some  hold,  in  vss.  2-9).  Vss.  1  and  2  are  a  liturgical  formula  (cf.  96:7  f.) 
and  vs.  11  is  liturgical  ending.  With  Briggs  I  omit  36  (as  a  gloss  explain 
ing  that  the  voice  of  Yahweh  is  thunder,  and  as  destroying  the  couplet 

symmetry)  and,  with  many  critics,  insert  blp  before  Jl1!~T  in  3c.  In  vs.  56 
I  omit  !"I1!T  as  a  rhythmically  undesirable  scribal  explicitum.  In  vs.  6, 
with  all  recent  critics,  the  suffix  is  to  be  omitted,  and  the  first  half  of  the 

verse  made  to  end  with  ",1;2b  •  Vs.  7  is  defective  (so  Olshausen,  al.); 
most  commentators  complete  it  by  adding  a  noun  in  the  first  half  and  a 
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verb  in  the  second  half.  Briggs  omits  it  as  interrupting  the  thought,  but 
it  is  not  probable  that  a  scribe  would  insert  an  independent  sentence  that 
is  not  of  the  nature  of  an  explanatory  gloss.  The  niPT  of  86  is  better 
omitted,  in  accordance  with  the  norm  of  the  couplets,  as  explicitum.  It 
seems  necessary  in  vs.  9a,  in  order  to  maintain  the  reference  to  inanimate 

nature,  to  point  Fllb"^  instead  of  fllb^  (so  Lowth,  Cheyne,  Duhm, 

Briggs,  al.)  and  in  96,  with  Briggs,  to  substitute  HIPP  blp  for  *i ,  for 
the  sake  of  the  meter.  Vs.  9c  stands  isolated — It  has  no  natural  connec 
tion  with  the  preceding  or  the  following  context;  the  ibS  has  no  ante 

cedent — it  cannot  well  refer  to  the  objects  just  enumerated,  and  the  b-Ti 
must  mean  the  celestial  palace  of  Yahweh.  It  may  be  a  misplaced  gloss 

on  vss.  1,  2,  and  is  here  better  omitted  (so  Briggs).  The  b"Q"-  of  vs.  10 
has  defied  all  attempts  at  explanation ;  an  allusion  to  Noah's  flood  is  out 
of  the  question,  since  it  would  be  here  irrelevant,  and  the  picture  of  Yah 

weh  sitting  on  the  celestial  ocean  (if  blZ"-  could  be  so  used,  which  is 
improbable,  if  not  impossible)  would  be  contrary  to  Old  Testament 

usage  and  somewhat  grotesque;  nor  can  the  b*C  —  mean  the  storm  just 
described,  in  which  there  is  wind,  thunder,  and  lightning,  but  no  flood. 
The  text  appears  to  be  corrupt,  and  Ps.  9:5  suggests  the  reading  pP.rP 

Z1T"1  *!^C5  b>  ;  in  the  second  half  |~p,rp  may  be  omitted.  It  is  a  ques 
tion  whether  the  verse  should  be  assigned  to  the  body  of  the  psalm  or  to 
the  liturgical  ending;  but,  as  it  lacks  the  ejaculatory  and  petitionary  tone 
proper  to  such  ending,  it  seems  better  to  make  it  part  of  the  description; 

the  poet  may  be  supposed  to  conclude  his  picture  of  Yahweh's  power  with 
the  general  statement  that  he  sits  on  his  throne  as  king  forever.  The 
psalm  proper  will  then  consist  of  eight  couplets,  to  which  an  ascription 
of  praise  has  been  prefixed  and  a  liturgical  sentence  appended. 

NOTE  9.     PSALM   8 

The  original  psalm  consists  of  vss.  4-9.  Vss.  2  and  10  are  current 
expressions,  liturgical  introduction  and  conclusion.  Vs.  3  bears  no  rela 
tion  to  the  thought  of  the  psalm  (which  is  reflection  on  the  manifestation 

of  Yahweh's  power  in  the  heavenly  bodies,  and  on  man's  remarkable 
position  in  the  world),  is  rhythmically  loose,  almost  prose,  and  interrupts 
the  rhythmical  structure  of  the  psalm.  It  is  an  allusion  to  national  for 

tunes  that  might  be  appropriate  in  Ps.  44,  where  the  expression  "j£7J 

Dp2)TV2l  Q"1S  occurs  (vs.  17),  but  is  here  out  of  place.  The  allusion  in 
the  first  clause  is  obscure  to  us:  the  Q^bbl"  Jind  D"p!V  niay  be  meant 
figuratively  —  there  is,  perhaps,  a  reference  to  some  historical  fact  (mili 
tary  or  similar  occurrence),  not  mentioned  elsewhere,  when  a  great  salva 
tion  was  wrought  by  feeble  means.  The  verse  appears  to  have  been 
inserted  by  an  editor  or  a  scribe  who  thought  that  the  psalm  should 
not  be  left  without  a  national  coloring. 
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NOTE  10.     PSALM  139:13-16 

The  text  of  this  paragraph  is  in  such  condition  that  it  is  impossible 
to  recover  its  full  meaning,  but  some  emendations  may  be  suggested. 
On  account  of  the  initial  ̂ j  of  vs.  13  it  seems  better  to  follow  Hitzig  in 
transposing  13  and  14  (so  Duhm,  «/.).  In  vs.  14  the  Trbsi  rHX"H! 
appears  to  be  a  gloss  in  explanation  of  the  following  D^xE"  5  the  form 

"I"!""!;  is  suspicious  (GB  omits  the  final  *).  Vs.  15  has  three  clauses,  of 
which  the  third  seems  to  be  a  gloss  on  the  second.  The  expression 

"i"^X  PiVlnrrC  ^n"«p"l  has  received  several  explanations,  none  of  which 
is  satisfactory.  A  reference  to  the  pre-existence  of  souls  is  excluded 
by  the  fact  that  it  is  not  the  soul  but  the  body  that  is  here  spoken  of; 
cf.  Wisd.  Sol.  8:20,  where  it  is  said  that  the  pre-existent  soul  came  into 
a  body  fitted  to  receive  it.  The  supposition  that  the  secret  workshop  in 
which  the  body  is  constructed  (the  worn)))  is  here  figuratively  called 
Sheol,  the  dark  and  mysterious  depths  of  the  earth  (Perowne,  Cheyne, 
with  references  to  Aesch.,  Eumen.  665,  ev  VKOTOKTI  v^Suos  TtOpap./j.£vr),  and 

Koran  39:8,  "he  created  you  ....  in  the  wombs  of  your  mothers  .  .  .  . 
in  three  darknesses")  hardly  does  justice  to  the  words — there  is  no  sug 
gestion  of  a  figure  here,  and  the  fact  that  the  womb  is  described  as  dark 
would  not  account  for  the  definite  statement  of  the  text.  Xor  does  it 
seem  allowable  to  suppose  an  allusion  to  the  earth,  out  of  which  Adam 
was  formed,  as  the  mother  and  womb  of  man;  and  the  reference  here  is 

not  to  the  "earth,"  but  to  the  "depths  of  the  earth,"  which  elsewhere  in 
the  Old  Testament  means  "Sheol"  (Ezek.  26:  20;  31: 14, 16, 18;  32: 18,  24; 
Isa.  44:23;  Ps.  63: 10,  cf.  Deut.  32:  22;  Ps.  86: 13;  88: 7).  Evidence  that 
the  womb  is  imaginatively  identified  with  the  earth  or  with  Sheol  is 

supposed  to  be  found  in  Job  1 : 21 :  "  naked  I  came  forth  from  my 
mother's  womb  and  naked  I  shall  return  thither."  But  it  is  doubtful 
whether  the  two  passages  are  parallel.  Job  1:21  is  admittedly  obscure 
and  difficult.  On  the  face  of  it  the  "thither"  refers  to  the  "mother's 

womb."  If  this  last  expression  be  taken  literally,  such  a  reference  in 
the  "thither"  is  impossible.  If  it  be  held  to  mean  "mother  earth,"  then 
the  "thither"  refers  to  the  earth  and  not  to  Sheol  (and  therefore  does 
not  explain  the  psalm  passage  in  question);  if  "thither"  refers  to  Sheol 
(as,  from  the  usage  of  the  Book  of  Job,  it  must  do),  then,  since  "womb" 
cannot  be  Sheol,  there  must  be  a  leap  of  imagination  between  the  be 

ginning  of  the  sentence  and  its  end  —  the  "mother's  womb"  is  most 
naturally  to  be  taken  in  its  literal  sense.  Job  may  use  the  word  "thither" 
loosely,  not  so  much  to  describe  a  condition  similar  to  that  which  pre 
ceded  life  (Davidson)  as  to  point  to  the  future  abode  of  all  men  (Budde); 

he  would  say:  "Naked  I  was  torn,  naked  I  shall  return  to  where  all 
men  rest  after  death" — the  curtness  of  the  expression  being  intelligible 
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in  an  epigrammatic  utterance  like  his.20  In  the  psalm,  on  the  other  hand, 
in  a  quasi-scientific  account  of  the  formation  of  the  embryo,  it  is  explicitly 
stated  that  it  was  shaped  in  Sheol  — an  impossible  conception.  Nor  is 

much  gained  by  inserting  Jj  and  reading  "as[=as  it  were]  in  Sheol" 
(Perowne,  Duhm),  for  the  naturalness  of  the  comparison  in  this  con 
nection  is  not  obvious.  The  clause  is  best  treated  as  a  scribal  insertion, 

and  an  explanation  of  how  the  insertion  came  to  be  made  may  be  found 

in  Isa.  45:19,  where  the  expression  "in  secret"  is  parallel  to  "in  the 
land  of  darkness,"  that  is,  "in  Sheol;"  a  scribe  familiar  with  this  passage 
or  with  this  sense  of  the  words  "in  secret"  may  have  written  on  the 
margin  of  the  psalm-verse  what  he  thought  to  be  its  synonym.  As  is 
remarked  above,  the  psalm  formulates  distinctly  for  the  first  time  in  the 

Old  Testament  the  ideas  of  Yahweh's  absolute  omnipresence  (including 
his  control  of  the  dwellers  in  Sheol)  and  his  immediate  knowledge  of 

men's  thoughts.  In  earlier  Old  Testament  writings  Yahweh's  special 
abode  is  his  temple;  he  is  not  thought  of  as  being  in  Sheol  (Isa.  38: 18  - 
44:23  is  hardly  an  exception);  and  he  deals  with  deeds,  infers  motives 
from  acts  (Gen.  6:5),  and  communicates  his  will  by  words,  or  changes 

men's  spirits  (Ezek.  36:  26),  sometimes  by  the  infusion  of  his  own  spirit 
(Ps.  51: 126).  The  reason  for  the  complete  absence  of  relations  between 
Yahweh  and  Sheol  in  the  greater  part  of  the  Old  Testament  is  not  clear. 

'With  a  few  exceptions,  Sheol  is  mentioned  only  as  the  abode  of  the 
dead.  Yahweh  may  cause  the  earth  to  open  and  swallow  men  up  (Num. 
16:30)  — these  then  go  down  to  Sheol,  but  he  has  nothing  more  to  do 
with  them.  His  anger  may  kindle  a  fire  that  will  burn  to  the  subter 
ranean  Sheol  and  set  on  fire  the  foundations  of  the  mountains  (Deut. 
32:22),  but  he  himself  does  not  enter  the  underworld.  To  ransom  one 
from  the  hand  of  Sheol  (Hos.  13: 14,  al.)  is  to  rescue  him  from  earthly 
death.  Even  when  Sheol  shouts  for  joy,  along  with  the  heavens  and  the 
earth,  at  the  redemption  of  Israel  (Isa.  44: 23),  Yahweh  is  not  concerned 
with  the  life  below,  though  here  we  must  recognize  a  step  toward  the 

larger  view.  According  to  Am.  9:2,  Yahweh's  power  reaches  to  Sheol  — 
he  is  able  to  take  men  thence;  this  statement  occurs  in  a  passage  that  is 
probably  late,  since  the  next  verse  makes  mention  of  the  mythical  marine 
dragon,  and  these  mythical  figures  appear  only  in  late  parts  of  the  Old 
Testament  (see  note  12).  The  first  hint  of  a  friendly  social  interest  in 

Sheol  on  Yahweh's  part  is  given  in  Job  14: 13,  where,  however,  it  is  put 
as  a  bare  possibility:  "Oh  that  thou  wouldest  hide  me  in  Sheol  .... 
wouldest  appoint  me  a  set  time  and  remember  me!"  Ps.  139  goes 
beyond  all  other  Old  Testament  utterances  in  its  distinct  statement  that 
Yahweh  is  in  Sheol  as  he  is  in  heaven.  The  constantly  broadening  con 
ception  of  his  rule  forced  this  psalmist  to  the  conclusion  that  he  was  as 

20 Cf.  Ben-Sira  40:1,  where    the    antithesis   "mother's  womb"   and    "mother  of   all 
things"  is  expressed  clearly. 



24        SOME  CONCEPTIONS  OF  THE  PSALTER 

really  in  the  underworld  as  he  was  on  earth;  and  this  conclusion  was 
doubtless  a  preparation  for  the  introduction  of  a  moral  element  into  the 
future  life  such  as  appears  in  Enoch  and  Wisdom  of  Solomon.  The 
absence  of  Yahweh  from  Sheol  in  the  earlier  Hebrew  literature  leaves 

the  lower  world  without  a  divine  head.  The  presence  of  a  well-defined 
god  in  the  Babylonian  underworld  might  suggest  that  the  Hebrew  cos- 
mological  scheme  once  included  such  a  deity,  and  that  he  has  been 
effaced  from  the  existing  records  by  the  late  monotheistic  editors.  It  is 
in  favor  of  this  view  that,  not  to  mention  Hindus,  Greeks,  and  Romans, 

even  barbarous  and  half-civilized  peoples,  such  as  the  Fijians  and  the 
Maoris,  when  they  have  constructed  a  tolerably  well-organized  hades, 
provide  it  with  a  divine  ruler,  as,  indeed,  it  seems  natural  that  a  people 
possessed  of  gods  should  have  a  god  for  every  place.  On  the  other 
hand,  we  know  too  little  of  the  early  theological  history  of  the  Semitic 
Canaanites  and  North  Arabians  to  hazard  an  opinion  on  their  attitude 
toward  the  life  after  death  and  their  conception  of  hades;  and  it  seems 
unlikely  that,  if  there  had  been  a  Hebrew  god  of  the  underworld,  there 
should  not  have  survived  some  mention  of  him  or  allusion  to  him  in  the 

Old  Testament.  There  is  no  such  mention  or  allusion:  the  proposed 
identification  of  the  biTbz  of  Ps.  18:  5  (parallel  to  pfiE  and  blKE)  with 
the  Babylonian  Belili,  or  Belilitum,  a  goddess  of  the  underworld,  is  pre 

carious  and  unnecessary;  bi^b^j  as  =  ' ruin,'  gives  a  good  sense,  and  in 
any  case  it  must  mean  'Sheol'  and  not  'the  god  of  Sheol.' 

§3 

The  view,  held  by  the  psalmists  in  common  with  the  prophets, 
that  the  world  was  governed  in  the  interests  of  the  Israelite 
people,  might  seem  to  make  a  rational  system  of  ethics  impos 
sible — it  is  not  only  unscientifically  narrow,  it  also  makes  the 
divine  governor  of  the  world  unjust.  Nor  is  it  the  whole  Jewish 

nation  that  the  Psalter  regards  as  the  center  of  the  world — it  is 

only  a  part  of  it,  called  "righteous"  in  distinction  from  another 
part  called  "wicked;"  the  term  "wicked,"  it  is  true,  sometimes 
refers  to  non-Jews,  but  in  a  number  of  passages  it  designates 
those  Israelites  who  are  held  by  the  writer  to  be  disloyal  to  the 

national  faith.  The  terms  pn~I2  ,  TC™ ,  "'£"!  are  often  simply 
party-names,  and  therefore  they  have  in  themselves  no  moral 

content.  A  TCH  or  p"H£,  maintaining  his  allegiance  to  the 
national  law,  may  be  ethically  bad ;  a  3>  u3"l ,  sympathizing  with 
foreign  thought,  or  a  personal  enemy  of  the  psalmist,  may  be 

ethically  good.  The  accounts  that  we  have  of  the  "wicked"  come 



CRAWFORD  HOWELL  TOY  25 

chiefly  from  the  opposing  party,  and  must  be  taken  cautiously." 
Nor  is  the  optimism  of  the  Psalter  in  itself  ethical.  It  is  ulti 
mately  a  healthy  and  frank,  though  narrow,  confidence  in  the 
national  destiny;  as  the  prophets  regarded  their  convictions  of 
right  as  the  voice  of  God  speaking  in  them,  so  prophets  and 
psalmists  regarded  their  confidence  in  the  national  future  as  a 
divine  promise.  This  was  healthy  in  so  far  as  confidence  in  self 
is  an  element  of  success;  it  becomes  a  misfortune  when  it  engen 
ders  fatuous  hope  and  supineness,  but  into  this  pit  the  psalmists 

and  Jewish  people  generally  did  not  fall — they  never  ceased  to 
struggle.  Their  trust  in  God  tended  to  give  them  calmness  and 
happiness,  and  had  the  important  ethical  result  that  suffering  was 
interpreted  as  disciplinary.  If  the  ethical  theory  of  the  Psalter 
is  thus  somewhat  confused,  there  is  visible  in  the  book,  on  the 
other  hand,  the  feeling  that  human  destiny  is  determined  by 
conduct  (so  in  all  confessions  of  sin,  individual  and  national), 
and  this  remains  as  a  fundamental  ethical  principle,  though  its 

particular  applications  are  sometimes  marred  by  narrow  nation 
alism  and  party  feeling.  At  the  bottom  of  lamentations  and 
rejoicings  lies  an  unformulated  conviction  that  the  constitution 
and  course  of  things  is  on  the  side  of  virtue;  that  is,  in  the  lan 

guage  of  religion,  that  God  favors  and  maintains  what  is  right 
and  good;  and  this  belief  has  ethical  value  (since  it  holds  up 
the  right  as  an  ideal)  apart  from  the  question  whether  the  con 
ception  of  the  good  is  always  pure.  If  the  question  be  asked 
whether  a  psalmist  conceives  of  God  as  a  good  being,  a  distinction 
must  be  made  between  his  acceptance  of  his  idea  of  good  as  a 

necessary  quality  of  the  supreme  deity,  and  his  definition  of  good. 
As  to  the  first  point,  there  is  no  hint  (none,  for  example,  in  51:  (5) 
that  God  is  regarded  in  the  Psalter  otherwise  than  as  perfectly 

just  and  good  —  there  is  no  such  skepticism  as  appears  in  Job  arid 
Koheleth.  The  thought  of  the  book  (as  is  natural  in  a  liturgical 
collection)  lies  outside  of  that  spirit  of  philosophical  inquiry  that 
existed  in  the  Jewish  world  for  several  centuries.  To  the  psalm 
ists  Yahweh  is  sometimes  hard  to  understand,  but  there  is  no 

doubt  of  his  ethical  perfection.  As  to  the  second  point,  the  moral 
«  See  note  11,  p.  27. 
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code  of  the  Psalter  is  in  general  the  current  one  of  the  time. 
Omitting  its  hatred  of  enemies  (to  which  attention  is  called  in 
Matt.  5:43),  it  recognizes  the  ordinary  social  virtues  (as  in  Pss. 
15,  24).  There  is  perhaps  a  hint  of  a  finer  feeling  in  35:13  f. 
(sympathy  with  persons  who  afterward  proved  to  be  enemies), 
but  the  situation  alluded  to  is  not  clear.  There  is  no  injunction 
to  be  kind  to  enemies,  such  as  is  found  in  Prov.  24:17;  25:21  f., 
nor  any  prohibition  of  retaliation  like  that  in  Prov.  24:29;  Tobit 

4:15;  the  commands  to  rescue  an  enemy's  ox  or  ass  (Ex.  23:4  f. ) 
and  to  love  one's  fellow-countryman  as  one's  self  (Lev.  19:18)  are 
doubtless  taken  for  granted.  The  non-moral  side  of  sacrifice 
is  rejected.  Man  is  assumed  to  be  a  free  agent,  but  there  is  no 
recognition  of  temptation  and  moral  struggle ;  he  stands  in  direct 
relation  with  God — -Satan  is  not  mentioned,  and  there  is  no 
intermediary  between  God  and  man. 

The  question  whether  the  doctrine  of  original  sin  and  total 
depravity  is  found  in  the  Psalter  is  of  no  great  importance  for 
its  ethical  attitude.  Only  one  passage  (51:7)  has  been  supposed 
to  contain  this  idea,  and  it,  standing  alone,  does  not  affect  the 
general  position ;  it  is  immaterial  whether  the  speaker  in  the  psalm 
is  an  individual  or  the  nation,  but  the  phraseology  of  vs.  7  points 
naturally  to  an  individual.  The  majority  of  modern  scholars  hold 

properly  that  the  verse  does  not  contain  the  notion  of  innate  sin- 
fulness,  but  merely  (like  58:4;  Jer.  17:9,  and  the  story  in  Gen., 
chap.  3)  regards  man  (every  individual  or  the  nation)  as  weak 
and  liable  to  go  astray.  The  view  that  generation  is  sinful  is  not 
Hebraic  (Gen.  1:28;  Pss.  127,  128);  the  law  of  Lev.,  chap.  12, 
is  the  survival  of  a  tabu  custom  of  savage  times  (in  which  birth 
is  regarded  as  something  mysterious  and  dangerous),  and  the 

prescription  of  a  sin-offering  treats  the  woman  as  the  sanctuary 
and  the  altar  are  treated  in  Ezek.  45:18  f . ;  Lev.  1(3:16,  18.  The 

"i^"1  of  the  Old  Testament,  described  as  2"! ,  is  simply  bad  thought. 
regarded  as  leading  to  bad  action;  there  is  no  trace  of  the  half- 
personification  of  Ben-Sira  37:3  and  the  later  Judaism.  Nor  is 
it  clear  that  the  conception  of  inherited  qualities  is  to  be  found 
in  Ps.  51:7  or  elsewhere  in  the  Old  Testament.  It  is  probable 
rather  that  the  phenomena  of  life  were  observed  every  one  for 
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itself,  without  any  attempt  to  construct  a  theory  of  derivation  and 

perpetuation  through  birth;  of  such  a  theory  there  is  no  trace. 

Nor  is  predestination  to  be  found  in  51:6:  "against  tliee,  thee 

only,  have  I  sinned."  The  words  express  the  speaker's  conviction 
(be  he  Israel  or  an  individual)  that  he  has  been  blameless  toward 

man,  but  has  sinned  against  God;  the  nature  of  his  sin  is  not 

indicated,  but  probably  it  was  somehow  connected  with  the  non- 
observance  of  the  national  law,  that  is,  with  disloyalty  to  the 

national  God.22  The  verse  is  therefore  regarded  by  Olshausen  and 
others  as  pointing  to  Israel  as  the  speaker ;  this  interpretation  is 

possible,  and  gives  a  good  sense,  yet  the  words  and  those  of  vs.  15 

("I  will  teach  transgressors  thy  ways")  may  well  have  been 
uttered  by  an  individual  who  shared  the  experiences  and  the  ideals 
of  the  nation.  The  antithesis  of  natural  and  supernatural  is 

not  peculiar  to  the  Psalter — it  is  found  throughout  the  Old  Tes 
tament  and  in  all  religions  except  Buddhism ;  its  bearing  on  the 

creation  of  a  rational  system  of  ethics  cannot  be  discussed  here, 

but  it  may  be  remarked  that,  though  it  may  dim  the  conception 
of  the  natural  moral  life,  it  does  not  in  the  Psalter  wholly  destroy 

it;  cf.  15;  24:4;  50:18-20;  119,  and  also  144:12-15. 

NOTES 

NOTE  11.    D"p""!S,  D^TCn,  DT£"1 

While  many  psalms  reveal  a  conflict  between  the  Q^p'l:2  and  the 
DTi"1  >  and  the  antagonism  may  lie  partly  one  of  ideas,  there  is  not 
satisfactory  evidence  in  the  Psalter  that  the  D^3?'J3"I  stand  for  specific 
Greek  skeptical  and  theosophical  opinions  and  practices.  Friedlander 
goes  beyond  the  record  in  discovering  in  the  Psalter  a  polemic  against 

literal  atheism  and  cosmogonic  mysteries;28  the  collision  between  the 
"pious"  and  the  "wicked,"  he  says,  was  a  struggle  of  the  national  par 
ticularistic  piety  against  the  new  spirit  that  was  forcing  its  way  in  and 
threatened  to  do  away  with  the  traditional  simple  piety,  to  gentilize 

the  masses,  and  to  destroy  the  Jewish  nationality — a  struggle  of  the 
piety  of  humility  against  the  intellectual  arrogance  that  dared  to  philoso 
phize  about  God  and  his  ways.  Now,  it  is  true  that  at  the  time  of  the 

Maccabean  uprising,  and  before  and  after  that  time,  there  was  a  hellen- 
izing  movement  among  the  Jews:  Greek  customs  were  widely  adopted, 

22 The  expression  ipilTJjy  "7"I2"I]?D  3?~in  makes  it  loss  possible  that  the  sin  referred  to 
is  one  inadvertence  or  merely  the  cherishing  of  pride  or  other  sinful  foeliug. 

23 In  his  Griechische  Philosophic  im  Alien  Testament,  pp.  40-50. 
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and  certain  Greek  ideas  were  accepted.  But,  according  to  our  records, 
the  modification  of  religious  doctrine  did  not  go  beyond  a  certain  point. 
Job  and  Koheleth  doubt  whether  there  is  a  moral  government  of  the 
world,  and  advance  toward  a  naturalistic  conception  of  life,  but  both 
maintain  the  theistic  point  of  view  and  are  silent  respecting  esoteric 

religious  teachings;  and  Agur's  sarcasm  (Prov.  30:2— 4)  is  directed,  not 
against  a  theistic  belief,  but  against  those  theologians  (not  mystagogues, 
but  practical  Jewish  teachers)  who  professed  to  be  intimately  acquainted 

with  God's  designs  and  methods  of  procedure.  It  is  conceivable,  of 
course,  that  speculative  atheism  and  gnosticism  existed  among  the  Jews 
as  early  as  the  second  century  B.C.:  but,  if  so,  the  circle  holding  such 
views  appears  to  have  been  too  small  to  call  forth  a  protest  from  the 

orthodox  leaders.1-'4  The  atheism  referred  to  in  the  Psalter  is  a  quasi- 
Epicurean  feeling  that  God  does  not  concern  himself  with  human  affairs 
—  it  is  allied  to  the  skepticism  of  Job  and  Koheleth,  though  ethically 

different  from  it:  the  yjj"l  of  Ps.  10  who  says  to  himself  that  there  is 
no  God  (vs:  4)  says  also  that  God  has  forgotten  to  look  into  his  deeds 

(vs.  11);  the  b— "  of  Ps.  14  (and  53)  is  a  man  who  acts  as  if  there  were 
no  God  to  call  him  to  account;  these  persons  are  like  those  of  Mai.  3:14 
who  thought  there  was  no  profit  in  being  good.  Nor  does  the  polemic 

in  the  Psalter  against  the  "proud"  refer  to  the  arrogance  of  philosophical 
speculation.  The  insolence  that  speaks  "great  things"  (Ps.  12:4)  shows 
itself  in  oppression  of  the  poor  (vs.  (5);  the  arrogant  of  Ps.  75:4-7  are 
those  who  fancy  that  their  power  resides  in  themselves  without  regard 

to  man  or  God;  and  whatever  the  rYl3~j  and  Hi  S  2  El  with  which  the 
author  of  Ps.  131  declines  to  occupy  himself,  the  concluding  exhortation, 

uOh  Israel,  hope  in  Yahweh,"  points  rather  to  social  and  political  than 
to  philosophical  difficulties.  The  Job  passages  cited  by  Friedlander  are 

to  be  understood  in  a  similar  way:  the  y £")  of  15:20-35  who  stretches 
out  his  hand  against  God  and  defies  the  Almighty  (vs.  25)  is  an  V"1"^ 
who  conceives  mischief  and  brings  forth  iniquity;  the  picture  in  Job, 

chap.  21  and  22:13-17  is  like  that  in  Ps.  10,  of  prosperous  and  unscrupu 
lous  wicked  men,  and  their  bidding  adieu  to  God  with  the  conviction 
that  there  is  no  profit  in  serving  him  (21:14f.;  22:17)  is  moral  reckless 
ness  and  not  speculative  atheism.  Friedlander  finds  the  key  to  all  these 

passages  in  Ben-Sira  3:17-25,  in  which  men  are  warned  not  to  seek  things 
too  high  and  too  hard  for  them,  not  to  occupy  themselves  with  mysteries. 

In  vs.  19  (found  in  X  c  a ,  but  not  in  B)  the  Greek  has  ̂ varrjpui,  and  the 

Heb.  1110  nblT  D^liyb  ;  in-  VS.  22:  ov  yap  eartv  trot  XP€t/a  T^v  KpVTrrStv; 

Fl'HriCm  pC3>  "jb  "TXl  •  The  meaning  of  these  Hebrew  terms  is  fixed 
in  Old  Testament  usage  (which  Ben-Sira,  as  a  rule,  follows):  "lie  >  use(l 
of  God,  in  his  intimate,  friendly  association,  which  involves  his  favor 

24  A  reference  in  tho  Psalter  to  the  Essenes  is  not  probable;  for,  whatever  their  creed, 
they  were  not  atheistical,  and  were  in  general  loyal  to  the  Jewish  faith. 
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(Job  29:4  f.;  Ps.  25:U;  Prov.  3:32);  rmnc:  are  his  secret  designs  as 
contrasted  with  his  announced  commands  (Deut.  29:28;  cf.  Prov.  25:2). 

His  "secret"  is  revealed  to  the  pious  (vs.  19);  as  to  the  hidden  things 

not  revealed  by  God,  it  is  well  not  to  concern  one's  self  with  them,  but 
(vs.  22)  to  do  what  is  commanded.  The  author  appears  to  be  dealing 

with  conduct,  not  with  creed—  he  concludes  the  paragraph  with  a  refer 

ence  to  the  sorrows  of  a  stubborn  spirit.  Since  these  verses  inculcate 

humble  obedience,  the  adjoining  verses  are  probably  to  be  interpreted 

in  accordance  with  this  sense.  Vss.  23  f.:  "do  not  concern  yourself  with 
what  is  beyond  you  —  you  have  been  shown  what  is  too  great  for  you  [or 
what  is  above  human  understanding,  or  (Friedlander)  too  many  matters 
of  human  wisdom]—  many  men  are  led  astray  by  their  own  vain  opin 

ions,"  may,  certainly,  be  supposed  to  refer  to  some  sort  of  non-Jewish 
theosophic  doctrine;  but  it  is  equally  possible  (as  also  the  context  sug 

gests)  to  see  in  them  a  reference  to  an  emancipated  point  of  view  that  led 
a  Jew  to  discard  his  national  customs  and  adopt  foreign  ways  and  ideas. 

Among  these  (as  was  the  case  in  the  Greek  period)  may  well  have  been 

some  philosophical  notions  concerning  the  divine  —  not  atheistic  or  eso- 
teric  —  but  freer  than  Jewish  orthodoxy  permitted,  and  also  customs 

repugnant  to  Jewish  conservative  ideas  of  decency.  But,  whatever  for 

eign  conceptions  may  be  alluded  to  in  this  passage,  it  is  not  permissible 

to  deduce  from  it  a  definition  of  the  5>'£-|  in  general,  and  particularly 
it  is  not  permissible  to  carry  over  such  a  definition  into  the  Psalter  in 

the  face  of  the  evidence  in  the  psalms  themselves.  There  the  Q'}"£-| 
are  regarded  simply  as  the  social  or  political  enemies  of  the  true  Jewish 

people  or  of  individual  DT'CFl  • 

The  well-accredited  native  Israelite  myths  of  the  Old  Testament 

(excluding  the  demons,  deities,  and  heroes  of  the  popular  faith)  are 

all  genealogical,  and  are  regarded  by  the  Old  Testament  writers 

as  representing  real  historical  persons  and  events.  Jacob  and  his 
sons  are  as  real  to  the  psalmist  as  Moses  and  David,  and  belong 
to  the  current  construction  of  the  national  history.  The  same 

thing  is  true  of  the  foreign  myths  in  Gen.,  chaps.  1-11;  these 
were  sanctioned  by  long-established  opinion,  and  have  become 

thoroughly  Hebraized.  The  case  may  be  supposed  to  be  different 
with  the  dragon  figures  Rahab  and  Leviathan  that  appear  in  Job 
and  Isaiah  and  in  the  Psalter  (74:13f.;  89:11,  and  possibly 

104:26).  These  came  in  comparatively  late  (they  do  not  appeal- 
before  the  sixth  century20)  and  differ  from  the  native  mythical 

'•»  See  note  12,  p.  33. 
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figures  in  being  cosmogonic.  It  is,  perhaps,  not  possible  to  deter 
mine  whether  or  not  they  are  regarded  by  the  psalmists  as  histori 
cally  real.  It  is  possible  that  they  are  employed  in  the  way  of 
literary  allusion,  as  Ezek.  32:2  may  perhaps  be  understood.  Yet 
the  way  in  which  they  are  introduced  makes  on  the  reader  the 
impression  that  they  are  considered  as  historical.  In  Ps.  74,  for 
example  (where  the  context  shows  that  the  reference  is  not  to  the 

exodus  but  to  a  cosmogonic  event),  the  crushing  of  dragons  (and 
leviathan)  is  spoken  of  along  with  the  establishment  of  day  and 
night  and  the  seasons  as  the  work  of  God,  and  in  89: 11  the  break- 

ing-up  of  Rahab  is  put  in  the  same  category  with  the  creation  of 
heaven  and  earth.  Nor  is  there  anything  in  the  Hebrew  thought 
of  the  time  to  make  a  realistic  conception  of  such  events  by  the 
psalmists  improbable.  The  mysterious  remote  past  offered  room 
for  strange  beings  and  histories,  110  natural  history  of  creation 
was  known,  and  the  best  current  view  of  Yahweh  did  not  exclude 

other  powers  in  the  extra-human  world.  Probably  the  psalmists 
held  the  cosmogonic  dragons  to  be  a  part  of  the  history  of  the 
beginning  of  things,  and  wove  them  into  their  conception  of  the 
activity  of  the  God  of  Israel.  They  are  introduced  simply  to 
illustrate  his  power:  they  were  his  enemies  and  he  destroyed  them. 
No  moral  quality  is  ascribed  to  them,  and  there  is  no  symbolic 
interpretation  of  the  stories  nor  any  recognition  of  their  poetical 
character.  They  are  treated  baldly  as  historical  facts,  and  have 
no  moral  or  religious  or  poetic  value,  In  Ps.  91:0  (and  pos 
sibly  in  vs.  5)  there  seems  to  be  reference  to  demons  of  darkness 
and  noon;  it  is  not  clear  whether  these  are  native,  but.  native  or 

foreign,  they  belong  to  the  lower  stratum  of  religious  conceptions, 
and  have  nothing  to  do  with  the  essential  thought  of  the  psalm. 
The  same  thing  is  true  of  the  reference,  in  121:6,  to  the  hurtful 
power  of  the  moon;  or  the  writer  may  have  in  mind,  not  demons, 
but  merely  a  supposed  fact  of  hygienic  experience.  In  19 : 5,  where 
the  sun  is  compared  to  a  bridegroom  and  an  athlete,  it  is  hardly 
necessary  to  see  an  allusion  to  the  sun-god;  the  comparison  may 
well  be  a  bit  of  poetical  imagery. 

Foreign  deities  are  recognized  in  the  Psalter  as  existing,  and 

are  variously  treated.      So  far  as  regards  idols    (D'SII"),    these 
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are  ridiculed  (115:4-8;  135:15-18)  in  the  vein  of  Isa.  40:18  f  .  ; 
41:  Of.;  44:9-17  (cf.  the  different  tone  in  Hab.  2:18  f.).  The  gods 
also  in  a  couple  of  passages  (96:5;  97:7)  are  contemptuously  dis 

missed  as  worthless  (trb^bstf),  incapable  of  helping  their  wor 
shipers;  in  97:7,  while  the  parallelism  appears  to  identify  the 

O'b'bx  with  bc3  ,  they  seem  also  to  be  spoken  of  as  DTiblS  .2b  In 
general  in  the  Psalter,  as  in  the  prophets,  a  distinction  is  made 
between  gods  and  their  images;  the  latter  are  treated  as  obviously 
absurd,  the  former  are  regarded  as  beings  to  be  reckoned  with. 
Part  of  the  glory  ascribed  to  Yahweh  is  his  superiority  to  other 
deities  (86:8;  95:3;  96:4;  97:9;  136:2,  and  probably  113:4  by 

emending  Q"13  into  DTibs  —  the  emendation  is  suggested  by  the 
context:  "his  glory  is  above  the  heavens,"  and  "who  [that  is, 
among  the  gods]  is  like  to  Yahweh?"  as  well  as  by  the  similarity 
in  form  to  97:7—  probably  an  editor  thought  it  desirable  to  bring 
the  idea  down  to  the  sphere  of  visible  and  practical  relations,  as 

in  96:7  D"'£y  tYlMBE',2  has  been  substituted  for  the  D^btf  ̂ 2 

of  29:1).  The  same  conception  of  Yah  well's  superiority  to  other 
gods  is  found  in  Ex.  15:11;  Mic.  7:18;  Isa.  41:21-24;  43:9;  in 
these  passages  his  superiority  is  demonstrated  by  his  great  deeds, 
in  the  psalms  it  is  taken  for  granted.  The  gods,  however,  are 
believed  to  exist  and  to  form  part  of  a  great  extra-human  society. 
They  are  exhorted  or  declared  to  worship  Yahweh  (97:7,  if  the 

text  be  correct)  —  a  noteworthy  conception  of  governmental  unity 
in  the  divine  world,  to  be  compared  with  the  prediction  (Isa. 
24:  21  if.)  that  Yahweh  will  punish  the  hostile  heavenly  Powers, 
and  with  the  references,  cited  above,  to  his  dealing  with  the  great 
dragon  beings.  This  demand  for  unity  in  the  universe  is  a  step 
toward  monotheism,  and  97:7  seems  even  to  contain  the  idea  of 
unity  of  thought,  a  conversion  of  the  gods  to  right  religious  prac 

tice,  a  sort  of  cnroKarda-racr^  on  the  largest  scale.  Elsewhere  in 
the  Psalter  foreign  gods  appear  to  be  brought  into  intimate  social 

relations  with  men.  In  58:2  (reading  Dbx  for  the  Dbx27  of  the 

'*'-Cf.  Sab.  iOX  referred  to  in  the  BDB  lexicon,  and  Professor  A.  T.  Clay's  suggestion 
(American  Journal  of  Semitic  Languages,  XXIII,  2(59  if.)  that  the  Hebrew  word  may  be  the 

Babylonian  b^2X  (b^blX).  the  name  of  the  god  of  Nippur. 

2"  The  word  is  by  some  deleted,  but  the  metre  calls  for  a  word  here.  Others  point  3bl? 
(Sept.  apa),  but  such  an  adversative  term  seems  not  in  place  here.  Ou  the  other  hand,  the 
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Masoretic  text)  they  are  unjust  judges  of  men,  dealing  out  vio 
lence  on  the  earth.  Psalm  82  gives  a  definite  picture  of  a  heavenly 
assembly  —  a  judicial  inquiry  into  the  administration  of  human 
affairs.  God  (that  is,  the  God  of  Israel)  presides  —  around  or 
before  him  stand  the  inferior  deities,  each  of  whom  has  his  func 

tion  as  divine  head  of  some  non-  Jewish  people  (so  it  may  be 
inferred  from  vs.  8).  These  are  charged  with  injustice,  and  are 

to  be  punished  —  though  they  are  in  truth  DTib^,  "Vb"  "Z  , 
they  must  die  like  men.  This  picture  of  the  government  of  the 

world  —  "divine"  judges  who  are  to  be  put  to  death  by  the  Supreme 
Judge  —  has  given  rise  to  doubts  as  to  the  text  and  the  meaning. 

It  is  proposed  to  read  DTlbs  "2  (cf.  -p^b?  "2,  82:7)  instead 
of  CTJxX  and  D">i<  ;  but  in  that  case  the  expression  must  be 
understood  in  a  sense  different  from  that  of  the  earlier  books,  and 

the  beings  referred  to  must  be  identifiable  with  the  gentile  deities 

who  were  supposed  to  be  subject  to  death  (82:8).2b  It  is  held  by 
some  scholars  that  the  title  DTi>!S  is  sometimes  given  in  the  Old 
Testament  in  a  serious  sense  to  men,  but  the  passages  cited  for 
this  view  do  not  support  it:  in  Ex.  21:0  the  context  shows  that  it 
is  the  household  god  to  whose  image  or  shrine  the  slave  is  brought 
(Sept.:  7T/309  TO  fcptTijpiov  TOT)  Oeov^  ;  in  Ex.  22:7,  8,  two  cases  are 
mentioned  in  which,  the  ordinary  judges  not  being  able  to  decide 
(and  to  them  other  cases  are  tacitly  referred  in  the  code),  the 
matter  is  left  to  God  (to  be  settled  by  oath  or  by  the  sacred  lot 

or  in  some  similar  way  —  cf.  Num.  5:21,  I  Sam.  2:25)  ;  Ex.  22:27 

distinguishes  between  D^nblS  (Sept.  #eoi)?)  and  the  human  ^"£3 
(cursing  a  god  was  not  uncommon,  see  I  Sam.  3:  13,  Sept.,  I  Kings 
21:10,  Isa.  8:21,  Job  1:5;  2:9,  Lev.  24:15);  the  text  of  Judg. 
5:8  is  doubtful,  and  in  any  case  there  is  110  good  ground  for  ren 

dering  D^nbtf  'judges;'  the  Sept.  in  Ps.  138:1  has  ayye\a)v, 
which  is  an  incorrect  translation,  but  shows  that  the  translators 

did  not  think  of  men  in  the  connection  (so  in  Ps.  8:6  ayye\ovs 
for  DTibltf)  .  It  may  be  assumed  that  there  is  110  authority  from 

usage  for  taking  D^nbSK  (or  D'biS)  in  a  serious  sense  as  'judges' 
or  'rulers,'  whether  native  or  forein.  Some  critics,  however, 
reading  QT3X,  ='  gods,'  is  favored  by  the  apparent  contrast  with  the   CIS    "*12  at   th 
end  of  the  verse  ;  and  the  rendering  '  mighty  ones  '  (-=  rulers)  is  less  probable. 

28  See  note  13,  p.  34. 
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suppose  that  the  title  may  be  given  to  men  sarcastically.  Ewald 

(followed  by  Olshausen)  thinks  the  reference  in  Pss.  58,  82  is  to 

gentile  judges  whom  the  poet  calls  "gods"  after  the  gentile 
fashion,  but  in  his  own  sarcastic  sense;  Duhm  sees  in  the  pas 

sages  an  attack  on  the  proud  Hasmonean  priest-princes  whom 
their  hellenizing  flatterers  may  have  affected  to  consider  divine. 

The  objection  to  this  interpretation  (in  addition  to  what  is  said 

above)  is  that  the  text  gives  no  hint  of  sarcasm  —  the  tone  of  58 
and  82  is  serious  (82  is  so  taken  in  John  10:34  f.),  and  the 

expression,  "I  say,  ye  are  gods,"  can  hardly  be  understood  to  be 
employed  derisively.  However  strange  this  recognition  of  foreign 

deities  may  appear,  the  Old  Testament  usage  seems  decisive  for 

the  interpretation  of  the  QTibitf  and  O^bltf  of  the  two  psalms 
in  question  as  gentile  gods,  treated  as  unjust  (because  their  people 

are  suffering)  and  as  mortal.  The  conception  that  every  people 

has  its  own  god  to  whom  it  looks  for  protection,  appears  in 

the  older  books  (Judg.  11:24;  cf.  I  Sam.  26:19)  in  crude  form; 

in  the  psalms  above  cited  the  gods  belong  to  an  organized  body, 

and  take  part  in  human  life  in  a  modern  human  way.  The  variety 

of  views  expressed  in  the  Psalter  respecting  gentile  deities  indi 

cates  that  the  Jews  of  the  later  period  were  much  exercised  about 

these  beings;  it  was  impossible  to  deny  their  existence,  and  the 

only  course  left  for  pious  thought  was  to  weave  them  into  the 

recognized  scheme  of  the  divine  government  of  the  world,  under 

the  headship  of  Yahweh.  The  same  method  had  already  been 

adopted  in  the  treatment  of  the  old  divine  beings  who  appear  in 

the  Old  Testament  as  angels,  seraphs,  cherubs,  and  sons  of  the 

Elohim.  To  the  psalmists,  as  to  Socrates,  the  conception  of  the 

co-existence  of  the  supreme  God  and  the  subordinate  gods  seems 
not  to  have  been  a  difficult  one ;  and  while  it  rendered  their  mono 

theism  theoretically  impure,  left  it  practically  intact. 

NOTES 

NOTE  12.      OLD  TESTAMENT  DRAGONS 

The  earliest  definite  mentions  in  the  Old  Testament  of  the  mythical 
dragon  are  found  in  Isa.  51 : 9;  27:1;  Am.  9:3;  Job  7:12;  the  reference  in 

Ezek.  29:3;  32:2  (where  read  -pH)  is  doubtful,  but  the  context  rather 
points  to  the  crocodile,  a  sacred  and  distinctive  animal,  which  the  prophet 
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names  as  the  symbol  of  Egypt.  As  the  cosmogonic  figures  are  doubtless 
of  Babylonian  origin,  and  taken  from  the  Babylonian  cosmogonic  poems 
or  current  beliefs,  it  seems  probable  that  the  history  of  creation  therein 
contained  was  accepted  by  certain  Israelite  writers  so  far  as  was  com 
patible  with  their  conception  of  Yahweh  as  creator  and  supreme  ruler. 
If  so,  these  figures  represent  the  earliest  form  of  the  Jewish  idea  of 
intermediate  agencies  between  God  and  the  world  —  an  idea  destined  to 
be  developed  in  a  very  fruitful  way.  The  intermediate  agency  in  this 
case  would  be  hostile,  and  the  conception  of  its  activity  would  be  crude, 
but  it  would  contain  the  notion  that  other  powers  besides  Yahweh  were 
concerned  in  the  formation  of  the  world.  Such  a  conception  would  not 
impair  seriously  the  practical  Jewish  monocratic  faith  (which  never  was 
absolute  monotheism),  but  it  would  give  a  certain  richness  to  the  idea  of 

NOTE  is.   TUE  DTibK  "n 
It  appears  from  Ben-Sira  17:17  and  Dan.  10:20 f.  that  in  the  second 

century  B.  c.  the  opinion  existed  among  the  Jews  that  beings  of  the 

D^nbi^  h"—  class  presided  over  gentile  peoples.  According  to  the  Sept. 
text  of  Deut.  32:8,  the  Most  High  assigned  the  nations  their  territories 

Kara  api6p.ov  dyye'Xwv  Oeov,  the  Heb.  being  b&O  ̂ T  "OH  ̂ SC'Cb  (Sept.  read 
bfc*  "^)-  Ben-Sira,  citing  Deut.  32:8,  writes  eKacrroj  Wvu  KareW^o-fv 
riyovp-evov  (unfortunately  the  Heb.  of  this  verse  of  Ben-Sira  has  not  yet 
been  found),  apparently  interpreting  the  Sept.  expression  in  a  general 
way  in  the  sense  that  appears  in  Daniel  where  the  TJ3  of  Israel  (Michael) 

is  in  the  same  category  with  the  Q^'JJ  of  Persia  and  Greece.  The  two 
passages,  however,  differ  greatly.  The  Q^T^  of  Daniel  are  neither 
angels  nor  demons  in  the  ordinary  senses  of  these  terms  —  they  are  celes 
tial  princes  who  manage  the  affairs  of  the  world,  each  in  the  interest  of 
his  nation,  Yahweh  apparently  leaving  things  in  their  hands;  the  struggle 
is  between  Michael  and  Gabriel  on  the  one  side,  and  the  princes  of  Persia 
and  Greece  on  the  other.  These  latter  figures  appear  to  be  developments 
of  the  Satan  of  Zech.,  chap.  3,  the  adversary  of  Israel,  under  the  influ 
ence  of  the  Persian  dualistic  scheme,  and  Michael  and  Gabriel  are  indi 

viduals  formed  on  the  model  of  the  QVlbltf  "'IQ  •  Ben-Sira  has  nothing  of 
this  elaborate  organization  of  the  celestial  world,  only  a  simple  i^you/xevos 
for  each  nation.  The  QTlbtf  of  Ps.  82  are  very  different  figures  from 

the  Q"H"<13  of  Daniel:  they  are  not  celestial  magnates  conducting  inter 
national  affairs,  but  quiet  divine  rulers  whose  function  it  is  to  attend  each 

to  the  well-being  of  his  own  people.  The  difference  between  them  and 
the  figures  of  Gen.,  chap.  6,  Isa.,  chap.  6,  and  Job,  chap.  1,  is  obvious. 

The  psalmist's  conception  of  the  realness  but  inferiority  of  foreign  gods 
appears  to  be  expressed  in  Dan.  3:18,  and  a  similar  view  is  ascribed 
to  the  king  (3:28  f.).  The  persistence  of  such  opinions  centuries  later 
(I  Cor.  10:19ff.)  makes  the  representations  in  the  Psalter  intelligible. 
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The  object  of  the  present  paper  is  to  register  the  traces  of 
Semitic  polytheism  found  in  the  proper  names  of  the  Old  Testa 
ment.  The  various  treatises  on  Hebrew  proper  names  published 

within  the  last  thirty1  years  seem  not  to  have  considered  all  the 
phenomena.  They  all  recognize,  indeed,  the  fact  that  the  Hebrews, 
like  other  peoples,  used  the  names  of  their  divinities  in  proper 

names  of  men  and  places.  So  far  as  the  use  of  the  names  of  Israel1  s 
God  is  concerned,  the  fact  can  hardly  escape  the  notice  of  even 
the  casual  reader.  But  that  the  names  of  other  divinities  were  so 

used  is  riot  generally  admitted.  Gray  finds  "no  satisfactory  proof 
that  other  gods  shared  with  Yahweh  the  feelings  of  gratitude  and 
devotion  which  so  frequently  guided  a  Hebrew  parent  in  the  choice 

of  his  children's  names,"  and  Baethgen  denies  that  Hebrew  per 
sonal  names  contain  the  name  of  other  divinities  than  Israel's  own 
God.2  If  this  were  so,  it  would  be  very  strange,  for  monotheism 
did  not  prevail  in  Israel  before  the  fall  of  Jerusalem  in  580.  Of 
this  we  are  assured  by  Jeremiah,  who  tells  us  that  the  gods  of 
Judah  were  in  his  day  as  many  as  the  cities.  This  testimony  is 
confirmed  by  Ezekiel,  who  in  an  impressive  passage  describes  the 
idolatry  which  was  carried  on  in  the  temple  itself  and  by  the 
leading  men  of  the  nation. 

i  Nestle,  Die  israelitischen  Eigennamcn.    Haarlem,  1876. 
De  Jong,  Over  de  met  Ab,  Ach  enz.  zamengestelde  Hebreeuicsche  Eiyennamen.  (Vers- 

lagen  en  Mededeelingen  der  Koninklijke  Akademie  van  Wotenscliappen.)  Amsterdam,  1881. 
Baethgen,  Beitrage  zur  semitischen  Relifiionsgeschichtc.    Berlin.  1888. 
Grumvald,  Die  Eigt-nnamen  des  Alien  Testaments  in  ihre  Bedcutung  fur  die  Kennt- 

niss  des  hcbrdischen  Volksglaubetis.  Breslau,  1895. 
Gray,  Studies  in  Hebrew  Proper  Names.    London,  18%. 
Kerber,  Die  religionsgeschichtliche  Bedeutung  der  hebrfiischen  Eigennamen  des  Alien 

Testamentes.  Freiburg,  1897. 
Ulmer,  Die  semitischen  Eigennamen  im  Alten  Testament.     Leipzig,  1901. 
For  the  Phoenician  and  Aramaic  parallels  I  have  relied  on  the  Corpus  Inscriptionum 

Semiticarum,  and  on  Cook,  Handbook  of  North-Semitic  Inscriptions. 

2 Gray,  p.  148;  Baethgen,  p.  140. 
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Moreover,  we  are  now  tolerably  sure  that  the  Israel  of  historic 
times  was  largely  made  up  of  Canaanitish  elements;  and  one  of 
the  most  persistent  charges  brought  by  the  Old  Testament  writers 
against  their  own  people  is  that  they  have  repeatedly  been  led 
away  into  the  worship  of  Canaanitish  divinities.  Specifications 
are  indeed  lacking;  beyond  the  general  statement  that  they  went 
after  the  Baals  and  the  Astartes  we  find  no  names  of  these  <'ods & 

recorded  by  the  historians.  These  men,  looking  back  on  a  time 
of  defection,  as  they  regarded  it,  took  no  pleasure  in  dwelling 
upon  facts  abhorrent  to  them.  80  far  as  was  possible,  they 
ignored  the  uncomfortable  details.  It  is  only  incidentally  that 
we  learn  of  Teraphim  in  the  house  of  David;  and  it  is  only 
because  a  late  author  is  obliged  to  prohibit  the  worship  of  the 
desert  demons  that  he  mentions  them  at  all.  By  a  curious  sur 
vival  in  the  ritual  we  learn  that  one  of  these  divinities  was  named 

Azazel,  but  he  is  the  only  one  known  to  us  by  direct  assertion. 
The  meagerness  of  direct  evidence  makes  us  scrutinize  the  indirect 
evidence  with  all  the  greater  care. 

The  precarious  nature  of  much  of  the  evidence  with  which  we 

have  to  deal  is  acknowledged  at  the  start.  The  majority  of  the 
proper  names  contained  in  the  Old  Testament  are  recorded  by  late 
documents — the  Priest  Code  and  Chronicles.  It  seems  that  the 
tendency  to  preserve  genealogies  became  strong  after  the  exile, 
and  there  is  too  much  ground  for  the  suspicion  that  where  genuine 
lists  had  not  been  preserved  the  lack  was  made  up  by  invention. 
The  information  which  these  authors  profess  to  give  concerning 
the  pre-exilic  period  is  always  to  be  viewed  with  caution,  and  this 
is  as  true  of  their  genealogies  as  of  any  part  of  their  work.  On 
the  other  hand,  it  is  probable  that  in  some  cases  they  drew  upon 
a  genuine  tradition,  and  even  where  they  invented  lists  they  prob 
ably  made  them  up  from  names  which  were  in  circulation  in  their 
own  time.  But  these  names  may  have  represented  ancient  and 
forgotten  beliefs.  The  tenacity  of  proper  names  is  well  attested. 
The  Christian  of  the  sixth  century  of  our  era  who  bore  the  name 
Dusarios  thereby  witnessed  to  the  ancestral  worship  of  Dusares, 
though  he  himself  had  left  the  heathen  community;  and  the 
Numidian  bishop  Asrnunius  in  the  same  way  bore  testimony  to 
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Eshmun,  though  his  ancestors  for  generations  may  have  been 

followers  of  Christ.3  Because  of  this  tenacity  of  tradition  we 
have  a  right  to  examine  all  these  proper  names  in  the  hope  that 
they  have  preserved  traces  of  older  beliefs. 

A  further  difficulty  is  made  by  the  faulty  transmission  of  the 
texts.  Carelessness  in  the  handling  of  proper  names  is  one  of 
the  besetting  sins  of  copyists.  Where  the  text  consists  of  long 
series  of  names  we  can  hardly  be  surprised  that  the  average  scribe 
does  not  take  his  task  very  seriously.  The  confusion  which  is 

likely  to  result  is  made  visible  to  us  by  the  Greek  version — Di 
versions — of  the  Old  Testament,  where  each  group  of  manuscripts 
seems  to  go  its  own  way.  For  example,  in  Josh.  15:30  our  Hebrew 

text  has  the  name  b^C!D  .  The  Greek  copies  give  us  no  less  than 
eight  equivalents:  Bcu^X,  Xacreip,  EtX,  XetX,  XcumS,  Xe^X,  SeteX, 
and  Bex#T;X;  not  counting  minor  variations.  Again,  the  name 
Ahilud,  which  occurs  five  times  in  the  Bible,  is  represented  by  no 
less  than  fifteen  Greek  equivalents.  Our  perplexity  is  increased 
by  the  doubt  how  far  the  printed  Greek  editions  accurately  repro 
duce  the  manuscript  readings.  It  is  evident  that  we  are  far  from 
a  final  solution  of  all  the  problems  thus  presented  to  us,  but  with 
caution  it  is  yet  possible  to  make  provisional  use  even  of  the  Greek 
version. 

It  was  not  only  the  carelessness  of  the  scribes  which  disfigured 
their  copies;  they  shared  the  prejudice  of  the  original  authors 
against  all  that  savored  of  heathenism.  This  prejudice  induced 
them  sometimes  to  mutilate  their  text  by  the  excision  of  a  name 
which  had  escaped  the  zeal  of  the  original  writer.  The  classic 

example  is  the  name  of  Saul's  son,  Ishbaal.  The  second  part  of 
the  name  is  that  of  a  heathen  divinity,  and  the  copyist  hesitated 
to  write  it,  as  the  public  reader  did  to  pronounce  it.  The  name 

was  therefore  changed  to  Ishbosheth  ('Man-of-shame'),  or  in  one 
passage  to  Ishyo  ('Man-of- Yah  well').  Parallel  is  the  substitution 
of  Elyada  for  Baalyada  in  II  Sam.  5:16  compared  with  I  Chron. 
14:7.  These  familiar  cases  illustrate  the  two  ways  in  which  an 
offensive  name  might  be  treated;  either  Yahweh  or  one  of  its 
equivalents  was  substituted  for  that  of  the  heathen  divinity,  or 

3  Bacthgen,  pp.  92,  141. 



40         THEOPHOROUS  PROPER  NAMES  IN  OLD  TESTAMENT 

else  the  heathen  element  was  replaced  by  something  meaningless 
or  opprobrious.  So  far  as  this  process  went  on  before  the  Greek 

version  was  made,  we  have  no  means  of  recovering  the  original. 

We  have  reason  to  suspect  that  it  did  go  on  for  some  time,  for  we 

have  a  number  of  proper  names  which  are  meaningless,  and  which 

are,  moreover,  un-Hebraic  in  structure.  While  we  might  expect 
occasionally  to  meet  an  unfamiliar  root  in  a  proper  name,  the 

cases  of  un-Hebraic  forms  always  arouse  suspicion.  Conjecture 
as  a  method  of  restoring  mutilated  names  is  always  unsatisfactory ; 

we  can  only  note  the  difficulty  and  pass  on.  Where  the  name  of 

Yahweh,  or  its  synonym  El,  has  taken  the  place  of  another  and 
less  orthodox  one,  we  cannot  even  detect  that  mutilation  has  taken 

place. 
A  few  examples  showing  how  mutilation  was  going  on  at  the 

time  the  Greek  version  was  made  may  here  be  given:  BeeXcr^o? 

for  DbirH  ;  A/3So8o/i,  "piny ;  A&wmpa/x.,  D"n»~!  or  DTISS  ;  A/3aa£e/9, 
THi:  ;  BaiOaovp,  btf  PQ  ;  lacr/^X,  b^SPP  ;  IcrySaaX,  Ztfri"1  ; 
MeX^oX,  bD^J  ;  AySetcroup,  K1IT3K  ;  A^te^ep,  ̂ ITR  ;  A/3etcra^a9, 

yr-"2«  ;  EXta/3,  bfcTbj*  ;  BaaX  for  b»"1?  (I  Chron.  9:39).  In 
this  list  &  seems  to  have  preserved  the  original  reading.  In  the 

following  the  advantage  is  on  the  side  of  the  Hebrew :  iTb"H  , 

BaSaia;  "ITy^K  ,  lefet;  bTTUK  ,  Eatav;  "^'iVa ,  EayaSirjX  ;  b>'2 , 
lo)rj\  (I  Chron.  5:5) ;  D""^,  OueXiac/>.  Without  support  from  the 
Greek,  but  certain  from  internal  evidence,  is  the  curious  instance 

where  Dan  has  been  exscinded  from  the  text  (I  Chron.  7:12). 

Observation  of  these  facts  convinces  us  that  only  a  small  pro 

portion  of  the  theophorous  names  which  once  existed  in  the 

Hebrew  writings  have  come  down  to  us.  It  is  rather  remarkable 

that  any  escaped  mutilation.  That  some  did  escape  is  due  to  two 

facts ;  for  one  thing  the  scribes  did  not  always  recognize  a  heathen 

name  when  they  saw  it,  and  for  another  the  offensive  meaning 

could  be  interpreted  away.  The  name  of  the  divinity  Melek 

appears  in  some  early  names.  But  melek  is  the  Hebrew  word 

for  king,  and  the  proper  name  Ahimelek,  for  example,  which 

originally  meant  (perhaps)  'Brother-of-Melek,'  could  be  inter 
preted  'Brother-of-the-king,'  and  so  pass  muster.  Even  names 
in  which  the  god  was  recognized  might  have  a  new  meaning  put 
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into  the  other  element,  and  so  be  considered  innocuous.  Jerub- 
baal,  one  of  the  early  heroes,  had  a  name  compounded  with  that 
of  Baal.  It  was  allowed  to  pass  because,  whatever  the  original 

meaning,  it  could  be  interpreted  as  "  Fighter-against-Baal."  These 
considerations  make  it  intelligible  that  our  text  has  reconciled 
itself  to  some  names  which  a  consistent  Judaism  could  hardly 
approve  if  it  understood  them  in  their  original  sense. 

Hebrew  names,  so  far  as  we  can  understand  them  at  all,  fall 

into  three  classes;  they  are  single  nouns  (substantive,  adjective, 
or  participial),  or  a  combination  of  two  nouns,  or  a  combination  of 
noun  and  verb.  The  few  cases  where  we  find  a  verb  alone  are 

probably  abbreviated  from  longer  forms  containing  a  verb  and  a 
noun.  The  class  easiest  to  understand  is  the  one  in  which  a  verb 

and  a  noun  are  combined.  They  are  intended  to  utter  a  declara 
tion,  prayer,  or  prophecy  concerning  the  individual  who  receives 
the  name.  The  declaration  may  affirm  the  divine  protection 

already  afforded  the  child  in  the  perils  of  the  birth-process,  or  it 

may  express  the  parent's  gratitude  at  having  the  gift  of  a  child. 
In  this  case  the  perfect  tense  of  the  verb  is  the  one  naturally 

used;  Nethaniah  is  the  one  whom  ' Yahweh-has-given'  to  the 
parents,  and  the  name  is  equivalent  to  the  nominal  phrase  Mattan- 

iah  (;Gift-of- Yah  weh').  Where  a  prayer  is  expressed  the  verb 
is  in  the  other  tense;  for  example,  Ezekiel  meaning  'May-El- 
strengthen-him.'  In  the  most  of  these  names  the  verb  precedes 
the  noun,  though  the  order  is  sometimes  reversed. 

The  subject  in  these  sentences  is  usually  the  name  of  a  divinity. 
A.S  has  already  been  intimated,  the  great  majority  of  them  show 

us  the  name  of  Israel's  God — either  his  proper  name,  Yahweh,  or 
El,  which  was  regarded  as  an  appellative  practically  equivalent 

to  Yahweh.  Curiously,  the  word  Elohim — the  common  word  for 

'God'  in  Hebrew — -does  not  appear  in  proper  names.  What  now 
concerns  us  is  that,  if  we  find  another  noun  than  El  or  Yahweh 

(in  its  shortened  forms  Yahu  or  Yah)  the  subject  in  one  of  these 
proper  names,  all  the  probabilities  are  in  favor  of  its  being  the 
name  of  a  divinity.  Notice  the  exactness  of  the  parallel  in  the 

following  cases:  Elyada'  and  Baalyada',  Hashabyah  and  Hashab- 
dan;  bSJTIS  ,  STIS  ,  and  il^HIS  ;  bfcCn:  ,  mrc  ,  and  "ib^n;  ; 
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ma-aT    and    D?:iTZr  ;    rrniZP    and    naO'JT  ;    -Cnb«    and    -C^K  ; 
D^p-IlT  and  Dp^TJ  ;  D^btf  and  Dp^lX  . 

It  would  l)e  hasty  to  conclude  on  the  grounds  of  these  analo 
gies  that  we  have  discovered  the  names  of  seven  members  of  the 
Hebrew  pantheon,  to  wit:  Dan,  Qur,  Am,  Baal,  Ezer,  Adon,  and 
Ab.  Yet  there  would  be  prima  facie  evidence  in  their  favor  ;  and 
if  we  can  discover  other  phenomena  which  point  in  the  same 
direction,  we  shall  make  out  as  strong  a  case  as  the  nature  of  the 
inquiry  admits.  The  tirst  thing  we  shall  have  to  consider  is  the 
assertion,  which  will  undoubtedly  be  made,  to  the  effect  that  none 
of  these  are  proper  names,  but  that  all  are  appellatives;  Ab  and 

Am  designate  kinsmen;  Melek,  Adon,  and  Baal  mean  'ruler;' 
and  the  others  also  are  known  to  us.  The  question,  however,  is 
not  whether  the  names  had  a  meaning,  but  whether  in  the  minds 
of  those  who  used  them  they  were  not  nevertheless  personified  as 
divinities.  All  divine  names  had  a  meaning  when  first  applied  to 
personal  use,  and  Semitic  divinities  certainly  form  no  exception 

to  the  rule.  Adon  admittedly  meant  'lord,'  and  was  used  in 
Hebrew  with  this  meaning  throughout  the  history  of  the  language, 
but  it  passed  to  the  Greeks  as  the  name  of  a  particular  divinity, 
and  we  naturally  suppose  that  it  was  so  used  by  the  Phoenicians. 

So  it  was  also  in  the  case  of  Baal,  another  name  meaning  'master' 
or  'possessor,'  which  could  be  applied  to  any  of  the  local  divini 
ties  in  Palestine.  In  some  cases  it  was  doubtless  used  for  Yahweh 

himself.  But  in  the  early  days  the  identification  was  not  com 
plete.  The  assumption  that  when  used  in  the  families  of  Saul 
and  David  it  must  be  construed  as  one  of  the  names  of  Yahweh 

is  based  on  the  belief  that  these  kings  were  exclusive  worshipers 

of  Yahweh,  Israel's  one  God.  But  this  belief  is  based  on  the 
views  of  later  times.  There  seems  to  be  no  sufficient  reason  why 

we  should  not  judge  the  Hebrew  Baalyada'  just  as  we  should  judge 
the  similar  forms  Baalshillek  and  Baalshaphat  which  we  find 
among  the  Phoenicians.  All  the  others  in  our  list,  except  Dan, 
may  be  paralleled  from  the  Phoenician  or  Aramaic:  Ab  in 

Ezer  in  TOia  ;  Melek  in  •jn^bTJ  ;  Qur  in  "^3  ;  Am  in 
No  one  would  have  the  hardihood  to  deny  that  to  the  Phoeni 
cians  these  were  the  names  of  so  many  separate  divinities.  And 
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if  they  were  separate  outside  of  Israel,  they  were  originally  sep 
arate  within  Israel.  Of  Melek  we  are  quite  sure  that  he  had 
altars  and  sacrifices  in  Judah  down  to  a  comparatively  late  period. 

Ab  and  Am  undoubtedly  present  some  difficulties  whichever 
way  we  look  at  them.  It  is  clear  that  in  all  the  languages  we 
are  now  studying  a  child  may  receive  a  name  describing  him  as 
servant,  dependent,  or  kinsman  of  the  god.  Compounds  with 

"Qy  ('servant')  are  not  very  frequent  in  the  Old  Testament,  and 
"13  ('client')  occurs  in  only  one  or  two  cases,  and  they  not  certain. 
All  the  more  conspicuous  are  those  which  denote  a  kinsman. 
Ahijah,  for  example,  makes  the  bearer  of  the  name  a  brother  of 

his  god,  and  this  whether  we  translate  'Yahweh-is-my-brother' 
or  'Brother-of-Yahweh.'  If  we  must  choose  between  the  two,  the 
latter  seems  more  probable,  for  what  we  look  for  in  a  name  is 

something  which  will  describe  the  man  or  child — a  label.  A 
profession  of  faith  or  a  declaration  concerning  the  nature  of  the 
divinity  is  not  the  most  natural  thing  to  put  into  a  proper  name, 
at  least  in  the  earlier  stages  of  religion.  Ahijah,  then,  meaning 

'Brother-of-Yahweh,'  is  quite  comprehensible.  But  names  with 
Ab  ('father')  are  not  so  easily  disposed  of.  The  wide  sense  in 
which  the  word  'father'  is  used  among  the  Semites  is  well  known, 
but  with  all  possible  allowance  for  this  it  hardly  seems  that  a 

child  could  be  named  'Father-of -Yah well'  or  'Father-of-Baal.' 
Yet  the  names  Abijah  and  Abibaal  occur,  one  among  the 
Hebrews,  the  other  among  the  Phoenicians.  The  difficulty  is 
increased  when  we  discover  that  the  Phoenician  name  is  that  of  a 

woman,  and  in  connection  with  this  we  are  at  once  reminded  that 

names  of  this  type  were  given  to  women  among  the  Hebrews 

also — Abigail,  Abishag,  and  others.  In  view  of  these  names, 
and  also  in  view  of  the  names  in  which  Ab  appears  as  the  subject 

of  a  verb — nb"iE38  in  Phoenician,  qc^aS ,  "IIT2X,  2JOTZT  in 
Hebrew — we  are  driven  to  the  hypothesis  already  intimated  — 

the  hypothesis  that  Ab  was  an  ancient  Semitic  divinity.* 
To  understand  how  this  may  be,  we  need  only  to  remind  our 

selves  of  the  ease  with  which  gods  come  into  existence  in  the 
belief  of  a  polytheistic  society.  In  Babylonia,  we  are  told,  the 

*  This  has  already  been  pointed  out  by  Bartou  (JBL,  XV,  182)  and  by  others. 
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abstractions  kettu,  'right,'  and  mesaru,  'righteousness,'  became 
divinities.  In  Phoenicia  the  'Face-of-Baal'  was  separated  from 
Baal  himself  and  was  identified  with  another  deity.  Adar  the 
Glorious,  Aziz  the  Mighty,  became  personalities.  Baal,  Adon, 
and  Melek,  to  which  allusion  has  already  been  made,  are  further 
examples.  It  cannot  surprise  us,  therefore,  that  names  originally 
designating  kinsmen  early  became  personalized  as  so  many  gods. 

In  clan-society  the  god  is  member  of  the  clan — father  or  brother  of 

all  its  human  members.  To  designate  him  by  the  name  'Father' 
was  all  that  was  necessary  to  identify  him  as  the  particular  person 
with  whom  the  clan  had  most  intimate  relations.  Among  the 

Midianites  we  find  Abyada',  just  as  among  the  Hebrews  we  have 
Baalyada'  or  Elyada',  and  among  the  Phoenicians  Eshmunyada'. 
Abyada'  and  Yada'-Ab  are  also  found  in  South  Arabia.  The 
names  must  all  be  judged  alike. 

If  Ab  is  a  divine  name,  it  relieves  us  of  the  difficulty  under 

which  we  have  been  laboring.  Abbaal  is  neither  'Father-of-Baal' 
nor  'Baal-is-my-father;'  it  is  simply  Ab-Baal,  one  of  the  many 
compound  names  of  divinities  found  among  the  Semites.  How 
it  came  to  be  applied  to  a  human  being  is  part  of  a  larger  ques 
tion  which  we  shall  have  to  consider.  For  the  present  we  note  that 
Ab  was  in  the  minds  of  those  who  gave  these  names  a  personality 
like  the  other  gods.  And  what  is  true  of  Ab  is  also  true  of  Am 
(originally  uncle  or  kinsman  in  the  broad  sense).  The  case  of 

Ah  is  not  so  clear." 
We  return  now  to  the  puzzling  fact  that  a  girl  received  the 

name  of  a  male  divinity.  It  becomes  less  puzzling  when  we  bring 
it  into  the  general  class  of  divine  names  given  to  human  beings. 

That  there  is  such  a  class  is  obvious — however  startling  to 
modern  ideas.  To  ancient  religious  thinking  it  probably  was  not 
startling  at  all.  The  name  was  designed  to  put  the  child  under 
the  protection  of  a  divinity.  What  could  be  a  more  effective  way 
than  to  give  him  the  name  of  the  divinity?  Just  as  in  Christian 

5  So  conservative  an  authority  as  Gray  holds  it  to  be  proven  that  Am  had  virtually 
become  a  proper  name  (of  a  god)  among  peoples  somewhat  remote  from  Palestine,  though 
he  thinks  there  is  no  direct  evidence  from  Palestine  itself  (Hebrcii-  Proper  Names,  p.  53). 
Delaporte  finds  one  case  in  Assyrian  where  he  is  compelled  to  make  Ah  a  propor  name. 

See  his  essay,  "Noms  theophores  eii  Assyrie,"  RHR,  LIV,  60.  Jnstrow  also  finds  cases 
•where  Ah  is  a  divine  name  (Religion  Babylonlens  und  Assyriens,  I  [1905J,  162,  n.  1). 
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countries  the  child  is  assigned  to  the  care  of  a  patron  saint  and 

receives  that  saint's  name  (even  that  of  Jesus  in  some  countries), 
so  in  ancient  times  it  could  not  have  seemed  an  unnatural  thing 

to  indicate  or  induce  the  protection  of  the  god  by  giving  the  god's 
name.  The  gods  in  polytheistic  religions  are  much  closer  to  men 
than  in  the  monotheistic  faiths  where  the  one  God  is  so  grand, 
and  therefore  so  far  away.  It  is  far  from  unthinkable,  then,  that 
a  child  should  be  called  directly  by  the  name  of  his  patron  deity. 
Of  the  custom  we  have  evidence  in  many  regions.  In  the  Book 
of  the  Dead  the  soul  is  instructed  to  call  itself  by  the  name  of  Ra, 
or  Ptah,  or  Osiris.  This,  to  be  sure,  is  when  the  soul  has  passed 
into  the  region  of  the  dead,  and  may  be  supposed  to  partake  of 
the  divine  nature.  But  the  fact  that  one  is  to  become  a  god  after 
death  would  rather  favor  the  idea  of  assuming  something  of  divinity 
even  in  this  life.  The  deification  of  human  monarchs  in  their 

earthly  life  is  a  common  phenomenon,  and  the  ease  with  which 
the  kings  claim  divine  parentage  shows  how  loosely  drawn  was 
the  line  between  men  and  gods. 

Moreover,  we  have  direct  evidence  as  to  the  custom  among  the 
nearest  neighbors  of  the  Hebrews.  The  following  examples  from 
the  Phoenician  and  Aramaic  inscriptions  would  seem  to  be 

decisive:  '£*!!$  is  the  name  of  a  man  and  also  that  of  a  god,  as  is 
seen  from  "J21>1K~!Ii2  ;  compare  also  "In  and  "in~Q2  ;  bfcT  is  the 
name  of  a  man  and  also  appears  in  the  combination  b^sbiS"1  indi 
cating  a  divinity ;°  in  this  same  connection  belong  the  Arabian 
King  Ya'lu  mentioned  in  the  Assyrian  inscriptions,  the  Hebrew 
bar,  and  the  Arabic  divinity  Wa'il;  D"Ob£,  "C&ObE ,  b:?2Db}2  , 
all  of  which  we  should  take  to  be  divinities,  are  found  as  personal 
names  in  the  inscriptions,  and  from  Palmyra  we  may  add 

*ObE  ,  "jb'^b^n ,  and  -]b:jp!2 ;  from  the  name  "OCE"O?  we  gather 
that  ""dCE  is  the  name  of  a  divinity,  but  it  appears  also  as  that 
of  a  man;7  fcQj  (of  a  man)  in  the  inscriptions  is  apparently  the 
god  Nebo;  "1"b^  is  given  by  Ftirst  as  a  man's  name;  SHDS ,  the 
Egyptian  Ptah,  is  the  name  of  a  man;  pis  2v8u/c,  SuSu/co?,  is 
Phoenician  and  also  South  Arabian  for  man  and  divinity;  with 

"S£  in  "5£~Q37  compare  b>"2!2£  (this  a  woman's  name) ;  further, 
6  Cook,  p.  106.  "  Cook,  p.  42. 
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,  ob-rcs,  cbs,  byz^iy,  TO,  -b^bm,  bsnns,  Dib?a, 
b^a'-l  ,  "ptf  jE'iEK  ,  ~b/^CS  ,  names  of  men,  all  have  claims  to  be 
considered  here,  though  their  full  force  cannot  be  estimated  until 

we  have  studied  the  compound  names  of  divinities.  ""'IfVES?,  how 
ever,  as  the  name  of  a  man  in  Palmyra,  would  seem  to  belong  in 
our  list,  and  the  Arabic  divinity  Wadd  gives  his  name  to  a  man 
in  the  Sinaitic  region.  In  Palmyra  Aziz  is  a  man  and  also  a 

god,"  while  among  the  Nabateans  Obodath  designates  both  man 
and  divinity.9 

It  does  not  seem  rash,  therefore,  in  view  of  all  the  facts,  to 
assert  that  names  of  the  gods  were  given  to  men  among  the 

Semites.  For  the  Hebrews  we  may  cite  David's  court  seer  who 
bore  the  name  Gad,  undoubtedly  that  of  a  Syrian  divinity  (Isa. 
65:11).  In  the  Hebrew  lists  we  even  find  men  called  by  the 
name  of  Baal  (I  Chron.  5:5;  8:30).  The  precarious  nature  of 
the  attestation  has  already  been  indicated;  yet  we  can  hardly 
suppose  the  Chronicler  or  his  copyist  to  have  inserted  so  obnox 
ious  a  name  without  some  tradition  to  go  upon.  The  giving  of 
similar  names  must  have  been  a  custom  well  known  when  these 

texts  took  shape.  If  we  include  among  proper  names  those  borne 
by  tribes,  clans,  or  families,  we  shall  find  a  number  which  are 
those  of  divinities.  Asher,  Dan,  and  Simeon  are  tolerably  clear 
examples,  as  anyone  will  see. 

We  have  been  considering  the  theory  that  the  names  of  the 
gods  are  given  directly  to  children  as  talismans  to  protect  them 
from  evil  or  misfortune,  and  the  Christian  custom  of  naming  for 
the  saints  suggests  that  this  is  a  natural  thing  for  the  devout  man 
to  do  at  a  certain  stage  of  religious  thought.  The  phenomena  of 
totemism  come  in  to  strengthen  this  hypothesis.  A  large  number 
of  proper  names  in  the  Old  Testament  are  the  names  of  animals. 
It  is  often  said  that  a  child  is  called  by  such  a  name  because  the 

father  hopes  that  it  will  show  the  traits  of  the  animal  —  the  cun 
ning  of  the  fox  or  the  courage  of  the  lion.  But  in  the  stage  of 

»Cook,  pp.  282,  295. 

!)Meyprsham,  Deorum  nomina  hominibus  imposita  (Kiel,  1891),  treats  this  subject  at 
length,  and  Nestle  gives  a  number  of  names  of  Greek  gods  borne  by  men,  op.  cit.,  p.  115,  n.  1. 

Ranke,  while  minimizing  the  number  of  divine  names  borne  by  men  among  the  Baby 
lonians,  concedes  that  there  are  some  instances.  See  his  Personennamen  in  den  Urkunden 
derHammurdbidynaxtie,  p.  23,  n.  2. 



HENRY  PRESERVED  SMITH  47 

polydemonism  these  very  qualities  are  taken  to  be  signs  of  super 
natural  beings,  and  the  dedication  of  the  child  to  the  animal  is  a 
religious  act  by  which  the  parent  seeks  divine  aid  in  the  manifold 

perils  of  life.  The  persistence  of  the  names  of  'unclean'  animals 
among  personal  names  can  be  explained  only  on  the  basis  of  some 
such  belief — a  survival,  no  doubt,  from  an  earlier  stage,  yet  a 
testimony  to  a  lingering  veneration  for  the  uncanny  powers  which 
dwell  in  animal  forms.  The  priestly  clan  of  the  Boar,  the  section 
of  Judah  which  bore  the  name  of  the  Dog,  the  official  who  was 
called  Mouse,  the  other  called  Rock-badger,  all  attest  the  feeling 
with  which  animals  ritually  unclean  were  regarded  in  Israel.  In 
the  popular  consciousness  the  giving  of  such  names  would  be  in 

effect  the  giving  of  names  of  divinities.10 
There  is,  however,  another  hypothesis  to  be  considered.  It  is 

supposable  that  all  these  forms  have  been  abbreviated  from  fuller 
forms  which  designated  the  wearer  of  the  name  as  servant  or 
client  of  the  god.  In  the  case  where  the  name  of  a  male  divinity 
is  given  to  a  woman  this  is,  in  fact,  the  most  plausible  hypothe 
sis.  It  still  remains  true  that  the  oriental  mind  might  look  at 

things  in  a  way  that  would  be  foreign  to  our  mode  of  thought. 
The  giving  of  the  name  of  a  male  divinity  might  be  of  a  piece 
with  the  custom  found  in  some  regions — the  custom  of  dressing 
a  girl  like  a  boy  to  protect  her  from  the  evil  eye.  Conceding  that 

Abital  (a  woman's  name)  meant  originally  'Father-of-the-night- 
mist,'  and  that  it  designated  the  divinity  (fay,  cobold,  or  sprite) 
which  presided  over  the  beneficent  dampness  which  does  so  much 
for  the  vegetation  in  Palestine,  it  is  clear  that  a  little  girl  might 
receive  the  name.  On  the  other  hand,  it  would  be  equally  appro 

priate  to  cr  11  her  'Handmaid-of- Abital' — a  cumbrous  name,  easily 
shortened  by  leaving  off  the  first  member.  The  practical  effect  of 
the  abbreviation  is  to  give  the  girl  or  woman  the  name  of  a  male 
divinity.  It  is  conceivable  also  that,  while  at  first  the  names 
designated  servants  or  clients  of  the  gods,  at  a  later  stage  the 

10  It  is  not  meant  here  to  affirm  that  totemism  as  a  system  existed  among  the  Israelites 
in  historic  times.  The  traces  we  have  are  survivals  from  prehistoric  times.  Nor  have  I 

thought  it  necessary  to  include  in  my  table  of  names  of  divinities  more  than  a  few  of  the 

more  noteworthy  animal  names.  A  complete  list  of  Hebrew  animal  names  will  be  found  in 

Jacobs,  Stuilies  in  Hebrew  Archaeology,  pp.  94  ff.,  and  a  similar  one  in  Gray,  Hebrew  Proper 

Names,  pp.  88  if.  See  also  Cook's  interesting  essay,  "  Israel  and  Totemism,"  JQK,  XIV,  413-455. 
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abbreviated  names  set  the  fashion,  and  the  names  of  the  gods 
were  given  to  men  without  the  formal  recognition  of  dependence. 
As  personal  names  were  sometimes  formed  from  those  of  a  divinity 
by  adding  an  adjective  termination,  there  is  the  additional  possi 
bility  that  in  some  cases  the  termination  was  worn  off,  and  so  the 

name  of  the  god  was  left  in  its  simplicity.11 
The  next  thing  to  claim  our  attention  is  the  large  number  of 

compound  divine  names  among  the  Semites.  From  very  early 
times  mixture  of  peoples  in  western  Asia  was  constantly  taking 
place.  The  result  on  their  religions  was  syncretism.  The  god 
called  Hadad,  for  example,  worshiped  in  one  region,  was  found 
to  be  essentially  the  same  in  character  with  the  Ramman  venerated 
in  another  district.  The  identity  was  indicated  by  joining  the 
the  two  names  in  the  form  Hadad-Rammaii —  a  name  which  sur 

vived  as  a  place-name  down  to  a  late  period  in  Israel.  In  Egypt 
we  know  it  to  have  been  the  rule  rather  than  the  exception  to 

call  a  god  by  a  double  name.  For  Moab  we  have  Mesha's  evi 
dence  in  favor  of  Ashtar-Chemosh,  while  for  Syria  we  may  add 

to  the  examples  given  above  the  well-known  Atargatis  (Atar-Ate), 
and  for  Phoenicia  Gad-El,  Melek-Ashtart,  and  Eshmun-Melkart. 

In  the  works  of  the  Assyriologists  we  read  of  Ilu-Malik,  Ishtar- 
Malkat,  Shamsi-Adad,  Shamsi-Raniman,  Ashur-Ramman,  and 
others.  In  Palmyra  we  meet  Melek-Bel. 

The  composite  divine;  names  we  meet  in  our  Hebrew  text  seem 
to  belong  in  the  same  class  with  those  just  considered.  The 
Hebrew  writers,  to  be  sure,  were  not  aware  of  the  real  origin  of 
these  names;  to  them  they  were  names  connected  with  ancient 
sanctuaries,  and  presumably  given  by  the  patriarchs;  therefore 
names  of  Israel's  one  God.  But  there  is  no  essential  difference 

between  El-Elyon,  El-Shaddai,  El-Olam,  Yahweh-Shalom,  on  the 
one  hand,  and  Ashtar-Chemosh  or  Eshmun-Melkart,  on  the 
other.  Yahweh-Elohim,  indeed,  is  a  purely  literary  product, 
while  in  El-Elohe-Israel  we  suspect  that  some  other,  less  inno 
cent,  form  has  been  displaced  by  the  one  in  the  text.  What  I 
now  desire  to  emphasize  is  that  these  compound  divine  names 

11  Kerber  calls  attention  to  tho  fact  that  tlie  name  of  a  man  (Anath,  Judg.  3:31;  5:6) 
•was  that  of  a  goddess.  His  own  theory  is  that  in  all  these  cases  the  first  part  of  the  name 
has  disappeared  (loc.  cit.,  p.  10). 
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may  be  given  to  men  as  well  as  the  simple  names.  They  should 
be  sought  among  the  personal,  and  even  among  the  geographical, 
designations. 

The  preceding  discussion  justifies  the  following  statement  of 
probabilities: 

1.  Where  a  personal  or  geographical  name  is  a  single  noun, 
it  may  be  the  name  of  a  divinity.     If  it  be  adjective  or  participial 
in  form,  it  may  be  derived  from  the  name  of  a  divinity. 

2.  Where  a  personal  name  or  geographical  name  consists  of 
two  nouns,  one  of  them  is  likely  to  be  the  name  of  a  god,  and 
both  of  them  may  be  such  names. 

3.  Where  a  personal  name  consists  of  a  noun  and  a  verb,  the 
noun  is  likely  to  be  the  name  of  a  god. 

The  subjoined  list  presents  the  amount  of  evidence  on  which 
we  may  decide  whether  the  names  it  contains  are  those  of  divini 
ties.  For  the  sake  of  completeness  it  gives  the  Old  Testament 
names  recorded  among  peoples  who  were  neighbors  of  Israel  and 
who  may  be  supposed  to  share  the  popular  religious  ideas  of  the 
Hebrews.  The  Massoretic  punctuation  has  been  disregarded. 

2tf ,  already  commented  upon,  is  found  in  various  combina 

tions —  barns,  TrnS,  "birnS,  rC'aS  ;  also  in  the  names  of 
women.  Among  the  Phoenicians  we  find  rib  wC3S  ,  b^DlZX  ,  b^uS  , 
the  last  two  of  women.  For  3&U1ZT ,  I  Chron.  24,  13,  &  gives 
us  lea(3aa\.  The  name  2^riU<  becomes  intelligible  if  it  be 

parallel  to  in""**  . 
SIS ,  apparently  a  god,  CIS,  I,  p.  444 ;  with  it  we  may  com 

pare  TI8,  Ezra  8:  17. 

"p"iS .  With  1fTj"S ,  D"P3~S  we  may  compare  Phoenician 
byz:iS,  "paCTiES,  orr^nS,  yisbyn,  all  names  of  men.  DpmS 
(Ezra  2:  13  arid  elsewhere)  shows  the  noun  as  subject  of  a  verb. 

D1"S  ,  epoiiym  of  the  Edomites,  was  recognized  as  a  divinity 
in  Israel,  as  is  shown  by  the  name  of  an  officer  of  David,  D"TfrVQy  . 
&  has  A/3SoSo/i  also  for  -pin?  ,  II  Chron.  34:  20,  and  EvaSop  for 
p"-3D ,  Josh.  13:27.  The  town  Admah  may  receive  its  name 
from  this  god.  In  Phoenician  we  find  01813?  (  CIS,  I,  p.  367 ) . 

"nSK ,  a  Babylonian  god  combined  with  Melek,  was  the  object 
of  worship  among  the  colonists  in  Samaria  (II  Kings  17:31). 
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In  view  of  the  fact,  however,  that  we  find  place-names  TIK  , 

"118  "!£!";  ,  "Htf  miia?  ,  D^ISS  ,  it  is  probable  that  the  cult  was 

older.  D"ntf  ,  one  of  the  officers  of  David,  may  be  cited  here, 
though  the  text  in  which  his  name  occurs  is  not  free  from  sus 

picion.  Phoenician  names  are  "nfcWCtf  ,  bSQTJK  ,  "ttKb$3  ,  and 

Tltf  ,  meaning  'light'  or  'flame,'  would  naturally  be  deified, 

as  is  the  case  in  most  religions.  Notice  n"ll5<  ,  bx*"1^  ,  1!T"n&<  , 

1^""T  ,  and  compare  Phoenician  "Htfbn,  "jb"-^  (Cook,  pp.  18, 
20). 

ni^  ,  meaning  'brother,'  shows  the  tendency  to  become  a  divine 
name  which  we  have  noted  in  other  nouns  denoting  kinship: 

WiK,  DTTitf  (Phoen.  DTti),  "jb  j")"^  ,  and  others. 
bltf  ,  now  used  as  an  appellative,  was  originally  the  name  of  a 

particular  divinity,  as  we  know  from  the  Assyrian  and  Babylonian 
records.  There  is  no  reason  why  he  may  not  have  been  wor 

shiped  in  Canaan  from  the  time  of  the  early  Babylonian  occupa 

tion  of  the  country.  The  sacred  trees,  nbltf  and  "pbjfc,  seem  to 
derive  their  names  from  him.  Common  to  Hebrew  and  Phoeni 

cian  are  the  names  n?bs  (orb»),  -b^bs  (-b:rb«),  bx:r  (bs-;r 
and  b«j:n),  possibly  b»"J3  (b&TlJ).  With  the  Hebrew  b»TT 

we  may  compare  Phoenician  "btfirr,  and  with  b^lZ"  ,  Phoeni 
cian  DbiTny  .  South  Arabian  names  with  btf  are  numerous. 

"|T2K  ,  king  of  Judah,  seems  to  have  been  named  for  a  well- 
known  Egyptian  god,  and  from  him  we  can  hardly  separate 

David's  son  "p;/2»  (related  to  "pEtf  as  -pEElE  is  to  W2],  and 
a  clan  or  man  in  the  genealogy  of  Judah,  "ir^X  ,  I  Chron.  4:  20. 

TCtf  ,  man  or  clan,  may  bear  the  name  of  the  Egyptian  Osiris, 

who  meets  us  also  in  the  Phoenician  names  "Ctf"G"  ,  "iDfittbE  , 

and  "jb^CK. 
"jCK,  a  guild  of  singers,  also  found  in  CjCfcTSX  and  in  the 

Phoenician  D3CX  (a  woman),  may  belong  in  our  list. 
niEtf  ,  the  name  of  a  tribe,  is  undoubtedly  that  of  a  divinity. 

Besides  the  place-name  "T£K  we  have  bfcOBtf,  nb&O'JlK  ,  and 

b^TJSK  .  Compare  the  Phoenician  nbffl*ll255<  .  The  endeavor  of 
the  punctuators  to  disguise  some  of  these  names  by  pointing  123 
instead  of  oJ  may  be  disregarded.  The  aserah,  or  sacred  pole, 
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must  originally  have  been  the  representative  of  a  goddess,  the 

female  counterpart  of  Asher.  The  evidence  of  the  Tell-el-Amarna 
tablets  to  this  effect  has  often  been  dwelt  upon. 

bj ,  distinct  from  Baal  and  imported  from  Babylon,  appears 

in  bS'JSK,  Ia<rj3r)\  (for  b»2rp ,  Gen.  46:24),  Io>^\  (for  "122, 

Judg.  9:26).  The  mountain  b^2  may  have  been  the  'Heap- 
of-Baal,'  and  if  <&  is  right  in  reading  Reubel  for  Reuben,  the 
name  of  this  patriarch  should  be  mentioned  here.  Phoenician 

gives  us  bj>"'T ,  compounded  with  a  passive  participle  as  is 
b^li*"1 ,  as  well  as  b^QSS  ,  bzirr ,  and  other  names. 

b"2  has  already  been  commented  upon.  The  name  5$2.\ 
is  apparently  the  same  as  the  Phoenician  bSDttT.  &  gives  us 

A/3t/3aaX  for  "p~b2  ̂ tf.  Two  men  in  the  Hebrew  genealogies 
bear  the  name  Baal,  just  as  two  in  the  Phoenician  inscriptions 
are  called  hb2!2  .  Notice  the  significant  combination  FTbiJO  ,  and 
reflect  on  the  apparent  innocence  with  which  a  king  of  Israel 
who  himself  bears  a  name  compounded  with  that  of  Yahweh 

(Ahaziah)  sends  to  consult  the  oracle  of  u"D7  b23  (II  Kings 
1:2-16).  Various  places  bear  the  name  Baal  or  the  feminine 

Baalath  (Baalah),  and  6  adds  to  them  bSD"^  (for  *IPGE  ,  I  Chron. 
11:38).  The  large  number  of  Phoenician  names  compounded 
with  Baal  need  not  be  reproduced  here.  With  the  Hebrew 

Baalath-beer  we  may  compare  the  Phoenician  Baalath-Gebal,  the 
goddess  who  was  worshiped  at  Gebal.  It  is  suspected  that  the 
name  of  Baasha,  king  of  Israel,  is  a  contracted  or  mutilated  form 
of  Baal-Shemesh. 

p"G  is  the  name  of  a  hero  and  also  that  of  a  clan — p^2  ̂ 2 . 
It  is  found  in  Phoenician  (Carthaginian),  as  well  as  in  Palmyra 
and  in  South  Arabia.  Deification  of  the  lightning  is  common  to 
almost  all  polytheistic  religions. 

"13 ,  the  name  of  a  divinity,  of  a  man,  and  of  a  tribe,  has 

already  been  spoken  of.  Note  the  combinations :  "3  b22  ,  "372  , 
AftyaS,  BeVyaS,  "3  b"3"- ,  and  b~I3  (for  bN"I3).  In  Phoenician 
we  find  btf~3  ,  1L!13 ,  and  others. 

b"l3  occurs  in  the  name  of  a  woman,  b^3"2&5 .  It  has  already 
been  shown  that  the  only  way  to  account  for  this  apparent  absur 
dity  is  to  suppose  the  name  to  be  that  of  a  divinity.  If  there 
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were  a  god  b'S ,  the  place  nb}  (originally  -pb^i)  may  have  been named  for  him. 

"pr>l ,  a  Philistine  god,  had  two  sanctuaries  in  Israel.  He  is 
known  also  in  Babylonia  and  in  the  Tell-el-Amarna  tablets. 

11  or  111  .  A  divinity  of  this  name  is  indicated  by  the  names 
TTb»,  TTbs,  TO1,  TITS.  The  form  inilll,  IIGhron.  20:37, 

seems  to  be  an  intentional  corruption  of  infill  (AouSiou,  Aco&ou), 

while  "Hi!  is  a  shortened  form  of  the  same.  llb^  may  belong 
here,  and  the  name  David  is  a  derivative.  On  the  Moabite  stone 

we  find  Hill,  in  Aramaic  11,  and  in  Palmyra  Nil;  also  Dudu 
in  the  Amarna  tablets. 

"p  is  eporiym  of  a  tribe,  and  the  name  occurs  in  several  place- 
names.  Personal  names  are  "TZS ,  "1"«M  ,  and  bfcT'l ,  besides 

ImSav  (for  -jl3> ,  II  Chron.  29: 12).  The  Phoenician  fCTfflK  may 
be  "TiZritf  with  a  feminine  ending.  njlZ'Jjr; ,  Neh.  8:4,  is  ety- 
mologically  dubious. 

lin ,  the  Syrian  storm-god,  was  known  in  Edom,  Arabia,  and 
Mesopotamia.  Evidences  of  his  worship  in  Israel  are  scanty, 

consisting  of  the  place-name  Hadad-Rimmon,  already  referred 
to,  and  the  personal  name  ll^n ,  which  may  be  a  contraction  or 

mutilation  of  Tin"" .  In  Phoenician  we  find  "TF^lin ,  which  is 
also  Aramaic  if  our  Hebrew  text  is  correct.  Samsi-Adad  is 

given  from  Babylonian  sources. 

seems   to   be   another   form   of    "lltf  ;   notice    D111S    and 
,  evidently  two  forms  of    the  same  name.     On   the   other 

hand,  "iTJHin  is  a  simple  textual  error  for  "ITSmil . 
"lin  is  found   as   a   personal   name,  and  in  the   combinations 

-nn^-s,  "iinTis,  -nn'jTK,  n^-nn,  ninn,  in^iin,  and  -nrra>. 
In  the  Greek  A./3iovB  represents  ̂ in^S  in  Ex.  6:23,  and  FTS8 

in  I  Chron.  7 :  8.  For  Sln^btf  in  I  Chron.  12:  20  we  read  EXtouS, 

and  there  may  be  other  instances  where  an  original  "in  has 
been  disguised.  OvS  for  bl" ,  I  Chron.  1:17,  however,  may  be 
simply  a  corruption  in  the  Greek  text. 

b^n  gives  us  b^n^H^  only,  possibly  textual  error  for  b"TTIl!$  . 
bbn ,  name  of  a  man,  may  be  connected  with  hilftl,  the  new 

moon. 

127    gives  us    127bs ,   b^l-T ,   12Tln\    n^Qt,    and    1 
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For  the  simple  121  in  Ezra  10:27  we  read  Za/3aSa/3.  Offense 
seems  to  have  been  taken  by  the  scribes  at  almost  every  name  in 
which  the  word  UT  occurs,  for  (§  shows  an  astonishing  variety 
of  equivalents. 

b^T  is  the  name  of  a  man,  and  has  some  connection  with  the 

name  of  the  tribe  Zebulon.  As  we  have  Phoenician  personal 

names  blT'SlB  and  bllT^X ,  we  suspect  a  divinity.  A  certain 
plausibility  is  thereby  given  to  the  conjecture  that  Baal-zebub  is 
a  mutilation  of  an  original  Baal-Zebul. 

1U™n,  the  New  Moon,  is  the  name  of  a  clan  (I  Chron.  8:9), 
and  the  feminine  rnETTi  is  that  of  a  town.  Nof/z^to?  (I  Mace. 
12:16)  shows  that  the  personal  name  existed  among  the  Jews  at 

a  late  date,  and  the  Phoenician  iznn*2  belongs  with  it.  The O 

moon  was  an  object  of  worship  in  western  Asia,  and  almost  every 
where  else,  from  very  early  times. 

Tin  in  Tin^ltf  is  perhaps  a  mistake  for  Tin. 
Tin  is  the  name  of  several  men  or  clans,  and  is  found  as  one 

element  of  the  personal  names  Tin  1C 8 ,  Tin  "p  and  Time? . 
Derivatives  are  ''Tin,  DTjn  (?),  and  hHX  Dnin.  In  Phoenician 
we  find  "^n  and  "ima?  ;  in  Aramaic,  T)fi  ;  and  in  Nabataean, 
Tin  and  biCin .  It  has  been  suggested  that  this  is  the  Egyp 
tian  Horus. 

mn ,  Eve.  That  the  name  has  some  mythological  significance 
is  probable,  and  it  may  not  be  rash  to  connect  it  with  nin ,  a 

Carthaginian  goddess  of  the  underworld  (Cook,  p.  135). 
Tin,  the  Boar,  name  of  a  guild  of  priests  (I  Chron.  24:15), 

has  already  been  alluded  to.  A  man  of  this  name  is  mentioned 
in  Nehemiah  (10:21). 

b^n  occurs  in  b^n^X ,  which  may  be  a  mistake  for  b^H ,  already 
noted,  or  the  mistake  may  be  the  other  way.  If  the  smooth  n  was 
sometimes  represented  by  Pi ,  we  might  connect  the  name  of 

Abraham's  maid  "OH ,  and  that  of  the  tribe  which  claimed  her 
as  their  ancestress,  with  the  South  Arabian  divinity  ̂ 3n  (Baeth- 
gen,  p.  127). 

D"  is  one  of  the  names  denoting  kinsmen  which  are  so  easily 
personalized.     In  Hebrew  we  find   En ,    bxi'jn    (bl"2n), and  bttTan. 
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Jr." ,  the  Sun,  accounts  for  the  place-names  "132?"!  and  tT«?"l 
(Josh.  19:35).  The  sun-pillars  D^212n ,  mentioned  several  times 
in  the  Old  Testament,  are  evidently  dedicated  to  Baal-Hamman  — 
a  god  popular  with  the  Phoenicians,  especially  with  the  Cartha 

ginians. 
IV-n,  the  Ass,  gave  his  name  to  the  father  of  Shecliem — that 

is,  to  the  clan  which  inhabited  the  town — and  to  the  place  "p^H . 

"!!"!  ,  if  a  divine  name,  accounts  for  "flblS ,  "?"!  "p  ,  "ft  IT 2  , 
"~  b"Il,  M'!J~,  "H,  n;~,  and  b&WDH,  though  in  some  of  these 

"n  may  be  a  verb.  We  find,  however,  a  name  Hanan  and  another 
Hanuii.  The  Phoenicians  used  a  shorter  form  as  in  52-!n , 

"bi:i:r,  and  fccnmpbE. 
Cnn ,    the    Sun,   gives  its  name   to  the  places    CHH  "ill    and 

c^n  nnn. 
UlE ,  the  name  of  a  district  beyond  the  Jordan,  occurs  also  in 

the  personal  names  mtT2X  ,  nltrnjS  ,  limiti  ,  »Tn1tt  ,  and  btf ut3 . 
Further,  Ta/3e??X  for  JTbSB ,  I  Chron.  2(5:11.  The  unusual 

VW&OlB,  however  (II  Chron.  17:8),  is  regarded  with  sus 

picion.  Aramaean,  besides  b&Ott ,  are  HE"1!^  and  2L}"3  . 
bX" ,  in  the  fuller  form  blSV  is  equivalent  to  the  Arabic 

Wa'il,  as  already  pointed  out,  and  occurs  also  in  Phoenician. 

bfcOin'J  may  be  'Ya'el-giver-of-life.' 

"pS"1 ,  the  pillar  in  Solomon's  temple,  was  probably  worshiped 
by  the  superstitious,  and  we  find  a  man  who  bears  the  same  name. 

"£  V ,  a  son  of  Esau,  is  now  usually  thought  to  be  named  for 
the  Arabic  god  Yaghuth.  We  may  provisionally  associate  with 

it  W11 ,  ""iSy  ,  and  b^xy . 

b^"1 ,  an  animal  name,  was  borne  by  men  and  women ;  also 

found  in  the  derived  forms  tf b^"1 ,  Jlby  ,  and  Db^"1 . 
T^ ,  the  Moon,  must  have  been  the  patron  deity  of  Jericho. 

The  man  or  clan  ni"1"1  (I  Chron.  5:14)  may  represent  the  same 

divinity,  and  there  was  an  Arab  clan  5"TT . 
"Tl"1  occurs  as  the  name  of  a  man  or  boy,  and  we  find  also 

*nr,  nrr,  *prr,  -prr,  ̂ ivas,  and  Qjnrv. 
nblD  ,  the  Dog,  gave  his  name  to  a  Judaite  clan.  2^bD  may 

represent  the  same  name  disguised,  while  2*lb 3  (  =  XaXe/3,  I 
Chron.  4:11)  and  "HlbS  seem  to  be  derivatives.  Among  the 
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Nabataeans  we  find  fcobs  (Cook,  p.  237)  and  lablD  (CIS,  II,  1, 

p.  283). 

ir*!"-!D ,  god  of  Moab,  seems  to  have  had  a  sanctuary  in  the 

country  west  of  the  Jordan,  at  Michmash  ('Place-of-Chemosh'). 
bnC- ,  one  of  the  constellations,  gave  its  name  to  a  place  in 

Judah,  and  perhaps  also  to  fllbcS  and  "pbcS . 
ni^b  ,  one  of  the  names  of  the  moon,  is  also  the  name  of  a 

town  (Judg.  21:19),  and  we  are  inclined  to  connect  with  it  the 

patriarch  Laban,  as  well  as  the  places  Hwlub  ,  "'wlib ,  and  n'llb  . 
lib  is  found  in  the  name  (of  two  men)  "Ilb"1!"^  .  The  anxiety 

of  (d  to  replace  the  second  member  with  some  other  word  may 
show  that  it  had  some  uncomfortable  association. 

Drib  is  known  as  an  ancient  Babylonian  divinity.  He  may 

have  left  a  trace  of  his  early  worship  in  the  name  of  Bethlehem, 

borne  by  two  towns  in  Israel. 

PIY2  :  The  name  PlT-TiK ,  if  meaning  'Brother-of-death,' 
would  be  cruel.  Yet  we  find  this  name  in  use,  as  well  as  flT-T^" 

(place  and  personal),  tV^T ,  and  fYT2"V7-1D  .  The  name  fVT-T 

is  also  read  lepcftod  by  (§.  The  South  Arabian  district  rfi"-""!^ 
may  not  belong  in  this  connection.  Since  we  know  of  a  deity 

Muth  which  had  a  place  in  the  Phoenician  mythology  (Eusebius, 

Praep.  Evany.,  i,  33),  we  may  suppose  her  to  have  invaded 
Palestine,  rather  than  that  Death  has  been  personified.  This, 

however,  as  we  see  from  the  Old  Testament  treatment  of  Sheol, 

would  not  be  impossible. 

"ib"2  has  already  been  spoken  of.  It  occurs  as  the  name  of  a 
man  in  the  family  of  Saul  (I  Chron.  8:35;  9:41),  and  also  in 

various  combinations — "jb'-'QX ,  ib'-T^  (once  changed  to  »T!"t!tf), 
"ib/^IIw'" ,  and  others.  For  bDT2  we  find  MeX^oX,  showing  that 
the  attempt  was  sometimes  made  to  disguise  the  name.  Observe 

also  Me\xa/3awcu  for  h:±D£  (I  Chron.  12:14).  -jb7.T  may 

represent  an  original  "jb'iV  .  Phoenician  names,  DlSbtJ,  *p"-73>  , 
"rvDb'- ,  "b/^bx ,  are  strictly  parallel  to  what  we  find  in  Hebrew. 
We  can  prove  that  the  Phoenician  names  are  syncretistic  and 

not  asseverative  by  such  an  example  as  mrYiE3'"5b"2 ,  where  it 

would  be  absurd  to  render  'Astarte-is-king.'  Two  divinities,  one 
male  the  other  female,  have  here  been  fused  into  one — a  not 
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uncommon  phenomenon.  In  Assyria  we  find  Sumu- Malik,  and 
I lu- Malik.  The  divinities  assigned  to  the  Samaritan  colonists 

— Anammelech  and  Adarmelech  — belong  here.  DSb'S  the  Am 
monite  form  of  this  god  seems  to  occur  as  the  name  of  a  man 
(I  Chron.  8:9).  He  is  found  also  outside  of  Palestine  (Cook, 
p.  301). 

r~ub"2  or  ffib'J  would  naturally  be  the  female  counterpart  of 
Melek.  The  name  is  borne  by  Israelite  women  as  well  as  by  the 

Aramaean  clan  called  "daughter  of  Haran"  (Gen.  11:29).  Istar- 
Malkat  occurs  in  Babylonia.  In  Phoenicia  we  find  rob?-3Tl~ 
(for  nDbsnnK)  and  fOban  (for  nsbEna).  According  to  Cook 
(loc.  cit.,  p.  135)  rob/J  was  a  goddess  of  the  underworld  to  the 
Carthaginians.  This  may  have  been  suggested  by  her  identifi 
cation  with  Ishtar,  whose  descensus  ad  inforos  was  recounted  in 
the  Babylonian  myth.  The  Queen  of  Heaven,  whose  worship 
was  rife  in  Jerusalem  in  the  time  of  Jeremiah,  will  occur  to  the 
student. 

T3  is  mentioned  as  a  divinity  in  Isa.  65:11.  Possibly  the 

name  "'J^nS  was  originally  connected  with  him.  In  Phoenician 
we  have  •'DE'ny  .  The  Arabic  Manat  may  be  the  female  counter 
part  of  this  divinity. 

yy/3  occurs  as  a  personal  name  (I  Chron.  2:27),  and  also  in 
the  combination  yy/JTlK . 

"pHE  is  found,  not  only  in  Babylonian  names,  but  also  in  that 
of  the  good  Jew,  Mordecai. 

"DD ,  the  Babylonian  god  Nabu,  was  early  introduced  into 
Palestine,  as  is  indicated  by  the  places  named  for  him — Mount 
Nebo  beyond  the  Jordan,  a  town  in  Judah,  and  one  in  Reuben. 

A  family  called  IHD  "'DH  existed  in  the  post-exilic  period  (Ezra 
2:29).  Whether  Naboth,  whose  tragic  story  is  well  known, 
bears  a  name  derived  from  that  of  this  divinity  or  his  female 
counterpart  cannot  be  certainly  affirmed.  The  Ishmaelite  Nebai- 

oth  is  also  dubious.  In  Phoenician  we  have  lH3"n3? ,  DbuJluj , 
and  ism?. 

H13  ;  besides  four  men  who  bear  the  name  Nadab,  we  have 
mrntf ,  mrns ,  mrs? ,  msv ,  and  rrma ,  not  to  mention  the 
Arabic  clan  UTi; ,   NaSa/Sato?  (I  Chron.  5:19). 
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irrG  ,  the  Serpent,  gives  us  TEH],  "p'Jjrjj  ,  "iTHj  T2  , 
and  nrv£ri]  .  The  demonic  nature  of  the  serpent  is  conceded  in 

all  religions.  Naa?  is  once  preserved  where  the  current  Hebrew 

has  bX*;n3  (I  Chron.  26:4). 

G2!  ,  in  the  fuller  form  "^yD  ,  is  the  name  of  a  Syrian  god, 
apparently  the  same  with  Adonis  (see  Duhm  on  Isa.  17:10). 
The  name  meets  us  not  only  in  Naaman  the  Syrian,  but  also  as  a 

Benjamite  clan-name  (""-^j  ,  Gen.  46:21;  Num.  26:40;  I  Chron. 

8:4,  7  )  .  Personal  names  are  D"D  and  JT-2D  ,  also  D^j'HX  , 

Q2!"2!tf  ,  D^Dxtf  ,  and  "^'j  .  The  Phoenician  sources  give  us 

ras,  ns:ra,  rr^ra,  asmy,  n^nn,  and  rob'^D. 
"ij  and  his  son    "GUIS    ("0"^!$)    may  be  compared  with    1JT"C  . 

1"C  ,  the  moon-god  worshiped  in  Babylonia,  Syria,  and  South 
Arabia,  gave  his  name,  we  may  suppose,  to  Sinai. 

"1C  was  worshiped  among  the  Phoenicians,  if  we  may  judge 

by  the  names  "pC"G  and  "pClI^  .  Con  jectu  rally  we  may  com 
bine  it  with  liTwlD'iZJ  ,  not  infrequent  among  the  Hebrews. 

~"2'C  is  noticeable  from  the  form  "pJCT^  ,  with  which  we 
may  combine  IIT-EC  ,  of  which  irTSEC"'  may  be  a  corruption. 

C1C  :  The  sacred  horses  dedicated  to  the  sun  are  known  from 

II  Kings  23:11.  The  proper  name  "'ClD  ,  Num.  13:11,  and  the 

place-name  HClC  "TSri  ,  Josh.  19:5,  may  preserve  relics  of  this 

cult.  Among  the  Phoenicians  we  find  a  personal  name  DCCIH}' 
(CIS,  I,  1,  p.  95),  which  points  to  a  divinity  DCC  with  whom 

we  may  connect  the  Hebrew  "'/JCD  ,  I  Chron.  2:  40. 
my  ,  the  wife  of  Lamech,  has  long  been  suspected  of  being  a 

goddess  in  disguise,  in  which  case  there  was  probably  a  male 

divinity  iy  .  Notice  the  proper  names  ^\iy  ,  "H3?  ,  T3?bN  , 

rrpbK,  bx~-y,  my,  "?T,  rnrr,  and  the  place  -ly-py. 
"ny  and  ~\~y  ,  dialectically  different,  occur  in  so  many  forms 

that  we  must  take  account  of  them:  "ITyZitf  ,  A%te£ep  (for  ""IT2"X), 
"wbfc*  ,  bx^iy  ,  m~y  ,  iw  v  ,  ̂T^  ,  "TO  ,  xr\iy  ,  rmy  .  AH  these 
are  personal  names.  An  Aramaic  king  is  ""IT3mn  ,  if  the  reading 
is  correct.  In  Phoenician  we  have  *IT?  ,  *l7y3"-u3^  ,  ~!Ty53D  , 

byQ^TJ1  ,  "IT^IZ  .  In  the  alternate  form  we  have  the  personal  and 

place-name  "H",  and  the  person  bjCliy  ,  with  which  compare 
the  Phoenician  1Z3113?  .  The  celebrated  place  Ebenezer  shows 
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itself,  then,  to  be  the  'Stone-of-Ezer,'  and  must  have  receiveu 
its  name  from  a  ma  eyeball  like  the  one  at  Bethel.  The  change 

of  the  name  Azariah  to  Uzziah,  which  has  puzzled  the  expositors, 

will  now  be  accounted  for  as  an  endeavor  to  get  rid  of  an  idola 

trous  suggestion. 

~y  and  773?  naturally  become  divine  names,  as  we  see  from 

Aziz,  noticed  above.  In  Hebrew  we  have  "i3U ,  bXT? ,  ̂"73? , 

1JT73? ,  773? ,  S73?  ,  "73? ,  PiT? ,  K7h73?  ,  1H"7"  ,  and  nV-73?  ;  in  Phoe 

nician,  r~t12"^r\y ,  ~b"»73? ,  and  773-'~Z3;  ;  in  Palmyrene,  T"\V~"  is 
the  name  of  a  man  and  also  of  a  god. 

"G-'3> ,  a  totemistic  personal  name,  is  found  in  Phoenician  as 
well  as  in  Hebrew  (CIS,  I,  1,  p.  272). 

"IT  by ,  used  as  a  name  of  God  by  itself  and  also  in  conjunction 

with  bl$ ,  !Tirr,  and  D^nbtf  ,  was  probably  a  separate  divinity  in  the 
earlier  time.  According  to  Eusebius,  the  name  was  in  use  among 

the  Phoenicians  (Praep.  Evany.,  i,  30  from  Philo  of  Byblos). 

D3>  is  another  of  the  names  of  kinship,  and  is  used  in  a  large 

variety  of  combinations  parallel  to  those  in  which  we  find  other 

divine  names:  D3^bfc$  (Phoenician  D3*bfc<),  D^'uliT  (unless  leaae- 

/3aa\  represents  the  true  reading),  D3Q"1"',  D"i"-3>,  "21"^,  and 

others.  The  people  "p?,23>  "^H  possibly  traced  their  origin  to 
this  deity. 

J"Jjy  may  be  a  reminiscence  of  the  Babylonian  Anu.  We  find 

re? ,  "Oy ,  n*:y ,  "jb2;3>  .  For  n:3?:2  we  have  the  contracted 
form  fcO'2  ,  nD3D  . 

rfty ,  a  Syrian  goddess,  perhaps  originally  the  female  counter 

part  of  Anu,  has  given  her  name  to  several  places;  rC3>  ff 2 , 

ni35  IV2,  nin:3?  (kva6a>6  once  for  ̂ ron,  Josh.  19:14),  PPfttW. 
It  is  also  Phoenician  (Cook,  p.  80). 

rrrvffiy ,  the  chief  goddess  of  the  Caiiaanites  (Ishtar  of  the 

Babylonians),  is  directly  asserted  to  have  been  worshiped  by  the 
Israelites.  It  is  remarkable,  therefore,  that  aside  from  some 

place-names  she  does  not  appear  in  Old  Testament  proper  names. 
This  shows  how  thoroughly  names  which  gave  offense  have  been 

removed  from  our  texts.  Besides  the  place-names  preserved  to  us 

there  may  have  been  others,  for  (!i  gives  Aa-rapwd  for  Jnl"1^"  in 
Num.  32:34;  Josh.  16:5.  rPniZ^'Z  (Josh.  21:27,  usually  supposed 
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to  be  for  mmo?  tVQ)   has  a  curious  parallel  in  the  Carthaginian 

personal  name  frfO'^  which  we  should  take  to  be  for 
or  rPtVJ!2**n . 

r\y ,  XP3",  nri3>  was  a  divinity  at  Palmyra    (notice 
cited  by  Baudissin  PEE\  II,  p.  172),  better  known  in  the  syn- 

cretistic    form   KHPfl?    (Atargatis).     In    Hebrew    we    find  T*0" and  rrro? . 
tiba  occurs  as  the  name  of  a  clan,  and  in  the  place-name, 

ttbs  ITU.  We  find  also  bfiTBbs ,  ISTttba  (and  the  abbreviated 

form  Tabs,  vocalized  in  two  ways),  tibs^btf ,  tibsbtf ,  and  tabs'1 , 
perhaps  for  t)b5T . 

"*-1"3  is  made  the  name  of  a  divinity  in  a  late  document. 
Earlier  we  find  "fi3"5  b>*2  and  ""1*13*3  t"l"Q  .  The  obscure  name 

,  II  Sam.  23:35,  may  represent  VP"£5  . 

*p3  is  one  of  the  clans  of  Judah.  We  find  also  'p3  "|TJ3"i , 

3  byn  ,  and  TO'  "pS  . 
nns .  The  Egyptian  Ptah  may  be  concealed  in  the  Hebrew 

In  Phoenician  we  find  a  man  named  SSrJTG  ,  and  another 

named  HfiS"Q3* . 

p"H  appears  as  the  name  of  a  divinity  in  the  Phoenician 
•p"p"!!Z  and  "b'^p"^ .  It  is  also  the  name  of  a  man  (CIS,  I, 
p.  200).  It  is  found  in  combination  in  South  Arabia.  Hebrew 

forms  are  pIS  ,  pIlS  ,  p!S^l«  ,  p'^^b/J  ,  p'Slrr  ,  ̂fTplS  . 
"1*132  ,  ""^ ,  the  Rock,  is  not  uncommon  as  a  figurative  designa 

tion  of  God.  But  the  widespread  adoration  of  rocks,  stones,  and 
mountains  shows  that  the  designation  was  originally  more  than 

a  figure  of  speech.  In  Aramaic  wre  find  "l£"n  (Cook,  p.  171). 
Compare  the  Hebrew  forms  ""Il2*rb^ ,  bH"^lH  ,  A.ftet,a-ovp  (for 

airraK,  EX.  6:23),  mn  (rrm?),  •ns,  -n-ims,  <iTj;'i"n2, 
and  the  place-names  1127J  ,  IS  13227J  ,  and  112  n*U .  The  name 
of  the  city  Tyre  may  belong  here. 

Dbn  was  an  Arabian  divinity,  and  may  have  given  names  to 

two  localities  and  a  man  flB^S  in  our  Hebrew  text. 

"pSS  is  found  as  a  place-name  in  "pSS  b>'Q  ontside  of  Pales 
tine,  and  *p3!2  was  also  a  town  of  Gad,  Josh.  13:27.  Personal 

names  are  "pSS  ,  "T32  ,  "SS^b^  ,  "jSribs  ,  and  JT:S2  .  In  Phoe 
nician  we  find  "|3S"— 3? ,  "iS"Z12 ,  and  b>'2!3!»  (name  of  a  woman). 
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Dip  appears  in  Ezekiel  (47:19  @,  KaSrjn  for  iSlp  ),  and  also 

n  ̂ 'p  ,  ̂ lElp  ,  &r/^p  .  Cadmus,  who  brought  letters  into 
Greece,  if  a  god  or  a  demigod,  belongs  here.  There  is  a  South 
Arabian  name  D"pbtf  . 

Clp  in  CIp^IL  ,  Ezra  2:  53,  may  be  the  Nabataean  divinity  who 

appears  in  the  name  "n:cp  (Cook,  p.  233). 
"fp  designates  the  first  outlaw,  the  first  of  the  smiths,  the 

eponym  of  the  Kenites,  and  must  have  been  an  object  of  worship. 
Place-names  in  Palestine  are  Hrp  and  DTp  ,  and  the  patriarch 
Kenan  bears  a  very  similar  name.  A  South  Arabian  divinity 
""p  is  known,  and  we  have  *irp  as  Nabataean  name  of  a  woman 
(Cook,  p.  228). 

T2Tp  ,  the  father  of  Saul,  may  have  been  called  for  a  god  '£"p 
or  IClp.  Compare  Qaushmalaka,  an  Edomite  name  known  to 
us  from  the  Assyrian,  with  imElp  (I  Chron.  15:17;  in  the  par 

allel  passage,  6:29,  it  is  MTp).  We  have  also  a  river  "p'JTp  ,  the 
town  fTffip  ,  and  the  patronymic  ""IDlpbS  .  Nabataean  names  are 
KTZTp  arid  j-JUTp  . 

DJ"!  ,  known  to  be  a  divinity,  appears  as  the  name  of  a  man  in 
the  genealogy,  I  Chron.  2:47,  and  in  the  compound  -jb"-  DS"!  , Zech.  7:2. 

b)TI  ,  the  eponymous  ancestress  of  a  group  of  tribes,  was  wor 
shiped,  as  appears  from  the  sacred  pillar  marking  her  grave.  We 
are  not  surprised,  therefore,  to  find  the  name  brHHtf  . 

DM1  is  said  to  be  a  divinity  according  to  the  Palniyrene 
inscriptions,  and  also  in  South  Arabia  (Baethgen,  p.  91).  It  is 
perhaps  not  too  bold  to  associate  with  him  Dm  and  Dim  of 
our  text. 

jj^,  a  clan  in  Judah  and  a  man  in  Benjamin  (II  Sam.  4:2; 
notice  P^a/3,  place-name  for  HD1  I  Chron.  4:12),  suggests  the 

Aramaic  b»2D"1  ,  2^2  (Cook,  pp.  159,  171). 
D"l  occurs  in  isolation,  and  also  in  the  combinations  D^HX  , 

DT2K,  D"""S  (Axipap  also  for  D^lH),  D^jb^,  fTE"!,  DT;-tf  , 
and  D"W.  Whether  D1123  and  H^ln  belong  here  is  not  cer 
tain.  Phoenician  names  are  D153D  ,  byH'2^  ,  and  D"i5b'J  . 

"pEI  is  the  Hebrew  form  of  Ramman,  the  Assyrian,  Syrian, 
and  South  Arabian  god  of  the  thunder.  He  gives  his  name  to  two 
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towns  and  a  rock  in  Israel,  besides  Pa/u/x&w  for  fVl'-lSI  ,  I  Chron. 

6:80(65).  We  find  also  •pB'l  M  ,  "pE"!  p>  ,  and  'p3  "pE"i  . 
The  name  Hadad-Rimmon  has  already  been  commented  upon. 

Ra  (3H),  the  Egyptian  sun-god,  has  perhaps  left  traces  in  y"rn&$. 
~2"1  appears  in  Phoenician  in  the  composite  divine  name 

rSPmpb/J  (Cook,  p.  361).  Rizpah,  the  concubine  of  Saul,  is 

an  apparent  derivative. 
blfc^ZJ  ,  Saul,  is  the  name  of  an  Edomite,  and  of  three  Israelites. 

We  have  also  b&WJirv^  and  bslZT/J  ;  and  a  town  conquered  by  Seti 

is  given  the  name  b^lEfTH  .  It  is  a  question,  therefore,  whether 

the  'Hill-of-Saul'  (Gibeath  Saul)12  was  named  for  the  Israelite  king 
or  for  a  divinity  who  gave  his  name,  not  only  to  the  place,  but  to 

the  man;  31X123  should  be  the  god  of  the  underworld,  Sheol. 

3D'£  ,  or  with  the  softer  labial  3*1  123  ,  appears  as  a  proper  name 

(in  both  forms),  and  we  find  3?21T^b^  ,  Sniirbs  ,  3W~X  ,  ySElIT  , 
remrr,  rroirr,  (yiar),  snizjra,  rrara,  swsba,  besides 
the  place-name  3/2113  i&O  .  In  Aramaic  we  have  Tib3Q1L'  ,  con 
tracted  from  TibaCDTZJ  (CIS,  II,  1,  p.  119),  and  a  god  Sibi  or 

Sibitti  is  known  to  the  Babylonian  epic  (Jastrow,  Religion 

Bdbyloniens  iind  Assyrieus,  p.  173;  KAT3,  p.  413). 

^"o3  in  Tu!  b^  is  supposed  by  the  latest  pentateuchal  author 
to  be  the  name  by  which  Yahweh  revealed  himself  to  the  patri 

archs.  The  word  appears  also  in  TtZT«22  >  hT£^11^  ,  and  "II^TJ?  . 
These  also  are  late,  but,  as  we  have  knowledge  of  ancient  divini 

ties  called  DT1Z3  ,  whose  name  appears  in  D"T123  p^y  ,  we  suspect 

that  the  original  "HT13  was  one  of  these.  MeiaaSat  for  bXlZ3"^,-  in 
Lev.  10:  4  is  perhaps  a  further  trace  of  this  name. 

"illiJ  occurs  as  a  man's  name,  and  also  in  the  compounds 

"nirztf,  TuTHtf  (Ax«A),and  ̂ "IID  . 

"irioJ  ,  the  Dawn,  would  naturally  be  personified,  and  the  name 

appears  in  "in'S'TW  ,  ?Laapr)\  (for  D^in'JJ  ,  I  Chron.  8:8),  and 

JT^M'ir  .  Compare  the  Phoenician  byn^M'JJ  . 

"'ID  looks  like  a  mutilated  form  of  some  longer  name.  It  is 

found  in  ""£2X  ,  h'iir2J<,  ""IT  (for  ""JJIT"'!^).  Once  we  meet 
A/3«cra  for  jaT2!$  ,  also  A/iecro-ai  for  X"i3«"  .  The  name  "^oJin  is 

probably  contracted  from  ""iZIlntf  . 
12  Notice  that  Saul's  home  is  apparently  the  Hill-of-God  of  I  Sam.  10:5. 
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"010  is  at  the  basis  of  "5'iTTS1'  (for  ̂ SiDlD"**).  We  find  also 

a  man  named  "0113  and  a  place  "p"0!13  . 
fib  113  ,  name  of  a  man  (or  tribe)  in  the  genealogies,  is  also 

the  patron  of  the  Pool  of  Siloam  (fiblO).  "fibll3  ,  a  man,  and 

C*nbn!  ,  a  place,  may  properly  be  mentioned  here  along  with  the 
Phoenician  fibll32!$  . 

Dbll3  is  a  frequent  element  in  proper  names:    QblL"2itf,  ObllTIiitt, 

?T2biD,  rabio,  rrsbio,  oibio,  -tabio,  b^^bir  (SaXa/^x  also 
once  for  b8l212  ,  Num.  84:20;  once  for  51210,  Num.  13:4), 

2eXe/Lwa?  (for  riT-'tC  ,  Jer.  43  [30]  :  12)  ,  the  city  Jerusalem  and 
the  sanctuary  DlblU  niPP  .  Once  we  find  SaXXei/z  for  113lb  ,  and 

DblTD,  may  be  DblEjH  .  In  Phoenician  we  have  DblE  ,  oblTS^"1  , 

CblLTC  ,  and  Db'JlbjD  .  A  divinity  "i"-bll3  is  attested  by  an  in 
scription  (Cook,  p.  42),  and  is  known  also  in  Babylonia. 

DH3  ,  one  of  Noah's  sons,  was  probably  a  divinity.  We  discover 

the  name  in  biVl"-!13  and  >'T",2!0  ;  possibly  also  in  "'ElO  (for 

TT-IO),  IT-"::,  "C»"-10,  D&tt210,  and  •niOSlO.  The  name  of 

Moses'  son  DU3"G  may  belong  here.  On  a  deity  with  a  similar 

name  among  the  Assyrians  see  KAT3,  pp.  483  f.  Phoenician 

gives  us  D'lE  and  bZT/-  12!  . 

"V-oJ  ,  the  alleged  owner  of  the  site  of  Samaria,  would  more 
naturally  be  taken  for  the  patron  deity  of  the  place.  In  this 

case  devotion  to  him  is  indicated  further  by  the  names  "iTfluD  , 
"lEVJ;  »  ̂EU!  >  m"l53»D  ,  IIT'IMIS  ,  and  ̂ 12*1^123  . 

ITulS  ,  the  Sun,  was  widely  worshiped  throughout  Asia,  and 

must  have  been  the  tutelary  deity  of  the  hero  "112^-113  ,  as  well  as 
of  the  localities  EEIC  fT2  and  1012123  f?  .  In  Ezra  4:8  we  find 

a  certain  ""UDUffl  ,  and  (S  gives  us  A%to-a^a?  (for  ̂ 'JDTiK)  and 

(for  yrvO^K).  In  Phoenician  we  find  10Ettj-«  and 
in  Assyrian,  Samsi-Adad  and  others. 

iT  ,  a  satyr-like  demon,  gave  his  name  to  Mount  Seir,  and 
he  and  his  congeners  had  sanctuaries  in  Jerusalem  down  to  the 

time  of  the  exile  —  D^'IZJn  tYlES  ,  II  Kings  23:8.  Whether 

fP^'iZJ  and  D^"!^12v  ,  place-names,  belong  here  is  not  certain,  but 

IT  "^  113  ,  I  Chron.  8:38,  seems  significant. 
^l^cn  is  a  mountain,  a  fountain,  and  a  sacred  tree  ;  therefore  a 

divinity.  The  rallying-place  of  the  warriors  under  Barak  would 
naturally  be  a  sanctuary. 
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,  name  of  a  place  and  of  a  clan,  occurs  in  the  combina 

tion  T2n  b>"2  and  in  T2n  "^H .  Further,  the  man's  name 
^ITX  may  be  for  lEn^Ztf  or  ̂ ^H-^  . 

bsn  is  the  name  of  a  place  in  the  desert,  and  is  also  an  ele 
ment  of  the  personal  name  bsHTIX  . 

".Tl ,  the  well-known  household  divinity  (always  in  the  plural 
in  our  texts),  seems  not  to  be  used  in  the  formation  of  any  proper 
name  that  has  come  down  to  us. 

This  list  contains  over  a  hundred  names;  and  if  we  add  to  it 
the  animal  names  given  by  other  authors,  we  shall  have  a  hundred 
and  fifty  possible  names  of  divinities.  The  precarious  nature 
of  the  evidence  for  some  of  them  is  evident;  yet,  when  all 
due  allowance  is  made  for  this,  we  have  a  considerable  number 

that  are  reasonably  certain.  When  we  consider  how  industriously 
the  effort  was  made  to  keep  such  names  out  of  the  text,  we  are 
surprised  rather  that  so  many  have  come  down  to  us.  While  the 
mere  possession  of  the  names  gives  us  no  light  on  the  nature  of 

Israel's  polytheism,  we  are  able,  with  the  help  of  the  other  Semitic 
sources,  to  get  a  general  idea  of  Hebrew  popular  religion.  It  is 
clear,  for  example,  that  the  polydemonism  of  the  desert  is  repre 

sented  by  the  se'irim  and  shedim.  The  large  group  of  animal 
names  points  to  the  same  stage  of  religious  thought.  Sacred 
plants  and  wells,  with  the  divinities  who  inhabit  them,  are  quite 
analogous  to  what  we  find  in  other  Semitic  religions.  Survivals 
have  been  pointed  out  in  Syria  in  our  own  time. 

The  larger  nature-worship,  as  we  may  call  it,  whose  objects 
are  sun,  moon,  stars,  the  dawn,  the  lightning,  and  the  fire,  is 
attested  by  our  list  and  needs  no  extended  comment.  The  Old 
Testament  writers  are  aware  that  their  people  were  easily  drawn 
away  to  worship  the  Host  of  Heaven.  They  thought,  indeed,  that 
this  was  a  yielding  to  foreign  influences,  as  in  part  it  may  have 
been.  But  the  tendency  to  revere  these  objects  is  so  natural  to 
man  that  we  shall  hardly  go  wrong  in  assuming  that  we  have  here 
primitive  Semitic  traits. 

Our  attention  is  next  called  to  the  group  which  we  may  call 
Syrian,  in  which  we  may  without  hesitation  put  Baal,  Astarte, 
Gad,  Meni,  Anath,  Rimmon,  Adonis,  Melek,  and  Naaman.  Per- 
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haps  Asher  should  be  added  to  the  list,  Gad  is  the  most  signifi 
cant,  for  he  was  not  only  a  Syrian  divinity,  but  the  eponym  of 
one  of  the  tribes  of  Israel.  All  of  these  were,  however,  wor 

shiped  in  Canaan  before  the  conquest,  and  their  survival  in 
Israel  was  due  to  the  amalgamation  of  Israel  and  the  Canaanites. 
Edoni,  011  the  other  hand,  as  eponym  of  a  people  allied  by  blood 
with  Israel,  was  probably  only  sporadically  worshiped  in  Canaan. 

These  eponyms  call  attention  to  the  question  of  animism.  Were 
the  eponyms  deified  men,  or  were  the  gods  adopted  by  the  tribes 
as  ancestors?  The  answer  cannot  be  given.  But  of  animism  in 
the  definite  sense  we  have  evidence  in  the  worship  offered  at  the 

graves  of  Rachel  and  Deborah.  Absalom's  pillar  is  interpreted 
in  the  same  sense,  but  to  follow  up  the  evidence  outside  of  proper 
names  is  not  our  present  purpose.  The  teraphim,  however,  may 
be  mentioned,  as  they  occur  in  the  list  given  above.  They  are 
usually  supposed  to  be  the  ancestral  images,  though  it  is  to  be 
wished  that  the  evidence  were  more  definite.  The  personified 

kinsmen,  however — Ab,  Ab,  Am,  and  Dod — may  be  plausibly 
interpreted  as  evidence  of  animism. 

Foreign  gods  came  in  from  two  sides,  as  we  might  expect. 

Egypt  contributed  Arnon,  Osiris,  Horus,  Muth,  and  Ra.  We 
naturally  suspect  Zephon  also  of  being  in  this  group.  But,  as  we 
have  evidence  of  a  Phoenician  god  of  this  name,  we  cannot  insist 

on  our  hypothesis.  From  the  eastern  quarter  (Assyria-Babylo 

nia)  we  have  Adar,  Bel,  Dagon,  Nebo,  Tammuz,  and  El — unless 
the  last  named  is  a  primitive  Semitic  divinity.  Tammuz  does  not 

appear  in  our  list  of  proper  names,  but  we  have  Ezekiel's  evidence 
that  he  was  worshiped  in  Jerusalem  at  a  late  date.  From  the 
Moabites  we  get  Chemosh. 

After  accounting  in  this  way  for  a  number  of  divinities  in  our 

list,  we  still  have  a  residuum  of  which  we  know  only  the  names. 

Some  of  them  are  personifications  of  abstract  qualities,  like 

Goodness,  Help,  Strength,  Plenty,  and  Splendor.  Others  were 

strictly  local  deities,  like  Tabor.  The  main  result  of  our  study  is 

to  confirm  the  conclusion,  long  ago  reached  by  critical  scholars, 

that  monotheism  never  was  the  doctrine  of  the  mass  of  the  Israel 
ites  until  after  the  exile. 
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In  the  first  edition  of  my  Messianic  Prophecy  (188G)  I  made 

an  analysis  of  Isaiah  40-66,  in  order  to  explain  its  Messianic 
ideas  and  arrange  them  in  proper  order.  I  then  distinguished 
three  sections  of  this  prophecy: 

I.  A  long   poem   in   the   trimeter   measure,   whose    principal 
theme  was  the   divine  deliverance   of   the   Servant  of  Yahweh, 

divided  into  five  parts,  each  closing  wTith  a  refrain  consisting  of 
a  little  hymn  or  piece  of  a  similar  character:    (1)  42:10-11,   (2) 
44:23,  (3)  49:12-13,  (4)  55:12-13,  (5)  61:10-11. 

II.  A  long  poem  in  the  pentameter  measure,  whose  principal 

theme  wTas  the  deliverance  of  Zion,  the  wife  of  Yahweh.      This 
also  had  five  parts,  each  closing  with  the  refrain  indicating  the 

departure  from  Babylon:    (1)  42:14-17,   (2)  48:20-22,  (3)  52: 
11-12,  (4)  57:14-21,  (5)  62:10-12. 

III.  An  appendix,  63-66,  of  various  elements,  some  pre-exilic 
and  some  post-exilic,  partly  composed  and  partly  edited  by  an 
author  who  attached  them  to  the  two  earlier  poems,  which  he 
welded  together  and  edited.       He  divided  the  whole  work  into 

three  parts  with  refrains,  48:22;  57:20-21;  66:24. 
I  showed  that  the  two  earlier  poems  were  distinguished:  first, 

by  measures,  trimeter  and  pentameter — among  the  latter  I  then 
recognized  some  hexameters,  which  I  have  now  abandoned ;  second, 
by  the  parallel  themes,  the  Servant  in  the  trimeter  and  Zion  in 
the  pentameter;  third,  by  a  reference  in  the  trimeter  to  the  great 
conqueror  in  general  terms,  in  the  pentameter  by  the  name  Cyrus ; 

fourth,  by  the  use  of  the  divine  name  FTlJT  ̂ 3~Itf  in  the  pentam 
eter  and  the  appendix,  but  not  in  the  trimeter.  I  did  not  at 
that  time  give  a  complete  analysis,  because  I  was  concerned  only 
with  the  Messianic  idea,  and  had  no  space  for  it.  I  did  not 
attempt  any  further  textual  criticism  or  removal  of  glosses  than 
was  necessary  for  my  purpose. 
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In  1886  critics  of  all  schools  recognized  and  maintained  the 

unity  of  Isaiah  -40-66,  although  some  recognized  earlier  and  later 
elements  to  a  limited  extent.  The  most  important  work  had  been 
done  by  Ewald,  who  divided  the  original  prophecy  into  two  parts, 
40-48  and  4D-60,  and  stated  that  61-66  were  appendices,  and 
that  several  little  pieces  were  insertions  from  earlier  prophets. 

In  1892  Dulim  issued  his  able  Commentary  on  Isaiah,  in  which 

he  made  an  analysis  of  Isaiah  40-66,  apparently  without  any 
knowledge  of  my  previous  work.  He  recognized  differences  of 
measure,  and  used  these  to  a  limited  extent  in  his  analysis;  but 
he  was  more  influenced  by  other  considerations  and  has  all  the 
arbitrariness  of  the  older  fragmentary  hypothesis.  His  use  of 
the  measures  enables  him  to  detect  many  glosses,  but  he  is  not 
sufficiently  well  grounded  in  the  principles  of  Hebrew  poetry  to 
reach  correct  results  either  in  the  measures  or  in  the  strophical 
organization  of  the  poems.  Cheyne  followed  Duhm,  only  with 
increased  arbitrariness.  It  is  astonishing  that  a  man  who  changes 
his  own  mind  so  often  that  one  cannot  be  sure  of  quoting  him 
correctly  should  be  so  insistent  upon  an  absolute  uniformity  both 
of  vocabulary  and  thought  in  this  great  prophet  of  the  exile  as 
to  rule  out  from  him  any,  even  the  most  minor,  deviations  from 
a  pretended  type.  It  is  not  encouraging  to  sound  scholarship  to 
see  so  many  of  the  younger  German  scholars  following  in  their 
footsteps. 

My  purpose  in  this  article  is  to  revise  my  analysis  of  Isaiah 

40-62  in  order  to  distinguish  the  two  great  poems  of  the  great 
prophet  of  the  Exile.  I  give  first  the  trimeter  poem  translated 
and  arranged  in  measures,  strophes,  and  in  five  parts,  then  the 
pentameter  poem  in  the  same  way.  I  limit  myself  to  such  critical 
notes  as  seem  to  be  necessary  to  my  purpose.  These  are  given  at 
the  foot  of  the  page.  I  am  obliged  to  consider  the  limits  of  space 
in  such  a  composite  work  as  these  volumes  in  honor  of  my  lamented 
friend. 
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THE  EARLIER  TRIMETER  POEM 

PART  I 

40:12   Who  hath  measured  the  waters  in  the  hollow  of  His  hand, 

And  the  heavens  with  a  span  meted  out, 

And  comprehended  in  a  tierce  the  dust  of  the  earth, 
And  weighed  in  scales  the  mountains, 

And  (weighed  out) '  the  hills  in  balances  ? 
13   Who  hath  directed  the  spirit  of  Yahweh, 

And  the  man  of  His  counsel  maketh  Him  know, 

And2  hath  taught  Him  (in  the  path  of3)  knowledge? 

u   Who4  exchanged  counsel  and  made  Him  understand, 
And  taught  Him  in  the  path  of  justice, 
And  the  way  of  understanding  made  Him  know  ? 

is   Behold  the  nations  are  as  a  drop  of  a  bucket, 
And  as  the  small  dust  of  the  balances  are  counted. 

Behold  the  isles  as  a  very  little  thing  He  taketh  up, 
16   And  Lebanon  is  not  sufficient  to  burn, 

And  its  animals  are  not  sufficient  for  a  whole  burnt  offering.5 

18  To  whom6  will  ye  liken  'El, 
Or  what  likeness  will  ye  compare  to  Him? 

19  The  graven  image  a  workman  melteth, 

And  a  refiner  with  gold  spreadeth  it, 

And  with  chains  of  silver  refineth  it.7 
20  A  tree  that  will  not  rot  he  chooseth, 

A  cunning  workman  he  seeketh  him, 

To  set  up  a  graven  image  that  shall  not  be  moved. 

21  Know  ye  not  ?— 

Hear  ye  not  ? — 

1  A  verb  is  needed  to  complete  the  measure,  as  in  the  synonymous  lines  ;  read,  probably, 
C5D  i  omitted  because  of  C5E  ln  t''°  previous  line. 

2  This  lino,  which  properly  should  close  the  strophe,  has  by  error  been  transposed  to 
14c,  where  it  is  out  of  place.    It  is  not  in  G,  probably  because  its  uncertain  position  dis 
credited  its  authenticity. 

3  The  measure  requires  n"lj?  or  TT1 ,  probably  the  former  because  of  its  use  in  the 
preceding  line  after  misplacement. 

4  P&t  before  TQ  is  improbable;  it  is  an  explanatory  gloss,  making  an  awkward  change 
of  subject. 

5  Verse  17  repeats  15  in  a  dogmatic  form,  and  makes  the  strophe  just  so  much  too  long; 
it  is  therefore  doubtless  a  gloss. 

«The  1  is  a  gloss  of  connection,  frequently  inserted  by  prosaic  copyists. 

7rTO1"in   "ISDttn  is  a  gloss  to  introduce  another  action. 
8  The  last  tone  was  omitted  from  these  two  lines  for  metrical  pause,  to  make  the  ques 

tions  more  distinct  and  emphatic;  see  my  Comm.  on  the  Book  of  Psalnts,  p.  5. 
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It1  hath  been  told  you  from  the  beginning, 

Ye1  have  understood  from  the  foundations'-'  of  the  earth; 
40:22    It  is  He  that  is  enthroned  upon  the  circle  of  the  earth, 

The  inhabitants  thereof  being  as  grasshoppers; 

He  that  stretcheth  out  the  heavens  as  a  curtain,3 

And  hath  spread4  them  out  as  a  tent  to  dwell  in. 

23   It  is  He  that  bringeth  princes  to  nothing, 

The  judges  of  earth  as  a  thing  of  naught;"' 
21    Yea,  they  have  not  been  planted, 

Y7ea,  they  have  not  been  sown, 
Yea,  they  have  not  taken  root, 

Their  stock  is  (not)G  in  the  earth; 

Moreover7  he  hath  blown  against  them  and  they  have  withered 
And  a  whirlwind  taketh  them  away  as  stubble. 

25  Tos  whom  will  ye  liken  ('El),9 
That  I  may  be  equal,  saith  the  Holy  One? 

26  Lift  up  on  high  your  eyes.10 
Who  hath  created  these, 

That  bringeth  out  in  number  their  host, 

To  all  of  them  by  name  calleth, 

By  the  greatness  of  strength  and  might11  of  power, 
Not  one  lacking? 

27  Why  sayest  thou,  Jacob, 

(Why)12  speakest  thou,  Israel, 
'"My  way  is  hid  from  Yahweh, 

And  from  my  God  my  cause  passeth  away?" 
28  Dost  thou  not  know,13  hear, 

is  a  gloss  of  misinterpretation,  making  the  lines  too  long  for  good  measure. 

is  an  error  for  miD"^  (Duhm,  Cheyne,  Marti)  or  M  "HO  I'D  12  (Lowth). 

3  p™  a.  A.;  (5  w?  xa/xapav.     Road  yrj"l3,  with  Klostermann,  Cheyno,  Marti. 

4  nnn^"1  «•  *•  ;  BOB,  Lexicon,  "  hath  spread  them  out." 

5  nttjy  is  an  explanatory  gloss,  against  the  measure. 

6  53  is  needed  for  measure  and  good  sense. 

7  1  is  improbable,  as  Q3   must  be  attached  to  the  next  word  for  good  measure;  see 
Comm.  on  the  Book  of  Psalms,  p.  xliii. 

>s  1  has  been  prefixed  as  in  18. 

"bfc?  is  needed  for  measure,  as  in  18;    it  has  been  supplanted  by  the  suff.  IJ  —  by  a 

prosaic  copyist,  possibly  because  of  the  fuller  ending  of  the  verb  in  "p  as  in  18. goes  with  next  line;  for  measure  and  accent  of  MT  are  erroneous. 

101S$T1  1  a  frequent  expansive  gloss  in  such  connections. 

11  VI^QSjJ  ,  adj.,  error  for  VT255  ,  noun,  as  in  the  versions;  parallel  to  3"!  • 

12  !"T5Db  should  be  repeated  for  good  measure. 

13  iO  QX  is  a  prosaic  gloss  against  measure. 
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The  everlasting  God,  Yahweh, 
The  Creator  of  the  ends  of  the  earth, 

Fainteth  not,  neither  is  wear}'? 

There  is  no  searching  of  His  understanding, 

40  :  29   Giver  of  power  to  the  faint, 

And  to  the  one  without  might,  strength.1 
so  The  youths  faint  and  are  weary, 

And  young  men  stumble  exceedingly; 

31   But  they  that  wait  on  Yahweh  renew  their  powrer, 

They  mount  up  with  wings  as  eagles,2 
They  go  and  faint  not. 

41  :  i   Listen  silently  unto  Me,  ye  isles, 
And  let  the  peoples  renew  strength; 
Let  them  draw  near,  then  let  them  speak, 

"Together  for  judgment  let  us  approach." 
2  Who  hath  awakened  one  from  the  East, 

Victory  causeth  to  meet3  him  at  every  step, 
Giveth  before  him  nations, 

And  kings  (before  him)4  beateth  down  ? 

He  giveth  them  as  dust  to  his  sword, 
As  driven  stubble  to  his  bow; 

3  He  pursueth  them,  he  passeth  in  safety 

On  the  path  which  he  goeth  not  on  foot. 

4  Who  hath  wrought  and  done  it, 

Calling  generations  from  the  beginning, 
I,  Yahweh,  the  first, 
And  with  the  last  am  I  the  same. 

5  The  coasts  saw  and  feared, 

The  ends  of  the  earth  trembled, 

They  drew  near  and  came  (together);5 

6  Everyone  helpeth  his  neighbor,0 
7  The  workman  streugtheneth  the  refiner, 

<in  expansive  gloss  against  measure. 

siyy*1  Xbl  lill"1  is  not  in  accord  with  the  similo  of  eagles  flying,  and  makes  the 
strophe  just  this  line  too  long.  It  was  a  marginal  noto  which  has  crept  into  the  text. 

3  ̂ HiSHp'1  ,  erroneous  massoretic  interpretation  for  inS")p.7.' 

*  rj-p  ,  erroneous  massoretic  interpretation  for  ~'"|1  ;  Tisb  was  doubtless  in  the 
original,'  as  the  measure  requires  (cf.  45:1);  and  was  omitted  by  a  prosaic  copyist  because it  had  been  used  in  the  previous  line  and  so  would  be  tautological  in  prose. 

5  &  a^a.  implies  ~]"P  >  needed  for  measure. 

6  pTTJ  "~n2X">  "Pntfb"!  docs  not  suit  the  context.    <&  is  uncertain  ;    <&u  xal  TW  aSe*.<t><a  «ai 
ep«t  ltrx\i<Tfv.  av^p  rtnvtav.    (Gi?AQ  Ka\  T^  a5e\<j>t*  Porjfljjcrai.    It  was  an  uncertain  seam  connecting 
the  activity  of  the  nations  with  that  of  the  individual  workman.    It  gives  the  verb  pTH  a 
different  meaning  in  the  same  context. 
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And  he  that  smootheth  with  the  hammer  him  that  smiteth '  the anvil, 

Saying  of  the  soldering  ''It  is  good;" 
And  he  strengthened  it  with  nails  that  it  should  not  be  moved.2 

n :  8   But  thou  Israel,  My  servant, 
Jacob  whom  I  have  chosen, 

Seed  of  Abraham  who  loved  Me,3 
9   I  have  chosen  thee  and  not  rejected  thee. 
10   Fear  not  for  I  am  with  thee, 

Be  not  dismayed  for  I  am  thy  God; 
I  do  strengthen  thee,  yea,  I  do  help  thee, 

I  do  uphold  thee4  with  the  right  hand  of  My  righteousness.'1 

is   Behold  I  do  make  thee"  a  threshing  instrument,7 
A  new  one  having  edges; 

It(i  will  thresh  the  mountains  and  will  beat  them  small, 
And  will  make  the  hills  as  chaff, 

16  It0  will  fan  them  and  the  wind  will  carry  them  away, 
And  the  whirlwind  will  scatter  them; 
But  thou  wilt  exult  in  Yah  well, 
Thou  wilt  boast  in  the  Holy  One  of  Israel. 

17  The  afflicted8  seeking  water, 
Whose  tongue  with  thirst  doth  fail, 
I,  Yahweh,  will  answer  them, 
The  God  of  Israel,  I  will  not  forsake  them; 

18  I  will  open  on  the  bare  heights  rivers, 
In  the  midst  of  valleys  fountains, 
I  will  make  the  wilderness  into  a  pool  of  water, 

And  a  thirsty  land  into  springs  of  water.0 

1  PX  is  a  prosaic  gloss,  against  the  measure,  which  requires  that  we  should  connect 
ablH  with  ayS  in  one  tone. 

2There  is  no  sufficient  reason  for  removing  verses  6  and  7  to  follow  40:20,  as  Oort, 
Duhm,  Cheyne,  Marti  do;  for  this  transposition  spoils  the  strophes  in  both  cases.  The 
verses  are  needed  here  to  prepare  for  the  antithesis  in  the  next  strophe.  Verse  5  also  is 
suited  to  the  context,  and  needed  for  the  strophe;  it  is  not  a  gloss,  as  Duhm  would  have  it. 

3  Verse  9a/>c  gives  an  historical  reference  to  the  call  of  Abraham  ;  an  original  marginal 
note. 

4?i?  is  an  intensive  gloss,  against  the  measure. 
5  Verses  11-14  continue  the  pentameter  poem  40: 1-11;  see  p.  94. 
e  It  is  difficult  in  this  context  to  think  of  Israel  as  this  threshing  instrument;  it  is  most 

natural  to  refer  it  to  the  conqueror  from  the  East  of  verse  2.  It  seems  probable  that  a 
later  editor  misinterpreted  it,  and,  referring  it  to  Israel,  introduced  the  5  here  and  the 
second  person  of  the  verb,  instead  of  the  third  in  the  subsequent  verbs.  Only  thus  do  we 
get  the  proper  antithesis  for  16c. 

7  Tmn  is  an  interpretative  gloss. 

8 D"l3T!3KPn  and  11X1  are  expansive  glosses,  destroying  the  measures. 
»Cf.  Is.  30:25. 
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41:19   I  will  put  in  the  wilderness  the  cedar,  the  acacia, 

And  the  myrtle  and  the  oleaster  tree; 

I  will  set  in  the  wilderness  the  fir-tree, 
The  pine  and  the  box  together, 

20  That  they  may  see  and  they  may  know, 

And  they  may  consider,  and  they  may  understand  together, 

That  the  hand  of  Yahweh  hath  done  it,1 
The  Holy  One  of  Israel  hath  created  it. 

21  Draw  near,2  saith  Yahweh, 

Bring  near  your  might}'  ones, 
Saith  the  King  of  Jacob. 

22  Let  them  bring  them  near,  and  declare  to  us 
That  which  will  happen. 

The  former  things  what  they  are/1 

And  let  us  put  our  minds4  upon  their  latter  end; 
Of  those  things  that  are  to  come  make  us  hear. 

23  Declare  the  things  that  are  to  come  hereafter, 

That  we  may  know  that  ye  are  gods. 

Yea,  ye  should  do  good  or  do  evil, 

That  we  may  be  dismayed  and  (fear)5  together.6 
25  I  have  raised  up  one  from  the  North  and  he  is  come, 

From  the  rising  of  the  sun  that  he  may  encounter,7 

And  he  may  trample8  rulers  as  mortar, 
And  as  a  potter  treadeth  clay. 

26  Who  hath  declared  it  from  the  beginning  ?'' 
And  beforetime,  that  we  may  say  "he  is  right?" 
Yea,  there  is  none  that  declareth, 
Yea,  there  is  none  that  maketh  it  heard, 

Yea,  there  is  none  that  sayeth  it;10'  u 
28   And  I  see  that  there  is  no  one, 

I  PXT  is  an  interpretative  gloss,  against  the  measure. 

-23^1^  is  an  interpretative  gloss,  against  the  measure. 

3"n'13n  is  an  expansive  gloss,  against  the  measure. 

4~y~;i  is  an  expansive  gloss,  against  the  measure. 

0  S"1!  is  an  error  for  XT;  . 

'•Verse  24  is  a  gloss,  a  duplicate  of  29,  and  premature,. 

"By  misinterpretation  of  Xlp"1 ,  "''QIC 3  was  added,  against  the  measure. 
•s  iO"1  is  an  error  for  012"1  >  as  most  critics  after  Clericus  and  Lowth  have  recognized. 

uny~"l  is  a  gloss  as  in  22  above. 

10nD^T52X  y/yO  is  a  textual  error;  37)2TU  is  a  repetition  due  to  the  mistaken  addition 

of  the  suft'.  Q3  to  an  original  173i?  ,  which  is  required  to  correspond  with  266. 

II  Verse  27  is   a  gloss,  not  harmonious  with  the  context;  probably  originally  on  the 
margin. 
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And  of  them  there  is  no  counsellor, 

That  I  may  ask  them,  and  they  may  return  a  word.1 
42:i   Behold  My  servant  whom  I  uphold, 

My  chosen  in  whom  My  soul  delighteth; 
I  have  put  My  spirit  upon  him, 
Justice  to  the  nations  will  he  bring  forth; 

2  He  will  not  cry,  nor  lift  up, 
Xor  cause  his  voice  to  be  heard  in  the  street; 

3  A  broken  reed  will  he  not  break  off, 

And  the  faint  wick  will  he  not  quench.2 

5  Thus  saith  Yahweh,  the  true  God,3 
He  who  created  the  heavens  and  stretched  them  out, 
He  that  spread  out  the  earth  and  that  which  cometh  out  of  it, 

He  that  giveth  breath*  upon  it, 
And  spirit  to  them  that  go  therein: 

6  I,  Yahweh,  have  called  thee, 

With  righteousness  will  I  hold5  thy  hand, 
And  I  will  keep  thee  for  a  covenant  of  the  people.6 
I  will  give  thee  for  a  light  of  the  nations; 

7  To  open  the  blind  eyes, 
To  bring  out  the  prisoners  from  the  dungeon, 
From  the  house  of  restraint  those  dwelling  in  darkness. 

8  I  am  Yahweh,  that  is  My  name, 

And  My  glory  to  another  will  I  not  give.7 
9  The  former  things,  behold  they  are  come  to  pass, 

And  new  things  I  am  declaring.8 
10  Sing  to  Yahweh  a  new  song, 

His  praise  from  the  end  of  the  earth; 

Let  the  sea  (thunder)**  and  its  fulness, 
The  coasts  and  their  inhabitants; 

1  Verso  29  is  a  gloss,  giving  an  answer  that  the  context  does  not  suggest,  but  is  rather 
a  dogmatic  utterance  of  a  later  editor. 

2  Verse  3c  repeats  Id  and  is  a  gloss;   so  is  the  whole  of  4,  with  the  reference  to  the 
coasts.    Both  enlarge  the  strophe  beyond  its  normal  dimensions. 

-  Ps.  85:9,  probably  for 

is  an  expansive  gloss. 

gloss  of  misinterpretation  of  its  connection  in  the  sentence. 

goes  with  the  last  two  words  to  begin  the  next  strophe.    There  has  been,  as 
often,  a  prosaic  combination  of  verbs. 

is  an  expansive  gloss,  against  the  measure. 

Verse  9c  is  an  expansive  gloss,  out  of  the  measure  and  the  strophical  organization. 

,  as  Lowth  conjectured,  has  byen  corrupted  into 
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42:ii   Let  the  wilderness  (exult}1  and  its  (flocks),- 
The  settlements  where  Kedar  dicelleth ; 

Let  the  inhabitants  of  Sela  jubilate, 

From  the  top  of  the  mountains  shout.3 

PART  II 

is   Ye  deaf,  hearken  (to  hear),4 
And  ye  blind,  look  to  see. 

19  Who  is  blind  but  My  servants,5 

And  deaf  but  (their  rulers)?0 
20  Ye  saw7  many  things  without  (seeing), 

Opened  their  ears  without  hearing. 

21  Yahweh  was  pleased,  for  His  righteousness'  sake, 
To  magnify  and  make  glorious  the  teaching.8 

23  Who  among  you  will  give  ear  to  this. 
Will  hearken  and  hear  for  time  to  come? 

24  Who  gave  Jacob  for  a  spoil, 

And  Israel  to  robbers;  was  it  not  Yahweh?'1 
25  And  He  poured  upon  him  fury, 

His  anger  and  the  fierceness  of  battle; 
And  it  set  him  on  fire  round  about,  and  he  knew  it  not, 

And  burned  in  him,  and  he  laid  it  not  to  heart. 

43:1    And  now  thus  saith  Yahweh, 

Who  created  thee,  O  Jacob,  and  who  formed  thee:1" 
Fear  not  for  I  do  redeem  thee, 

I  have  called  (thee)11  by  thy  name,  thou  art  Mine. 

1  "liW1  is  ii  corruption  of  an  original  "nSIHJ"1  !   so  Klostormann,  Graetz,  Cheyno,  Marti. 
2  1n^!7  does  not  suit  the  wilderness;   it  is  an  error  for  T^Tiy ,   the  T   having  been 

omitted  by  haplography. 

3  Verses  12  and  13  are  glosses  of  an  expansive  character,  not  suited  to  the  context, 
This  is  followed  by  a  strophe  of  the  pentameter  poem,  14-17,  the  continuation  of  41:11  f . ; 
see  p.  94. 

<  The  measure  and  parallelism  require  37T3TE5  • 

5  (5  has  plur.,  as  the  context  indeed  requires;  the  sing,  in  MT  is  an  erroneous  interpre 
tation. 

6  So  (5,  which  omits  altogether  ~f\y  ̂ tt  fib  TEX  ̂ DS55T3D  •    The  last  clause  is  a  gloss. 

7rnX"l  Qre,  infin.  abs..  parallel  with   nipE  ,  is  the  correct  reading;  Ktib  rPtfl  is  a 
misinterpretation.  "1T2TEP,  55^*1  belongs  in  next  line,  only  it  should  be  2  plur.,  as  the  con 
text  requires.  In  this  line  IJOPi  is  necessary  for  good  sense. 

•H  Verse  22  is  a  gloss,  originally  on  the  margin,  descriptive  of  the  sufferings  of  the  people 
at  the  Exile. 

9  Verso  24c  is  a  gloss,  originaily  on  the  margin,  giving  the  reason  for  the  afflictions. 

10bi5*nl3'1  is  here  a  gloss,  making  line  a  tetrameter. 
11  The  suff.  should  be  added  to  $  as  in  <&  JT,  Lowth. 
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43:  2   When1  in  waters  I  will  be  with  thee, 
And  rivers-  will  not  overflow  thee; 
When1  in  fire  thou  wilt  not  be  burned, 
And  the  flame  will  not  consume  thee; 

3  For  I,  Yahweh,  thy  God, 
The  Holy  One  of  Israel,  thy  Savior, 
Will  give  Egypt  as  thy  ransom, 
Gush  and  Sheba  in  thy  stead, 

4  Since  thou  art  precious  in  Mine  eyes, 
Thou  art  honored  and  I  love  thee; 

And  I  will  give  (lands)3  in  thy  stead 
And  peoples  instead  of  thy  life. 

5  From 4  the  sun-rising  will  I  bring  thy  seed, 
And  from  sun-setting  will  I  gather  thee; 

c   I  will  say  to  the  North,  "Give  up!" 
And  to  the  South,  "Withhold  not!" 
Bring  My  sons  from  afar, 
And  My  daughters  from  the  ends  of  the  earth, 

7   All  who  are  called  by  My  name,5 
Whom  I  formed,  yea  made.6 

9   Who  can  declare  this, 
And  former  things  can  make  us  hear; 
Let  them  give  their  witnesses  that  they  may  be  vindicated, 

And  let  them  make  it  to  be  heard7  and  say  faithfully/ 
10  That  ye  may  know  and  ye  may  believe  Me; 

That  ye  may  understand  that  I  am  He. 
Before  Me  a  God  was  not  formed, 
And  after  Me  there  shall  be  none. 

11  I,  I  am  Yahweh, 
And  there  is  not  besides  Me  a  Savior. 

12  I,  I  declare,9  and  I  let  it  be  heard, 
And  there  was  not  among  you  a  strange  (god) 

1  The  verbs  1^33?n  and  "^bn  are  expansive  glosses,  against  the  measure. 
^So  (5  ;  the  ̂   is  an  assimilation  to  the  previous  line. 

3  Read  r"iT52"TS?,   as  the  context  requires,  with  Duhm,  Cheyne,  Marti,  for  CIX  of  $| ; 
the  n  was  omitted  by  haplography  before  I"!  of  next  word. 

4>i:tf  "[nX  "O   8Tn  bX  isagloss;  so  Duhm,  Marti. 
5"Pni4"13  ^"H^HD^I  is  an  expansive  dogmatic  gloss. 

e  Verses  8  and  9ab  are  glosses  ;  so  also  C("O  ,  due  to  previous  glosses. 

7  ̂ySTC11.  is  an  erroneous  interpretation;  it  should  be  Hiph.,  as  usual,  ̂ JJTSTpV 
8  Verse  10,  as  far  as  iy)22  is  a  gloss  of  expansion,  destroying  the  measure  and  the 

symmetry  of  the  strophe. 

is  dittograph  of 
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Ye  being  My  witnesses  and  I  God.1 
43:13   Yea,  from  the  days  of  old2  I  am  the  same, 

And  there  is  none  that  from  My  hand  can  deliver; 
I  work,  and  who  can  reverse  it? 

u   Thus  saith  Yahweh, 

Your  Kedeemer,  the  Holy  One  of  Israel  : 

For  your  sake  have  I  sent  against  Babylon, 
And  I  have  cast  down  the  bars  (for  you), 

(xlnd  I  have  aroused  My  chosen),  all  of  them.3 
But    as   for    the    Chaldeans,  for  (mourning)*    their    ringing    cry 

(is  exchanged). 

io   I  am  Yahweh,  your  Holy  One, 

Creator  of  Israel,  your  King. 

16   Thus  saith  Yahweh, 

(Your  Redeemer,  the  Holy  One  of  Israel),3 
He  that  made  in  the  sea  a  way, 
And  in  the  waters  a  path; 

n   That  bringeth  forth  chariot  and  horse, 

Army  and  strength  together; 

They  lie  down,  they  cannot  rise  up, 

They  are  extinct,  as  flax  are  they  quenched: 

18  Remember  not  the  former  things, 

And  consider  not  the  things  of  old. 
19  Behold  I  am  about  to  do  a  new  thing; 

It  sprouteth  forth,  can  ye  not  know  it? 
Yea,  in  the  wilderness  shall  be  a  way, 

And  in  the  desert  will  I  put"  rivers; 
20  The  wild  animals  of  the  field  will  glorify  Me, 

The  jackals  and  the  ostriches.7 

1  mrP  3i<:  is  not  in  <S,  and  is  a  gloss,  against  the  measure. 

2  IDT1  13  has  no  meaning  by  itself;  ffit  en  an-'  apxrjs  suggests  D51I7  <1')31  or  mp   "1'Q"1  , and  indeed  the  measure  requires  it. 

3  A  line  is  missing  in  HJ  and  (G,  which,  however,  differ  in  verbs,  showing  cither  variant 
readings,  or  two  similar  lines,  the  one  followed  by  31?,  the  other  by  (G,  which  is  not  infre 
quently  the  case.    The  latter  is  more  probable,  as  it  supplies  the  missing  line.    The  two 
were  then,  probably  : 

4nifl:X3,  massoretic  error  for  ffi^SO  as  Is.  29:2,  Lam.  2:5;  so  Hitzig,  Ewald,  Marti. 

5  A  line  is  missing,  and  even  the  first  line  lacks  a  tone.    I  venture  to  insert  a  line  usual 
in  such  connections. 

longs  to  this  line,  not  to  the  previous  one. 

'Verses  20c-21  are  a  gloss,  repetitious  in  character;  so  Duhm,  Choyne,  Marti. 
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43:22   Me  hast  thou  not  called,  O  Jacob, 

Or1  wearied  Me,  O  Israel; 

23  Thou  hast  not  brought  thy  whole  burnt-offerings,2 
And  with  peace  offerings  hast  not  honored  Me; 

I  have  not  made  thee  serve  Me  with  grain  offering, 
And  I  have  not  wearied  thee  with  frankincense; 

24  Thou  hast  not  got  for  Me  calamus  with  silver, 

And  with  the  fat  of  thy  peace-offering  thou  hast  not  satiated  Me.s 

25  I,  even  I,  am  the  same, 

That  blotteth  out  thy  transgressions  for  Mine  own  sake, 
And  thy  sins  I  remember  not. 

26  Put  Me  in  remembrance,  let  us  plead  together; 

Tell  it,  that4  thou  mayest  be  justified. 
27  Thy  first  father  sinned, 

And  thy  representatives  transgressed  against  Me,5 

28  Therefore  I  gave  up  Jacob  to  the  ban.6 

44:1   And  now,7  Jacob  My  servant, 
And  Israel,  whom  I  have  chosen; 

2  Thus  saith  Yahweh,  thy  Maker, 

And  He  that  formed  thee  from  the  womb  to  help  thee: 
Fear  not,  My  servant  Jacob, 
And  Jeshurun,  whom  I  have  chosen; 

3  For  I  will  pour  water  upon  the  thirsty  place, 
And  streams  upon  the  dry  land. 

I  will  pour  My  Spirit  upon  thy  seed, 

And  My  blessings  upon  thine  offspring; 

4  And  they  shall  spring  forth,  (as)  grass  among8  (waters), 
As  willows  by  the  water  courses; 

5  One  will  say,  "  I  am  Yahweh's," 
Another  will  proclaim  his  name  Jacob; 

One  will  subscribe  with  his  hand  to  Yahweh, 
And  surname  his  name  Israel. 

ilj  is  a  gloss  of  misinterpretation;  ov&e  of  (5  is  a  correct  interpretation,  because  the 
force  of  the  negative  was  carried  over  into  this  line. 

2  nil?  "O  is  an  expansive  gloss. 
3 Verse  24cd  is  an  antithesis  sufficiently  suggested  without  being  inserted;  it  was  a 

marginal  justification  of  God. 

<  The  line  has  one  word  too  many,  probably  flUX  !  no  such  emphasis  was  needed. 

•'  TU~p  1"TttJ  b^niO  is  of  doubtful  meaning  in  this  context.  It  is  probably  an  expan sive  gloss  to  the  previous  context,  and  should  be  in  the  third  pers.  as  (5  S,  but  $  has  the 
first  person  and  attaches  it  to  subsequent  context. 

6  The  last  two  words,  QIDTIjb  bX"llE"H  ,  are  an  expansive  gloss. 
7  yQEJ  is  a  gloss,  stating  what  was  implied  ;  against  the  measure. 

8  '——  i  interpreted  by  Massora  as  'PJ22  <  should  more  properly  be  Q"1^  1"O3  as  in  (£  ; so  Lowth. 
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44:  6   Thus  saith  Yabweh,  the  King,1 
And  the  Kecleemer,  Yahweh  Sabaoth: 

I  am  first2  and  last, 
And  beside  Me  there  is  no  God. 

7  Who  is  like  Me  ?     Let  him  come  to  the  encounter, 
And  let  him  declare  it,  and  let  him  set  it  in  order  for  Me. 

Who  hath  made  to  be  heard3  former  things, 
And  what  shall  come  to  pass  can  declare  I4 

8  Fear  ye  not,  and  be  not  afraid;5 
Have  I  not  from  of  old  made  thee  hear  ? 

Indeed  I  have  declared  it,  ye  being  My  witnesses,8 
And  there  is  no  Rock  (beside  Me).7 

9  The  framers  of  images,  all  of  which8  are  unreal, 
And  whose  precious  things  profit  not, 

Their  witnesses9  see  not, 
And  they  know  not,  in  order  that  they  may  be  ashamed. 

10   Who  hath  formed  an  image, 

A  god  he  has  molten  that  is  profitable10  for  nothing!11 
12  A  worker  in  iron  doth  (measure  an  idol),1- 

And  worketh  (it) 13  in  the  coals, 
And  formeth  it  with  hammers, 
And  worketh  it  with  his  strong  arm. 
Yea,  has  he  hunger  he  has  no  power, 
Has  he  not  drunken  water  he  is  faint. 

13  A  worker  in  wood  doth  stretch  a  line, 
He  marketh  it  with  a  stylus, 

1  Read  "p^n  and  bittn  ;  the  linos  have  boon  enlarged  by  the  glosses  bXTC"1  and  the suffix. 

2  The  repetition  of    i;S    makes  the  statements   more  distinct  and  emphatic,  but  it 
destroys  the  measure  and  is  therefore  improbable. 

smTiSI  Dbl37  ay  KITE'S  is  a  textual  error  for  flTTlS  ̂ POEJn  IE-  The  sepa 
ration  of  37  and  dittography  of  *Q  made  237,  and  then  05137  and  1  were  necessary  for 
good  sense. 

*The  plur.  and  l^b  are  errors  of  interpretation. 

*  Read  1S1P  for  in  "IP  with  Ewald,  Budde,  al. 

6'H5'?T52  nibS  1DVI  is  a  gloss;  nixS  not  elsewhere  in  Isaiah  40—66,  and  im 
probable. 

'^PJ'T"1   53  is  a  corruption  of  an  original  "i~3753')2  . 

8D5D  implies  relative  clause,  tjb2   It'S  . 

9n)2n,  with  extraordinary  points;  textual  error,  dittograph  of  the  previous  2n  suff. 

10  5S  and  2CS  navo  boen  transposed  by  error ;  the  former  belongs  in  the  second  line. 

11  Verso  11  is  a  gloss  of  imprecation  which  interrupts  the  thought. 

12~2J2/")2  is  probably  an  error  for  an  original  ̂ £2  ~P2  ;  the  T  lias  been  pressed  out. 
13  IPS  is  needed  for  measure. 



80  AN  ANALYSIS  OF  ISAIAH  40-62 

He  shapeth  it  with  planes, 

And  with  compasses  marketh  it  out; 

And  so  he  doth  make  it  like  the  figure  of  a  man, 

Like  the  beauty  of  a  man  to  endure.1 
44:14   As  for  a  house,  he  must  hew  him  down  cedars, 

And  take  the  holm  tree  and  the  oak. 

And  he  secured  him  trees,- 

Of  the  forest  which  (Yah\veh):i  planted, 
Cedars*  which  the  rain  made  to  grow  strong; 

15   And  so  a  man  had  them  to  burn, 
And  he  took  some  of  them  and  wanned  himself, 

Yea,  he  kindleth  them  and  baketh  bread, 

Yea.  he  maketh  a  god  and  did  worship  it, 

He  made  it  a  graven  image  and  fell  down  to  it.5 

21  Remember  these  things,  Jacob,6 
For  them  art  My  servant, 

I  formed  thee,  My  witness7  art  thou, 

Israel,  do  not  forget  N  Me. 
22  I  have  blotted  out  as  a  thick  cloud  thy  transgressions, 

And  as  a  cloud'1  thy  sins. 
Return  unto  Me,  (Jacob);10 
For  I  have  redeemed  thee,  (Israel).1" 

2.3  King  out,  ye  heavens  (above),11 
That  Yahweh  hath  done  it; 

Shout,  ye  loicer  parts  of  the  earth, 

longs  with  2~X  to  indicate  the  permanence  of  the  image,  as  in  40:20;  41  :  7. 
The  Pi"O  is  the  house  or  temple  for  the  image,  and  properly  belongs  in  the  next  line. 

-  "iy"i  1^373  is  compressed  from  an  original  Q^im  ,  which  belongs  with  the  first 
line,  and  "12?"^  *  which  begins  the  second. 

3<5  has  !~nrP  which  is  needed  for  measure. 

4  "pXi  marked  as  doubtful  by  the  little  Nun,  represents  an  original  2^T"lX  ,  cedars, which  being  wrongly  attached  to  the  second  line  occasioned  the  insertion  of  the  1  before 

2  IL'j  i  all  of  which  destroyed  the  measure  of  the  three  lines  and  its  fine  parallelism. 
5  Verses  16-20  are  an  expansive  gloss,  in  prosaic  style,  and  repetitious  in  character. 

There  is  no  sufficient  reason,  however,  with   Duhm,  Cheyne,  Marti,  to  regard  the  whole 
passage,  9-20,  as  a  gloss.    This  prophecy  throughout  is  characterized  by  its  putting  in  anti 
thesis  the  God  of  Israel  with  the  idols  of  the  heathen. 

6  '"KIT!?"1  inserted,  as  often,  by  error,  making  the  line  tetrameter. 

""15  "123?  v  tautological  ;  probably  an  error  for  "15  H3?  • 

's  "CTSrri  ,  error  for  l;TUn  • 

9  This  line  needs  another  tone,  either  a  verb  or  else  the  full  form  of  the  preposition, 

"ft?  TOST;  cf.  41:25;  51:6. i"  These  names  are  needed  for  measure. 

UQTQEJ  is  not  in  proper  antithesis  to  V"1S  TITHP  ;  read  52?£'C  as  in  45:8,  and 
get  the  missing  tone. 
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(That  Yahweh  hath  created  it);1 
Break  forth,  ye  mountains,  into  ringing  cries, 
Ye  forest  and  every  tree  therein, 
That  Yahweh  hath  redeemed  Jacob, 
And  in  Israel  beaut  ifieth  Himself? 

PART  III 

46:  i   Bel  doth  bow  down,3  — 
Nebo  doth  stoop;8-4  — 
Their  images  are  for  animals, 

And  upon  cattle  are  lifted  up,5 
Are  loaded  as  a  burden  to  a  weary  (beast). 

2  They  stoop,  they  bow  down  together, 

And  are  not  able  to  deliver,6 
And  they  themselves  into  captivity  do  go. 

3  Hearken  unto  Me,  house  of  Jacob, 
And  all  the  remnant  of  the  house  of  Israel; 
Ye  that  have  been  loaded  from  the  belly, 
Ye  that  have  been  carried  from  the  womb; 

4  Even  unto  old  age  I  am  the  same, 

And  unto  hoar  hairs  I7  will  bear  thee  as  a  burden; 
I  have  done  it,7  and  I  will  lift  thee  up, 
And  I  will  bear  thee  as  a  burden,  and  I  will  deliver. 

5  To  whom  will  ye  liken  Me  and  make  Me  equal, 
And  compare  Me  that  we  may  be  like? 

6  They  that  lavish  gold  out  of  a  bag, 
And  silver  in  the  balance  weigh ; 

Hire  a  refiner,  that  he  may  make  a  god;8 
They  fall  down,  yes,  worship, 

7  They  lift  him  upon  the  shoulder  and  carry  him, 

And  set  him  in  his  place  that  he  may  stand.51 
1  What  the  heavens  are  to  ring  out  is  given,  so  also  with  the  mountains;  but  what  the 

earth  is  to  shout  is  not  given  in  ̂ .    The  missing  line  undoubtedly  gave  it.    We  may  sug 
gest  it  by  using  &H2 ,  often  a  synonym  of  niCS*  in  this  prophet. 

2  Chapter  45  continues  the  pentameter  poem;   see  p.  96.    It  was  inserted  here  when  the 
two  poems  were  consolidated. 

3  These  are  broken  lines  for  emphasis ;  see  40 : 21. 

4C"lp  should  be  perf.,  Q^p  ,  parallel  to  37^2  . 
5  The  line  needs  another  tone,  read  ̂ 71  for  b"l . 

6  X'C'C  makes  the  lino  too  long.    It  has  come  into  the  text  from  the  preceding  verse. 
7  TX  is  a  gloss,  destroying  the  measure.    An  emphasis  upon  the  first  person  is  overdone 

with  these  intermediate  verbs. 

8 The  suff.  iri~7  is  a  gloss  of  unnecessary  explanation,  making  the  line  too  long.    It  is 

necessary  to  connect  bS  by  makkeph  to  the  verb,  and  so  wo  should  read  bX~tJ7"H  . 
9  Cf .  40 : 20 ;  41 : 7 ;  44 ;  13.  There  is  no  sound  reason  for  regarding  verses  6-8  as  an  insertion. 
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From  his  place  he  will  not  remove, 

Yea,  if  one  crieth  upon  him  he  will  not  answer;1 
From  his  trouble  will  not  save  him, 

46:  8  Remember  ye  this  and  (be  ashamed),2 
And  recall  it  unto  mind,  ye  transgressors; 

9   Remember  the  former  things  of  old, 
That  I  am  God,  and  there  is  no  one  else; 
God,  and  there  is  none  like  Me. 

10  He  that  declareth  from  the  beginning  the  end, 
And  from  ancient  time  what  hath  not  been  done; 

That  sayeth,  "My  counsel  shall  stand, 
And  all  my  pleasure  will  I  do;" 

11  That  calleth  from  the  East  a  bird  of  prey, 

From  afar3  the  man  of  His  counsel; 
I4  have  spoken,  yea,  I  will  bring  it  to  pass, 
I  have  formed  it,  yea,  I  will  do  it. 

12  Hearken  unto  Me,  ye  (whose  heart  faileth),J 
Ye  that  are  far  from  righteousness,  draw  near/' 

13  My  righteousness  is  not  far  off, 
And  My  salvation  will  not  tarry; 
And  I  will  give  in  Zion  salvation, 

And  to  (the  house  of)  Israel7  My  beauty8 

48:  i   Hear  this,  house  of  Jacob, 
Ye  that  are  called  by  the  name  of  Israel, 

And  from  the  (bowels)'1  of  Judah  went  forth; 
Ye  that  swear  by  the  name  of  Yahweh, 

And  the  God  of  Israel  commemorate,10 

isinterpretation;  read  r"l237^~"X    i   as  the  measure  requires. 
-  <*•  x-.  is  an  error  for  TlETZHnn  ;   so  Schleusner,  Lagarde. 
n  expansive  gloss. 

*  Tho  first  3X  i-s  a  gloss,  destroying  the  measure. 

5^b  "H"flit  is  improbable;  read  with  (5   ̂ b   "HIIS?   asin  Jer.  4:9. 

6  A  verb  is  needed,  probably  "flip  i   which  by  mistake  has  been  attached  to  next  verse, 
and  being  regarded  as  iufin.  abs.  interpreted  as  TQIp  • 

"  For  measure  road  bitTO"1  ri"flb  . 
8  This  strophe  lacks  two  lines,  which  seem  to  have  been  omitted  when  chap.  47  was 

inserted,    ("hap.  47  is  a  magnificent  taunt  song,   or  triumphal   song   over  Babylon.    It  is 
pentameter  in  measure  ;  but  it  has  five  strophes  of  seven  lines  each,  and  is  thus  of  a  different 
stn>phical  organization  from  that  of  the  great  pentameter  poem.    It  is  complete  in  itself, 
and  seems  to  have  boon  originally  an  entirely  independent  composition. 

°'1T2'a,   error  for  lyiQlQ  ;   Seeker,  Marti;  cf.  Gen.  15:  4,  (S   ̂ "Q  . 
b  is  a  gloss,  disturbing  to  the  context. 
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48:  2  From  the  Holy  City  are  called, 
And  upon  the  God  of  Israel  stay  yourselves, 
Yahweh,  Sabaoth  His  name. 

3  The  former  things  from  of  old  I  declared, 
And  from  My  mouth  they  went  forth,  that  I  might  make  them  heard; 

Suddenly  I  did  them,  and  they  came  to  pass;1 
5  Before  they  came  to  pass 2  I  made  them  heard,3' 4 
6  (Ye)  did  hear,  behold5  it  all. 

0  ye,  will  ye  not  declare  it  ? 
Now  I  do  make  new  things  heard, 

And  hidden  things  that  ye  do  not  know.6 

7  Now  they  are  created,7  (they  are)  not  of  old, 
Formerly  thou  didst  not  hear  them,8 
Lest  thou  shouldst  say,  "Behold  I  know  them." 

8  Yea  thou  didst  not  hear,  — 
Yea  thou  didst  not  know.  — 

Yea  of  old  one  did  not  open  them  up,10' n 
11  For  Mine  own  sake,  for  Mine  own  sake,  I  will  do  them,12 

And  My  glory  to  another  will  I  not  give. 

12  Hearken  unto  Me,  Jacob, 

And  Israel,  named  by  Me,13 
1  am  the  same,  I  am  the  first, 
Also  I  am  the  last; 

13  Also  My  hand  founded  the  earth, 
And  My  right  hand  spread  out  the  heavens; 

I  Verse  4  is  a  gloss,  inharmonious  with  its  context,  requiring  the  insertion  of  the  seam  5a. 

2X"nrt   is  an  error  for   niX^n    as  in  3. 

3  Verse  5«Hs  a  gloss :    D1S    "O021  ">bCD"l  DTI??  1327  TQSn  "D  • 

4 The  suff.  71  was  due  to  the  insertion;  the  original  text  had  it  not,  and  it  is  erroneous 
in  the  true  context. 

5n7n  is  an  erroneous  massoretic  interpretation  of  an  original  infln.  abs.  carrying  on 

force  of  the  verb  which  originally  must  have  been  in  the  true  context,  DfllP^SIlJ  «  or  infln. 
abri.,  y52TU  instead  of  2  sing.  P37T2TU  • 

''CF^T1!  massoretic  error  for   ni^T1  *  which  the  context  demands. 

"1  with  Xb  makes  a  separate  tone,  whereas  tfb  must  be  attached  to  TSM3  by  mak- 
keph  for  one  tone ;  "|  is  therefore  a  gloss  of  misinterpretation. 

NXbl  DT1  lisb  is  an  error  for  J?b  D^sb  as  Klostermann,  Stade,  Cheyne,  Marti; 
which  gives  good  measure. 

9 Broken  lines  for  emphasis;  see  40:  21;  46:1. 

'""72TS  is  a  gloss  of  misinterpretation  of  HniTlS  •  Wo  should  read  HPD  *  infln.  abs., 
in  the  sense  of  'explain,'  which  is  given  in  (G  as  1  sing. ;  so  Duhm,  Marti. 

II  Verses  8cMO  are  an  expansive  gloss  (Duhm),  which  really  disturbs  the  context. 

i^Verse  116  has  been  inserted  as  a  gloss  between  lla  and  c;   so  Duhm. 

is  dubious;    G  bv  e-/w  /caAi.     Another  tone  is  needed  for  measure;    read 
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I  call  unto  them, 

They  stand  up  together.1 

48:14   Who3  among  you  hath  declared  these  things  ? 
His  friend3  will  accomplish  His  pleasure, 
Against  Babylon  and  the  seed4  of  the  Chaldeans, 

is   I5  have  spoken,  yea,  I  have  called  him, 
I  have  brought  him  and  will  make  his  way  prosperous.6 

16   Draw  near  unto  Me,  hear  ye  this; 

Not  in  secret7  did  I  speak, 
Before  the  time  of  its  happening  I  made  it  heard.8'9 

49:  i   Hearken,  O  coasts,  unto  me, 
And  give  attention,  ye  peoples  from  afar: 
Yahweh  from  the  womb  called  me, 

And  from  the  bowels  of  my  mother  mentioned  me; 10 
2  And  made  my  mouth  like  a  sharp  sword, 

In  the  shadow  of  His  hand  hid  me, 
And  made  rne  a  polished  arrow, 

In11  His  quiver  concealed  me. 

3  And  He  said  to  me,  "  Thou  art  My  servant, 
Israel,  in  whom  I  will  beautify  Myself." 

4  As  for  me,12  I  have  toiled  in  vain,  to  no  purpose, 
In  vain  have  I  spent  my  strength, 
Yet  surely  my  judgment  is  with  Yahweh, 
And  my  recompense  with  my  God, 

5  And  I  shall  be  glorified  in  the  eye  of  Yahweh,13 
In  that  my  God  is  my  strength. 

I  Another  tone  is  needed  for  measure ;  insert,  probably,   QH  . 

21713TS1  DD^D  12£2pn  is  an  introductory  gloss,  hardly  to  be  thought  of  in  the  sam strophe  with  16a. 

3  HI?"!"1  is  a  gloss,  not  in  (5,  and  against  the  measure. 

*  iy~lT  is  an  error  of  interpretation  for  J71T  '  seed,1  of  (5,  which  alone  suits  the  context. 

5  "'DX  <  twice  in  =K,  but  once  in  (5 ;  only  one  is  allowed  by  the  measure, 
should  be  infin.  abs.  It  is  rightly  interpreted  by  (5  as  1  sing. 

is  a  disturbing  gloss. 

8<1'X  DTO  is  improbable ;  it  is  an  error  for  "WaTEri  ;  cf.  44:  8  (Marti),  the  initial  H 
having  been  left  off  by  haplography,  and  y  overlooked. 

9  Verse  16d  is  a  pentameter  line  which  seems  to  be  a  seam  connecting  with  the  strophe 
of  the  pentameter  poem  that  follows. 

1"'1'531U  makes  the  line  too  long.    It  represents  only  an  original  suff.  1; — . 
II  The  line  needs  another  tone;  read  TJ23  for  3  . 

12  "'PTQX  """JO  is  a  gloss  of  introduction,  sufficiently  implied,  however,  by  the  emphatic 
12S5 .    It  destroys  the  measure. 

13  This  couplet  has  by  a  copyist's  error  been  transposed  so  that  it  now  follows  the  next 
tetrastich,  where  it  disturbs  the  context. 
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5  And  now  (thus)1  saith  Yahweh, 
That  formed  thee  from  the  womb  for  servant  to  Him, 
To  bring  back  Jacob  unto  Him, 

That  Israel  to  Him2  might  be  assembled ;:i 
6  To  raise  up  the  tribes  of  Jacob, 

And  to  restore  the  preserved  of  Israel, 
And  I  will  give  thee  for  a  light  to  the  nations, 

My4  salvation  to  the  end  of  the  earth. 

7  Thus  saith  Yahweh, 
The  Redeemer  of  Israel  and  his  Holy  One, 
To  one  despised  in  person,  to  the  one  abhorred  of  nations, 

To  a  servant  of  Kings  (and  princes):"' 
"Kings  will  see  and  rise  up, 
Princes  (will  behold)6  and  bow  down, 
Because  of  Him 7  who  is  faithful, 

The  Holy  One  of  Israel  who  chooseth  thee."8 
8  Thus  saith  Yahweh: 

In  an  acceptable  time  I  answered  thee. 
And  in  a  day  of  salvation  I  helped  thee, 
And  I  will  keep  thee  for  a  covenant  of  the  people, 

And  I  will  give9  thee  to  raise  up  the  land, 
To  make  them  inherit  the  desolate  heritages; 

9  Saying  to  them  that  are  bound,  "  Go  forth," 
And  to  them  that  are  in  darkness,  "  Show  yourselves." 

Upon  the  ways  will  they  pasture, 
And  on  all  bare  heights  will  be  their  pasturage; 

10  They  will  not  hunger  and  they  will  not  thirst, 
Neither  will  the  burning  wind  or  sun  smite  them, 
For  He  that  compassioneth  them  will  lead  them, 
And  unto  springs  of  water  will  He  guide  them, 

i  So  (5  S>  V  Lowth. 

2iO  should  bo  V5  (Qre,  Aq.  £,  RV.,  Lowth,  most  critics),  not  negative  as  in  MT. 

3  Verse  6«,  "Q7  *6  "jnTiTi    xpZ   TCSO  ,  is  a  repetitious  gloss,  making  the  strophe too  long  and  not  in  good  measure. 

4rTln5  is  an  unnecessary  gloss,  making  the  line  too  long. 

&  The  line  lacks  one  tono  ;  QITOI  is  suggested  by  the  subsequent  context. 

6  A  verb  is  needed  to  complete  the  measure;  the  parallelism  suggests  ITH"1  • 

7rP!~P  is  an  unnecessary  insertion  for  explanation. 

is  a  misinterpretation.    It  is  a  relative  clause  without  "|  . 

9Cf.  42:6.    In  this  case  as  in  that  the  verbs  have  been  consolidated  after  the  pros 
style,  at  the  expense  of  the  measure;  T^PiJO  goes  properly  with  this  lino. 
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49:ii   And1  make  every  mountain  into  a  way, 
And  (all)2  highways1  will  be  lifted  up. 

12  Behold  these  from  afar  will  come, 

And3  these  from  the  North  and  from  the  Sea, 
And  these  from  the  land  of  Sinim. 

13  Ring  out,  ye  heavens  (above),* 
And  ye  (lower  parts  of  the)*  earth,  rejoice, 
Break  forth  ivith  songs,  ye  mountains; 
That  Yahweh  hath  comforted  His  people, 

And  to  His  afflicted  is  compassionate!' 

PART  IV 

51  :  4   Attend  unto  Me,  My  people, 
And  My  folk,  unto  Me  give  ear; 
For  the  Law  from  Me  will  go  forth, 

And  My  judgment  will  become  a  light  to  the  peoples.6 
5  In  a  moment  My  righteousness  doth  draw  near, 

My  salvation  will  go  forth,7  will  vindicate; 
Upon  Me  the  coasts  will  wait, 
And  unto  Mine  arm  will  they  look  in  hope. 

6  Lift  up  to  heaven  your  eyes, 
And  look  unto  the  earth  beneath, 

For  the  heavens  as  smoke  do  (slip  away),3 
And  the  earth  like  a  garment  will  wear  out, 

And  her  inhabitants  die  as  (gnats),1' 

i  an  improbable  change  from  third  pers.;  TlbOlS  arose  from  dittography  of 

tho  1  in  •p'E-p  ;  this  occasioned  1"m  for  "in  and  InWl  for  QtU"l  • 
2  53  is  needed  for  measure  before  nbD)2  as  before  *1H  !  so  <G. 
3nin  ̂   a  gloss,  making  bad  measure;  repeated  from  the  previous  line. 

4  These  lines  are  defective;  the  first  should  have  byS'E  and  tho  second 
in  44  :  23. 

5  Verso  14  begins  another  section  of  the  pentameter  poem,  which,  with  various  glosses, 
continues  through  chaps.  50  and  51  :  1-3;  see  pp.  101,  102. 

''y^nX  should  begin  the  next  line  as  in  (5,  eyyi&i  TO.XV,  for  the  measure  requires  it, 
and  we  should  read  yj""l  for  7^jiU$  •  The  change  of  form  was  an  interpretation  of  ft?,  due 
to  its  interpretation  of  the  connection  of  words.  So  for  Slip  we  should  read  Sip  • 

7  i$2k^  massoretic  error  for  fcWjp  (d  Cheyne,  Marti),  which  then  is  closely  connected  with 

TtiETl?"1!  which  should  be  sing.,  the  plur.  having  originated  from  the  gloss  D^y  ^ITl  > 
the  former  having  come  in  from  5rt,  the  latter  from  4d,  all  at  the  expense  of  the  measure 
and  the  sense. 

!  a.  A.,  BDB,  Lexicon,  'be  dispersed  in  fragments,  'probably  an  error  for  1Z25'52I  , 
'slip  away.' 

9  ID  T53D   '  in  like  manner,'  though   sustained  by  the  versions,  does  not  seem  appro 
priate.    Read  D"1??  »  'gnats,'  with  Lowth,  Gesenius,  Knobel,  al. 
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51:  8   And  as  wool  will  the  worm  devour  them;1 
But  My  righteousness  will  be  forever, 
And  My  salvation  for  generation  after  generation. 

52:13   Behold  My  servant  will  prosper, 

He-  will  be  exalted  and  be  high  exceedingly.3 
14  As  disfigured4  more  than  a  man  in  his  appearance, 

And  his  form  than  the  sons  of  mankind, 
15  So  will  he  startle  many  nations, 

Kings5  will  stop  their  mouths; 
For  what  had  not  been  told5  they  will  have  seen, 
And  what  they  had  not  heard  they  will  have  attentively  considered. 

53:  i   Who  believed  the  report,6 
And  His  arm,7  unto  whom  was  it  revealed  ? 

2  When  he  grew  up  as  a  suckling  plant  before  Him, 
And  as  a  root  out  of  a  dry  ground; 

He  had  no  form,  no  majesty,8 
And  no  appearance  or  desirableness;8 

3  Despised  and  forsaken  of  men, 

A  man  of  sorrows  and9  grief.10 
4  Verily  our  griefs  he  bore, 

And  our  sorrows,  he11  carried  them; 
But  we  regarded  him  as  stricken, 
Smitten  of  God  and  afflicted; 

5  But  he  was  one  pierced  because  of  our  transgressions, 
Crushed  because  of  our  iniquities, 
The  chastisement  for  our  peace  was  upon  him, 
And  by  his  stripes  there  was  healing  for  us. 

1  Verse  8  is  a  doublet  of  Qd  f.,  separated  by  the  pentameter  lines  7,  beginning  another 
section  of  the  pentameter  poem;  see  p.  102;  6/  is  the  same  as  8cd,  save  that  the  former  is 

pentameter,  with  the  closing  two  beats  pinP~iCb  "TpTEl  >  tne  latter  two  trimeters,  the 
last  being  D^H™  "Vn5  ̂ P^ITE^I  •  The  pentameter  poem  extends  through  51  to  52  :  13. 

2ni1"i  ,  not  in  ffi  ;  excessive  use  of  synonymous  verbs,  and  makes  the  line  too  long;  so 
Budde,  Duhm,  Marti. 

TOT21C  11EX3,  tetrameter  gloss  (so  Duhm),  making  the  strophe  too  long. 

*-i  'disfigurement;'  it  is  better  to  read  with  Goiger  JTimSTS  i  Hoph.  ptcp. 

5  TOy  explanatory  gloss,  making  the  line  too  long;  so  also  C!~lb  • 
e  The  suff.  12  is  an  interpretative  gloss. 

7mrP  yilT  makes  the  line  too  long;  read  137117- 

s^rVT}2n!  i   assimilated  to  the  gloss,  171X131  after  it  was  inserted  as  a  dittograph  of 
Q  .      We  should  read    rVTOn  with  (5. 

9yiTl  is  an  expansive  gloss,  making  the  line  tetrameter, 

10in:mrn  xbi  nn:  ii'a'a  :r:s  inc^si  ^  an  expansive  gioss,  making  the 
strophe  just  so  much  too  long. 

11  &5in  makes  the  first  line  too  long  and  is  required  in  the  second  for  measure. 



88  AN  ANALYSIS  OF  ISAIAH  40-62 

53:  6   We  all  like  sheep  straj'ed  away, 
Each  to  his  own  way  turned, 
And  Yahweh  caused  to  light  on  him 
The  iniquities  of  us  all. 

7  He  was  harrassed  and  he  was  afflicted, 
And  he  opened  not  his  mouth, 
As  a  sheep  that  is  led  to  the  slaughter, 
And  as  a  ewe  before  her  shearers.1 

8  From  oppression  and  from  judgment  he  was  taken  away, 
And  among  his  contemporaries,  who  was  considering 
That  he  was  cut  off  from  the  land  of  the  living, 

Because  of  (our)"  transgressions,  smitten  to  (death)?3 
9  And  his  grave  was  assigned  with  the  wicked, 

And  with  the  rich  in  his  martyr  death; 
Though  he  had  done  no  violence, 
And  there  was  no  deceit  in  his  mouth. 

10   Yahweh  was  pleased  to  crush  him, 

(Yahweh)4  made  him  weak  (unto  death); 
He  maketh  himself  a  trespass  offering, 

He  will  see  a  seed,  —     — 5 
He  will  prolong  days, 

And  the  pleasure  of  Yahweh  will  prosper,6 
11  On  account  of  his  own  travail  he  will  see, 

(The  just  one)7  will  be  satisfied  with  his  knowledge. 
My  servant  will  justify  many, 
And  their  iniquities  he  will  carry; 

12  Therefore  I  will  give  him  a  portion  among  the  great, 

Among8  the  strong  will  he  divide  spoil; 
Because  he  exposed  his  life," 
And  with  transgressors  was  numbered, 
And  he  did  bear  the  sin  of  many, 

And  for  transgressors10  interposes.11 
H^D   nnS"1   X5"l  is  a  doublet,  and  rTQbXZ   a  gloss  to  emphasize  the  conclusion. 
2  By  haplography  12   was  omitted  before    y^2  ,  and  subsequently  TQy  was  inserted 

for  explanation  against  the  measure.  ;iT525,  error  for  flllDb  ;  cf.  G. 

4"'5nn  makes  the  first  line  too  long.  It  is  a  relic  of  a  lost  line  which  the  strophe  needs 
for  completeness;  I  venture  to  restore  it  as  above.  p'Q  has  fallen  out  by  haplography 
before  I"|  DX  ;  or  else,  more  probably,  J""|T2i$  is  an  error  for  it.  Then  we  should  read 

for  D^TUn   which  originated  from  regarding  TO  3D    as  subject, 

o These  are  broken  lines  for  emphasis;  see  40:  21;  46: 1 ;  48:8.    6  TT1!!  is  a  gloss,  not  in  (5. 
belongs  here  as  subject  of  verb,  and  not  in  the  next  line  as  in  MT. 

makes  the  line  too  long;  read  2  as  in  the  parallel  Q^H"Q  • 

is  an  expansive  gloss.  '''D^IPTSBi'l  has  two  tones. 
1  Chap.  54  resumes  the  pentameter  poem  ;  see  p.  105. 
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55:  i   Ho,  every  one  that  thirsteth,  come  ye,1 
And  he  that  hath  no  silver,2 
Come  ye,3  buy  without  silver, 
Without  price4  wine  and  milk. 

2  Why  will  ye  weigh  silver,5 
And  your  labor  for  that  which  satisfieth  not  ? 

Hearken  diligently  unto  me,6 
And  let  your  soul  delight  itself  in  fatness.7 

3  I  will  make  an  everlasting  covenant,8 
The  sure  deeds  of  kindness  toward  David. 

4  Behold,  a  witness  to  the  peoples  I  gave  him, 
A  prince  and  commander  to  the  peoples; 

5  Behold,  a  nation  thou  kuowest  not  thou  wilt  call, 

And  they9  that  know  thee  not  unto  thee  will  run, 
Because  of  Yahweh  thy  God, 
And  for  the  Holy  One  of  Israel,  for  He  hath  beautified  thee. 

6  Seek  ye  Yahweh  while  He  may  be  found, 

Call  ye  upon  Him  while  He  is  near;10 
7  And  He  will  have  compassion,  will  abundantly  pardon. 
s   For  My  thoughts  are  not  your  thoughts, 

And  your  ways  are  not  My  ways.11 
9  As l-  the  heavens  are  high  above  the  earth, 

So  high  are  My  ways  above  your  ways, 

And  My  thoughts  above  your  thoughts.13 

10  As14  the  rain  descendeth  from  heaven, 
And  thither  returneth  not, 
Except  it  hath  watered  the  earth, 

i  SlTflb  is  a  gloss,  making  tho  lino  too  long,  a  premature  statement,  and  not  suited 
to  the  context,  which  gives  wino  and  milk,  rather  than  water. 

-ibrXl  1111D  135  •  This  line  is  a  gloss;  eating  is  not  tho  conception  of  this  piece, 
but  only  drinking. 

:*Tho  1   is  an  erroneous  connective. 

*The  1  in   Xlbll   makes  the  line  too  long,  as  it  is  necessary  for  measure  to  connect 

a  gloss  by  the  same  hand  as  that  above  in  verse  1 ;  see  note  2. 

6mi2  T2DX  is  another  gloss  by  tho  samo  hand. 

7  Verso  3ab  is  a  gloss  (so  Duhm,  Cheyno,  Marti),  merely  a  doublet  of  2c. 

8QDb  is  an  explanatory  gloss.  9"HH   is  a  gloss  of  interpretation. 

1°  Verse  7  is  a  gloss,  as  Duhm,  Cheyne,  Marti  recognize;  except(that  tho  closing  line  of 
the  tristich  must  bo  thero.    This  probably  consisted  of  tho  verbs  Jllbob   ("QT1  DITT1!  • 

11  mrP   Di?"    is  a  gloss,  out  of  the  measure. 
12In  17113  ID.  road  with  versions,  PJ133  ;  cf.  Ps.  103:11. 

13DDT11!;rn2')2  has  two  tones. 
U"1H1  "YiTSO   "O  is  a  prosaic  amplification  of  an  original  P,Tn3  ;  3512711  is  a  gloss. 
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And  made  it  bring  forth  and  sprout  and  give  seed,1 
55:ii   So  My  word,2  that  goeth  forth  from  My  mouth,2 

Will  not  return  unto  Me  empty, 

Except  it  hath  accomplished8  what  I  please, 
And  it  hath  prospered  in  the  thing  whereunto  I  sent  it. 

12  For  with  joy  will  ye  go  forth, 

Amidst  shouts  of  welfare4  from  the  mountains  will  ye  be  conducted  ; 
And  the  hills  will  break  forth  in  ringing  cries? 

And  the  trees*'  of  the  field  will  clap  their  hands; 
13  Instead  of  the  thorn  will  be1  the  fir  tree, 

Instead  of  the  briar  will  be1  the  myrtle  tree; 
And  it  u-ill  be  to  YaJuveh  for  a  name, 
Arid  for  an  everlasting  sign  that  cannot  be  cast  off.* 

PART  V 

58:1   Proclaim"  with  the  throat,  spare  not, 
As  a  trumpet  lift  up  thy  voice, 
And  declare  to  My  people  their  transgressions, 
And  to  the  house  of  Jacob  their  sin. 

2  Yet  day  by  day  they  seek  Me, 
And  in  knowing  My  ways  delight, 

As  a  nation  that  10  did  righteousness, 
And  the  judgment  of  their  God  forsook  not. 

They  ask  Me  righteous  judgments,11 
In  drawing  near  to  God  they  delight. 

3  '"Why  do  we  fast"  (they  say)  "and  Thou  seest  not, 
Afflict  ourselves  and  Thou  knowest  not  ?  " 

In12  the  day  of  your  fast  ye  find  pleasure,13 
DH51  yit     is  a  gloss  of  amplification. 

2!~PrP  and  "ITDX  are  glosses,  destroying  the  measure. 
i  explanatory  gloss,  against  the  measure. 

longs  to  the  second  line  by  measure  and  parallelism;  mblE  must  then  be 
given  a  meaning  to  correspond  ;  that  can  only  be  a  shout  of  welcome;  cf.  Ps.  122  :  7,  8. 

5  DD'OBb  is  an  explanatory  gloss.  <>  ̂D  is,  as  often,  an  expansive  gloss. 

"The  verbs  H5y  are  an  unnecessary  explanation,  against  the  measure. 
8  The  pentameter  poem  begins  again  in  chap.  56.    The  trimeter  is  not  resumed  till 

chap.  58. 

9  1  see  no  sufficient  reason  for  separating  this  chapter  from  the  poem.    The  measure 
and  strophical  organization  are  the  same;  and  there  is  nothing  in  the  piece  unsuited  to  the 
situation  of  the  exilic  community. 

10  "T1EX  a  gloss,  impairing  the  measure. 
11  This  is  a  phrase  of  Ps.  119:62,  106,  164,  but  not  in  itself  a  late  term.    Judgments  is  an 

early  term  for  legal  decisions  of  the  Law. 

12  "jH  is  an  emphatic  gloss. 
13  It  is  not  necessary  to  give     £n  the  late  sense  of  business  ;  cf.  53  :  10. 
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And  all  your  toilers1  press; 
58:  4  Lo,  for  strife  and  contention  ye  fast; 

And  to  smite  with  the  fist  of  wickedness. 

Ye  shall  not  fast  as  today, 
To  make  your  voice  to  be  heard  on  high. 

5  Is  it  like  this,2  the  fast  that  I  choose, 
A  day  for  one3  to  afflict  himself? 
Is  it  to  bow  down  as  a  rush  his  head, 
And  sackcloth  and  ashes  spread? 
Is  it  this  (ye)  call  a  fast, 
And  a  day  of  acceptance  to  Yahweh? 

6  (Thus  saith  Yahweh):4 
Is  not  this  the  fast  I  choose, 
To  loose  the  bonds  of  wickedness, 
To  undo  the  bonds  of  the  yoke, 
And  to  let  the  oppressed  go  free, 
And  that  ye  break  every  yoke  ? 

7  Is  it  not  to  deal  thy  bread  to  the  hungry, 

And  that  ye  bring  the  wandering  home?5 
When  thou  seest  one  naked  thou  shouldst  clothe  him, 
And  from  thy  flesh  thou  shouldst  not  hide  thyself; 

8  Then  will  thy  light  break  forth  as  dawn, 
And  thy  restoration  speedily  sprout  forth; 
And  thy  righteousness  shall  go  before  thee, 

And  the  glory  of  Yahweh  bring  up  the  rear;6 
9  Then  wilt  thou  call  and  Yahweh  will  answer, 

Thou  wilt  cry  out  and  He  will  say,  "  I  am  here." 
If  thou  wilt  remove  from  thy  midst  the  yoke, 
The  putting  forth  of  the  finger  and  speaking  trouble, 

10  Wilt  bestow  on  the  hungry  their  desire, 
And  the  desire  of  the  afflicted  wilt  satisfy, 
Thy  light  will  rise  in  darkness, 
And  thy  glory  will  be  as  the  noonday, 

11  And  Yahweh  will  guide  thee  continually, 

And  satisfy  thy  desire  in  scorched  places.7 

is  a.  A. ;  'your  toilers,'  BDB,  Lexicon, 
is  an  unnecessary  explanatory  gloss. 

3mj5  is  an  explanatory  gloss,  against  the  measure. 

4  (5  has  Aeyei  /ciipios,  after  «'f eAefa/u.iji',  but  it  comes  better  at  the  beginning  of  the  strophe, 
and  is  needed  to  complete  the  strophe. 

is  an  explanatory  gloss  to  Q^Tl"T)2  ,  making  line  too  long. 
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Then  will  (Yahweh)1  brace  up  thy  strength, 
And  thou  wilt  be  as  a  watered  garden, 

And  as  a  spring  of  (living)"  waters, 
Whose  waters  fail  not. 

58:12   And  they  shall8  build  the  old  wastes, 
The  foundations  of  the  generations  will  raise  up, 
And  thou  wilt  be  called  the  waller  up  of  the  breach, 

The  restorer  of  paths  to  dwell  in.4 

6i:i    The  Spirit  of  Yahweh5  is  upon  me, 
Because  that  Yahweh  hath  anointed  me; 
To  preach  good  tidings  to  the  meek  He  hath  sent  me, 
To  bind  up  the  broken  hearted, 
To  proclaim  liberty  to  the  captives, 
And  deliverance  to  them  that  are  bound, 

2  To  proclaim  the  acceptable  year  of  Yahweh, 
And  the  day  of  vengeance  of  our  God; 

To  comfort  all  that  mourn, 
3  To  provide  for  the  mourners  of  Zion, 

To  give  to  them  a  head-dress, 
Instead  of  ashes,  the  oil  of  joy, 
Instead  of  mourning,  the  garment  of  praise, 
Instead  of  a  spirit  of  faintness, 

To'1  be  called  terebinths  of  righteousness, 
The  planting  of  Yahweh  to  beautify  Himself. 

4  And  they  will  build  the  old  wastes, 
They  will  raise  up  the  former  desolations, 
And  they  will  repair  the  waste  cities, 

The  desolations  of  generations  erect.7 
5  And  strangers  will  feed  your  flocks,8 

And  aliens'  sons  will  be  your  plowmen  and  your  vine-dressers; 
6  But  ye  will  be  called  the  priests  of  Yahweh, 

Ministers  of  our  God,  will  it  be  said.9 
is  needed   for  measure  and  is  almost  necessary  at  the  beginning  of  a  new 

strophe. 

SQI^n  is  needed  for  measure.  3  "pJ'Q  is  an  unnecessary  gloss. 
*  Vorsos  13  and  U,  as  Koppe,  al.  have  observed,  are  a  late  gloss,  adding  something  of  a 

different  nature  after  the  climax  has  been  reached.  This  is  followed  by  chap.  59,  which  is  a 
post-ezilic  piece,  and  chap.  60,  which  belongs  to  the  pentameter  poem.  The  trimeter  poem 
is  resumed  in  chap.  61. 

,   Qre  and  gloss,  not  in  <GF,   Luke  4:  18. 

'   textual  error  for  infin.  abs-.,  as  often  in  Hebrew  literature. 

is  out  of  place  at  the  beginning  of  verse  5;   it  is  needed   here   as  Hipli., 

8TranBpose  Q1"1T  and  l^Tl  .  9DSb   is  an  explanatory  gloss. 
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Ye  will  eat  the  riches  of  the  nations, 
And  in  their  glory  will  ye  pride  yourselves, 

61:  7  For  your  shame  ye  will  have  double;1 
8  And  I  will  make  an  everlasting  covenant, 

9  And  (your)1  seed  will  be  known  among  the  nations, 
And  (your)1  offspring  among  the  peoples, 
All  that  see  them  will  acknowledge  them, 
That  they  are  the  seed  that  Yahweh  hath  blessed. 

10  I  will  greatly  rejoice  in  Yahiveh, 
My  soul  icill  be  joyful  in  my  God, 
For  He  hath  clothed  me  in  garments  of  salvation, 
He  hath  covered  me  with  a  robe  of  righteousness; 

As  a  bridegroom  putteth  on  a  priest's  turban, 
And  as  a  bride  adorneth  herself  iv  it  h  her  jewels; 

11  As  the  earth  bringeth  forth  her  increase, 

As  a  garden  causeth  that  which  is  planted  therein  to  spring  forth.2 

THE  PENTAMETER  POEM 

PART  I 

40:  1   Comfort  ye,  comfort  ye  My  people,  saith  your  God, 
2  Speak  unto  the  heart  of  Jerusalem,  and  proclaim  unto  her, 

That  her  warfare  is  accomplished,  that  her  iniquity  is  discharged; 
That  she  hath  received  from  the  hand  of  Yahweh  double  for3  her 

sins. 

3  Hark!  one  proclaiming,  "  In  the  wilderness  clear  the  way  of  Yahweh, 
Level  in  the  desert  (for  Yahweh),4  a  highway  for  our  God. 

4  Let   every  valley  be  lifted  up,  and  every  mountain  and  hill  be 
depressed, 

And  let  the  crooked  place  become  straight,  and  the  rugged  place 
a  plain, 

5  And  the  glory  of  Yahweh  will  be  revealed,  and  all  flesh  will  see,"5 
For  the  mouth  of  (Adonay)0  Yahweh  hath  spoken. 

6  Hark!  one  saying,  "Proclaim,"  and  another7  saying,  "What  shall  I 

proclaim  "  ? 
1  The  change  to  third  person  in  76  indicates  a  gloss,  which  extends  to  8rf.    It  also  occa 

sioned  the  change  from  second  to  third  person  in  9. 

2  The  closing  couplet  is  an  interpreting  gloss. 

3vD  is  an  amplification,  against  the  measure. 
is  needed  for  measure  before  the  caesura, 

an  amplification,  against  the  measure. 

11  "CIX  .  usual  in  this  poem  with  niPP  in  such  phrases,  is  here  needed  for  measure. 

7  "V2X  .  massoretic  error  for  TJQS5  ,  as  previous  participle,  and  so,  one  saying,  another 
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"All  flesh  is  grass,  and  its  (splendor)1  as  the  flower  of  the  field; 
40:  8   (Surely)^  the  grass  withereth,  the  flower  fadeth; 

But  the  word  of  (Yahweli)3  our  God  standeth  forever." 
9   Upon  a  high  mountain  go  up,  thou  that  bringest  good  tidings  to4 Zion; 

Lift  up  with  power  thy  voice,  thou  that  bringest  good  tidings  to4 
Jerusalem; 

Lift  up,  fear  not,  say  to  the  cities  of  Judah, 
10  Behold  your  God,  behold  Adonay  Yahweh, 

As  a  strong  one  He  cometh,  with  His  arm  ruling  for  Him; 
Behold,  His  wage  is  with  Him  and  His  recompense  before  Him. 

11  As  a  shepherd  He  will  feed  His  flock,  with  His  arm  gather  it, 

The  lambs  in  His  bosom  •'  He  will  lift  up,  those  that  give  suck  He 
leadeth.6 

4i:ii   They7  shall  be  shamed  and  they  shall  be  confounded,  they  that  are 
incensed  against  thee; 

They  shall  be  as  nothing  and  they  shall  perish,  the  men  of  thy 
strife; 

12  Thou  wilt  seek  them  and  thou  wilt  not  find  them,  the  men  of  thy 
contention; 

They  shall  be  as  nothing,  and  as  a  thing  of  naught,  the  men  of  thy 
battle; 

13  For  I,  Yahweh,  thy  God,  am  He8  that  holdeth  thy  right  hand, 
He  that  sayeth  to  thee,  "Fear  not,  I  do  help  thee; 

14  Fear  not,  thou  worm  Jacob,  ye  men  of  Israel, 

I  do  help  thee,fl  even  thy  Redeemer,  the  Holy  One  of  Israel."10 

1  TlDn  i  error  for  1T"in  ,  used  of  trees  elsewhere  ;  2D  i  as  often,  a  gloss  of  exaggera tion. 

-  2yn  T^Sn  IDX  spoils  the  measure,  is  an  explanatory  gloss  (so  Duhm,  Marti) ;  but 

"pX  is  characteristic  of  this  prophet.  It  belongs  with  T2Zn  TCI"1  in  8'  to  complete 
the  measure.  The  line  -p£  ̂   TSn  TL'3">  came  into  la  by  dittography,  and  is  absent from  (5,  which  also  has  not  76.  In  all  this  (5  is  certainly  correct,  for  there  is  no  room 
for  this  material  in  the  strophe. 

srPiJT  is  required  for  good  measure. 

4  "T3E  and  S'lb'lE'lT"1  are  not  in  apposition  with  PITCH'S  <  but  there  is  an  objective 
construct  relation  ;  so  Lowth. 

5  Ip^rQl  i  by  an  error  in  the  interpreting  of  the  connection,  for  IplHQ  • 
6  These  two  lines  are  apart  from  previous  strophe.    They  either  represent  a  strophe 

which  has  been  omitted  in  the  combination,  or,  more  probably,  are  the  introductory  lines 
missing  to  this  strophe,  though  the  two  are  now  separated  by  the  first  section  of  the 
trimeter  poem,  40: 12 — 41 : 10;  see  p.  69. 

7  "jH  i  emphatic  gloss. 

sp'vrn'Q  should  have  the  article  as  TCXH- 
9  mrP  DXZ  is  a  gloss,  destroying  the  measure. 

i"The  trimeter  poem  now  begins,  and  continues  through  41 : 15 — 42:13;  see  p.  72. 
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42:14  I  have  been  long  time1  silent.     SJiall  I  be  still,  shall  I  restrain 
myself? 

As  a  woman  in  labor  icill  I  groan,2   will  I  gasp,  will  I  pant 
together ; 

15  I  will  lay  iL'aste  mountains  and  hills,  and  all  their  herbage  dry  up. 
And  make  rivers  into  coasts,  and  pools  will  I  dry  up, 

16  And  lead  the  blind  in  a  way  they  know  not, 

In  paths  they  know  not  will  I  make  (them}  tread.3 

I  will  make  darkness  into  light,*  and  rugged  places  into  a  plain;7' 
These  things  I  do  with  them,  and  I  have  not  forsaken  them. 

IT    They  are  thrust  back  with  shame,  they  that  trust  in  graven  images, 

They  sJiall  be  ashamed6   that  say   to   molten    images,  "  Ye   are 

our  gods."1 PART  II 

44:24  Thus  saith  Yaliweh,  thy  Redeemer,  He  that  formed  thee  from  the 
womb : 

I  am  Yaliweh,  Maker  of  all  things,  that  stretched  forth  the  heavens; 

Alone8  I  was  He  that  spread  abroad  the  earth.    Who  was  with  Me? 

25  He  that  frustrated  the  signs  of  praters,9  and  diviners  maketh  mad; 
That  turneth  the  wise  men  backward,  and  their  knowledge  maketh 

foolish; 

26  That  confirmeth  the  word  of  His  servant,  and  his  counsel1"  per- 
f  ormeth ; 

That  sayeth  of  Jerusalem,  "She  shall  be  inhabited11  and  her  temple 

I  will  establish;" 
That  sayeth  of  the  cities  of  Judah,  "  They  shall  be  built,  and  her 

wastes  I  will  raise  up;" 

27  That  sayeth  to  the  deep,12  "Be  dry,  and  thy  streams  I  will  dry  up;" 
2x   That  sayeth  to  Cyrus,  "My  shepherd,  and  My  pleasure ll!  will  he 

perform." 1  For  Dbiya  road  25127  'ft  ,  in  order  to  got  two  tones. 

»•  A-;  BDH,  Lexicon,  'groan.' 
1"!"!^  for  CD"mi?,  to  complete  the  measure. 

is  an  expansive  gloss.  •>  Cf.  10 :  i. 

''ITCIS'1  has  boon  attached  to  the  preceding  verbs  in  a  prosaic  manner,  as  often,  by  a 
copyist,  at  the  expense  of  the  measure. 

"  The  trimeter  poem  now  follows,  and  continues  through  42 : 18 — 44 :  23 ;  see  p.  75. 

s'H^'1;  goes  with  tiiis  line,  and  not  with  the  previous  one  as  in  MT. 
^D^Si  n.  m.  pi,,  'praters,'  false  prophets;   elsewhere  in  this  sense  Jer.  50:36,  and  in 

the  sense  of  'empty,  idle  talk '  Is.  16 :  fi ;  Jer.  48 : 30 ;  Job  11 :  3. 

K'Read  IP 27  instead  of  "PDiOE   P237 ,  which  is  too  long  for  the  measure, 
n  The  line  is  defective  here.    Its  true  complement  is  28,  HC'P   bsTH  ;  only  it  should 

correspond  with  the  synonymous  line  and  be  "ICX  •    The  hist  line,  which  distinguishes  the 
strophe,  was  added  as  a  climax  with    T52^b    for    TQXH,    dependent  upon  Cyrus,  and 
n:np  for  minp . 

12  t~lbl3l  »•  ̂ M  error  for  n^lilS  •  1;i  5D  i  as  often,  an  expansive  gloss. 
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45:1   Thus  saith  Yahweh  (the  true  God)1  to  His  anointed,  Cyrus, 
Whose2  right  hand  I  have  holden  to  subdue  before  him  nations,' 
To  open4  the  two-leaved  door  and  gates  that  cannot  be  shut: 

2  I  before  thee  will  go  and  (the  mountains)5  will  make  level, 
Doors  of  bronze  will  I  break  and  bars  of  iron;6 

3  And  I  will  give7  treasures  of  darkness  and  treasures  hidden  in  secret 
places; 

That  thou  mayest  know  that  I  am  Yahweh, 

He  that  calleth  (thee)*  by  thy  name,  the  God  of  Israel; 
4  For  the  sake  of  Jacob  My  servant  and  Israel  My  chosen, 

I  proclaimed  thy  name,  and  have  given  thee  thy  title,9  though  thou 
didst  not  know  Me. 

5  I  am  Yahweh,  and  there  is  none  else,  beside  Me  there  is  no  God. 

(I  proclaim  thy  namelu  and  give  thee  thy  title),  though  thou  dost  not know  Me, 

6  That  they  may  know  from  sunrise  and  from  sunset, 
That  there  is  none  beside  Me,  I  am  Yahweh  and  there  is  none  else; 

i   (I)1'  that  form  light  and  that  create  darkness, 
(I)11  that  make  peace  and  create  distress, 
I,  Yahweh,  that  do  all  these  things. 

8   Drop  down  ye  heavens  from  above,  and  let  the  skies  pour  down 
righteousness, 

Let  the  earth  open,  (that)  salvation  and  righteousness  (may  shoot 

forth)12 Let  it  cause  them  to  sprout  forth  together;  I,  Yahweh,  have  created 

it.13 
,  needed  for  measure. 

2  "ItCX  i  a  gloss,  as  often. 

3nnEi?  D'O^'Q  "CrTGI  is  an  expansive  gloss,  changing  the  construction  of  the 
sentence. 

4  "PISb  ,  a  repetitious  gloss. 

n,  error  for  n^llH ,  <5,  Lowth. 

,  an  interpretative  gloss. 

7>]b,  gloss. 

8*lb  .  needed  here  for  measure  rather  than  in  4. 

91  consec.  is  necessary  here  after  S"lpS1  • 
10  This  line  is  defective.    It  seems  to  bo  a  reiteration  of  ib;  in  that  case  it  seems  proper 

to  add  TEED  Sips  ,   find  to  regard  ~"V7SX  as  an  error  for  "3DX  • 
11  Another  tone  is  needed  for  measure,  probably  1*X  ,   which  would  be  an  appropriate 

emphasis  in  those  two  linos. 

12>nD"1>1  cannot  be  satisfactorily  explained;  it  is  probably  an  error  for  lrn2"H  ,  with 
1  subordinate;  so  Marti. 

13  The  suff.  "p  is  a  misinterpretation,  referring  to  Cyrus  ;  the  original  was  doubtless,  at 
often,  without  suffix. 
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45:  9   Woe  to  one  that  striveth  with  Him  who  formed  him — a  potsherd 
among  the  potsherds  of  earth ! 

Shall  one1  say  to  Him  that  formed  him,  "Why2  makest  Thou  Thy 
work  without  power?"3 

10  Shall  one  say  to  a  father  "Why2  begettest  thou,"  and  to  a  mother 
"  Why  travailest  thou  ?" 

11  Thus  saith  Yahweh,  the  Holy  One  of  Israel,  He  that  formed  thee, 

The  former  things  thou  mayest4  ask  Me,  and  concerning5  the  work 
of  My  hands  thou  mayest  command  Me; 

12  I  have  made  the  earth,  and  man'1  I  created; 
My7  hands  stretched  out  the  heavens,  and  their  host  I  commanded; 

is   I  have  raised  him  up  in  righteousness,  and  his5  ways  I  will  level, 
He  shall  build  My  city  and  My  captives  set  free, 

Xot  for  price,'1  saith  Yahweh  Sabaoth. 

14   Thus  saith  Yahweh:10    The  toil  of  Egypt  shall  be  thine,11 

And  the  traders1'2  of  Gush  after  thee  will  go  in  chains,13 
And  the  Sabeans,  men  of  stature,  unto  thee  will  come; 

They  will  come  over,14  and  unto  thee  will  bow  down,  and  unto  thee 
will  supplicate: 

"Surely  in  thee  is  'El,  and  there  is  no  one  else,  no  god." 
is   Surely  an  'El  that  (giveth  shelter)  is  the  God  of  Israel,15 

I  "T52n  is  a  gloss  of  interpretation,  making  the  lino  too  long. 

2JT/C  liero  is  not  'what '  but  '  why.1 

32"'T1  "pX  is  used  in  the  figurative  sense ;  "ib  is  a  gloss  of  interpretation.  Thosovoral 
emendations  suggested,  based  on  the  ordinary  meaning  of  2"1""1 ,  are  awkward  and 
difficult. 

*"1"5S$'C  is  an  error  for  III^STTP  ;  so  Hitzig,  Cheyne,  Driver,  Marti,  in  accordance 
with  the  verb  that  follows;  the  initial  P  was  omitted  by  haplograpby. 

'"^12  ̂   is  an  expansive  gloss  (so  Dulim,  Clieyne,  Marti),  making  the  line  too  long. 

TPjy  or  T^-Q  must  bo  a  gloss,  for  the  Hue  is  too  long;  probably  the  former,  for 
there  are  two  verbs  in  the  parallel  lino. 

7  "C5?  is  an  emphatic  gloss,  making  one  tone  too  many. 
85D  -   a  gloss  of  intensification,  as  often. 

9  "ITCH  iWl  is  a  glo.-s  of  amplification,  destroying  the  measure. 

i»2a/3aw0  of  (5  makes  the  line  too  long,  though  adopted  by  Duhin.  Choyne,  Marti. 

II  The  difficulty  of  these  verses  is  due  to  the  prosaic  combination  of  the  subjects,  which 
wore  originally  in  synonymous  lines;  these  I  restore  to  their  proper  poetic  position. 

12"inD   is  a  massoretic  error  for  "Hub  ,  'traders,'  as  the  verb  requires. 
13  As  in  (G,  attached  to  this  verb,  not  to  the  following  as  in  MT. 

UThis  verb  is  required  for  measure,  as  $1  <&R  Theod. ;  though  omitted  by  Duhm 
Cheyno,  Marti,  after  ffiSA<'- 

15nPX  -  $  G,  is  a  gloss  of  interpretation,  disturbing  to  the  thought  and  the  measure. 

The  latter  difficulty  is  not  removed  by  T^nX  ,  suggested  by  Klostermann,  Cheyno,  Marti. 

yilTi'C  is  not  in  GH,  and  is  omitted  by  Dulim  ;  but  it  is  in  &$W.  There  seems  no  especial 
propriety  for  its  use,  although  it  will  not  disturb  the  measure  if  we  connect  p5<  and  bX 
as  one  tone.  This  does  not,  however,  commend  itself.  "IPPC'E  Hitlipa.  '  one  hiding  Him 

self.'  gives  a  majestic  thought,  more  appropriate,  however,  to  the  theodicy  of  Job,  than  to 
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45:16  They  shall  be  ashamed,  and  indeed  confounded,  all  that  rise  up 

against  Him;1 
Together  they  are  gone  into  confusion,  the  gravers  of  images. 

n   Israel  is  saved  by  Yahweh  with  an  everlasting  salvation. 
Ye  shall  not  be  ashamed,  and  ye  shall  not  be  confounded,  unto  ever 

lasting  perpetuity. 

is   Thus  saith  Yahweh,  Creator  of  the  heavens,2 
He  that  is  God,  Former  of  the  earth  and  its  Maker, 

He  that  established  it,  not  as  a  waste  created  it, 

To  be  inhabited  formed  it,  I,  Yahweh,  than  whom  there  is  none  else:3 
19  Not  in  secret  did  I  speak,  in  a  place  of  a  land  of  darkness, 

I  said  not  to  the  seed  of  Jacob,  "In  a  waste  seek  Me." 
I,  Yahweh,  am  one  that  speaketh  what  is  right,  that  declareth  equi 

table  things. 

20  Assemble  yourselves  and  come,  draw  near  *  the  escaped  of  the  nations. 
They  have  no  knowledge,  that  carry  the  wood  of  their  graven  images, 

And  they  that  make  supplication  unto  a  god  that  cannot  save. 

21  Declare  ye,  and  bring  them  near,  yea,  let  them  take  counsel  together; 
Who  hath  made  this  heard  from  ancient  times,  from  of  old  hath 

declared  it? 

Is  it  not  I,  Yahweh,  than  whom  there  is  no  God  else  beside  Me, 

A  righteous  God  and  Savior,  than  whom  there  is  none  else? 
22  Look  unto  Me  and  be  saved,  all  the  ends  of  the  earth, 

For  I,  God,  than  whom  there  is  none  else,  by  Myself  have  sworn;5 
23  That  which  is  right  has  gone  forth  from  My  mouth,  a  word  not  to 

return, 

That  to  Me  every  knee  shall  bow,  every  tongue  shall  swear  (saying), 

24  "  In6  Yahweh  are  righteous  deeds  and  strength,  unto  whom  men  shall 

come,7 
our  prophet,  whose  God  is  a  God  revealing  and  glorifying  Himself.  There  has  probably 

been  a  dittography  of  fl  ,  and  we  should  read  "IDD'E  and  then  we  get  the  appropriate 
idea  of  a  God  '  giving  shelter'  to  His  people. 

1  ffi  TravTf;  oi  ii'TiKfi^evoi  O.VTU  implies  T^Qp  ̂3  .  which  is  doubtless  correct  (so  Duhm) ; 

the  p  and    "p    have  been  omitted  between    b    and    T3  *   and  so    Q^D  of  $   arose.    The 

TDTCnprra    bD    of  Cheyno  is  too  long  for  the  measure,   and  could  not  have  been  easily reduced  to  BxD  • 

2  These  lines  are  all  good  pentameters.    Difficulty  is  found  by  Duhm,  Cheyne,  Marti 
because  of  misinterpretation. 

3  This  is  a  relative  clause.  4  TITT  is  a  gloss  of  intensification. 

5>iriymC!   "O  belongs  by  measure  to  this  line,  not  to  the  nezt  as  in  MT;  but  it  is 
necessary  to  explain  the  previous  clause  as  relative,  and  this  line  as  introducing  the  next. 

6  Verse  24  is  disturbed  at  the  beginning  by  "V08  "^  ,  which  is  a  conflation  of  two 

readings,  "ITflSb  and  "YOST  ,  both  of  which  glosses  are  implied  by  the  context,  for  these 

two  lines  are  words  of  those  that  come  to  Yahweh.  "J^  is  also  a  prefix  of  intensification. 

7 11  3"nn:n  bD   Id'1"!  is  a  gloss  from  41 :  ll. 



CHAELES  AUGUSTUS  BKIGGS  99 

45:25   In  Yahweh  will  be  justified  and  will  boast  themselves  all  the  seed 

of  Israel." l 

48:17    Thus  saith  Yahweh,  thy  Redeemer,  the  Holy  One  of  Israel, 

I  am  Yahweh  thy  God,2  that  leadeth  thee  in  the  way, 

is  And  thy  peace*  shall  be  as  a  river,  and  thy  righteousness  as  the 
waves  of  the  sea, 

19  And  as  the  sand  shall  be  thy  seed,  and  the  offspring  of  thy  bou-els ; 4 

It  will  not  be  cut  off,  and  the  name5  ifill  not  be  destroyed  from 
before  Me, 

20  Go  forth  from  Babylon,  flee  from  the  Chaldeans  icith  the  voice  of 
shouting, 

Declare  ye,  make  it  heard,6  bring  it  forth  unto  the  ends  of  the  earth,1 
"  Yahu-eh  hath  redeemed  Jacob,8  they  do  not  thirst; 

21  In  the  wastes  He  made  them  go,  water  from  the  rock  He  made  flow, 

And  He  cleft  the  rock  and  the  waters  gushed  out  for  them"g'w 

PART  III 

49:14   And  she  said,11  "Yahweh  hath  forsaken  me,  and  Adonay  hath  for 

gotten  me," is   Can  a  woman  forget  her  suckling  child,  that  she  should  not  have 
compassion  on  the  sou  of  her  womb? 

Yea,  these  may  forget,  yet  will  I  not  forget  thee; 

16  Behold,  upon  my  palms  I  have  graven  thee,  thy  walls  are  before  Me.12 

iThe  trimeter  poem  is  resumed  in  chap.  46;  see  p.  81.  Chap.  47  is  an  independent 
taunt  song;  see  p.  82.  The  trimeter  poem  is  resumed  in  chap.  48,  and  continues  through 
verses  1-16. 

a  gloss  from  the  same  hand  as  Tll^'Q?  PSTUpn  X15 ,  18a  ; 
these  betray  a  later  conception  of  Yahweh  as  teacher,  and  impair  both  lines.  "|blH  was 
added  in  the  same  spirit. 

3"irP"l  is  an  error  for  ̂ rp"!  ;  so  also  in  19. 

4"PPy)2D  *pyiQ  makes  the  line  too  long.    The  latter  is  o.  A.,  and  seems  to  be  ditto- 
graph  of  the  former. 

5  TEd  £*  "{'QTD  •    As  usual  in  such  cases  both  suffixes  are  interpretations  of  a  noun 
without  suft'. 

(;rXT  makes  the  line  too  long;  it  was  needless. 

7  TTQX  is  as  usual  in  such  contexts  a  gloss. 

s"HSy  does  not  suit  the  plural  verb  and  is  a  needless  explanatory  gloss.    "IfctOS  fcibl 
belongs  with  this  line,  not  with  the  next  as  in  MT. 

<J  ITSb  belongs  to  the  last  line,  and  not  to  the  previous  one  as  in  MT. 

10  Verse  22  is  the  refrain  of  the  final  work,  when  its  three  great  sections  had  been  con- 
solidated.    The  trimeter  poem  is  then  resumed,  and  continues  through  49:1-13;  see  p.  84. 

11  "iT^Z  is  an  explanatory  gloss,  making  the  line  hexameter. 

12  "Plan  is  a  gloss  of  emphasis. 
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49:1?   Thy  (builders)1  make  haste,  thy  destroyers2   from  thee  shall  go 
forth. 

is   Lift  up  round  about  thine  eyes,  and  see,  all  of  them, 

They  do  gather  together,  they  are  come  to  thee,  (all  of  them),3  as  I 

live;4 With  all  of  them5  as  an  ornament  wilt  thou  clothe  thee,  and  gird 
thee  as  a  bride. 

19  For  thy  desolate  places  and  thy  wastes  and  thy  land  of  ruins  — 

Now5  shalt  thou  be  too  straight  for  the  inhabitants,  and  they  that 
swallowed  thee  up  will  be  afar  off. 

20  Again  will  they  say  in  thine  ears,  the  children  of  thy  bereavement, 

"The  place  is  too  straight  for  me,  give  place  that  I  may  dwell;" 
21  And  thou  wilt  say  in  thine  heart,  "' Who  hath  born  me  these? 

Seeing  I  am  bereaved  and  barren,"  these,  who  hath  brought  them 
up? 

Behold  I  was  left  alone,  these,  where  were  they?" 

22  (For)  thus  saith  Adonay,  Yahweh,  (thy  Savior):7 
Behold,  I  will  lift  up  unto  the  nations  My  hand, 

(Behold),8  unto  the  peoples  will  I  raise  My  banner.9 
23  And  kings  will  be  thy  nursing  fathers,  and  their  princesses  thy 

nursing  mothers,1" 
And  thou  wilt  know  that  it  is  I,  Yahweh,  in  whom  they11  that  hope 

will  not  l^e  ashamed. r2 

I  7p!3  error  for  ?p "3, ,  as  (5  17  &,  Saadia,  Lowth,  Eichhorn. 

2*l*Q*Hni2  is  a  dittograph  of  "pOin^S  .  which  alono  suits  the  measure. 

32^3  is  needed  for  measure  in  this  lino,  and  is  favored  by  its  use  in  the  previous  and 

following  lines. 

if'tin*'  QX2  is  here,  as  often  in  this  prophet,  a  gloss. 

•">13  is  dittograph  of  3  in  253  ;   so  also  13  in  19  after  the  suff.  ̂   . 

finHlC1  7"123  is  an  expansive  gloss,  destroying  the  measure. 

7  This  line  needs  two  tones;   probably  the  introductory  "13  was  lost  by  haplography 

before  J~O  i  *md  "JlP^'liJI'Q  >  a  usual  term  in  such  phrases. 

8  These  two  linos  cannot  be  trimeters  on  account  of  71*71  in  the  first  lino  and  5X1  in 
the  second.    As  they  stand  in  It?  they  are  tetrameter;  but  that  is  impossible  in  the  context. 

It  is  easiest  to  regard  them  as  pentameter,  by  separating  5i?  from  3^1  j  as  a  separate  tone, 

and  prefixing  !"£!"!  to  the  second   line.    Only  in  this  way  can  we  complete  this  strophe 
properly.    It  has  been  confused  by  its  connection  with  the  trimeter  glosses.    The  same  idea 

is  in  the  pentameter  refrain  62:12. 

9  Two  trimeter  lines  of  gloss  follow,  with   the  late  word   'jfiHi  elsewhere  Neh.  5:13, 
Ps.  129:7. 

i°Two  trimeter  lines  follow  which  represent  the  haughty,  vindictive  temper  of  later 

Judaism,  entirely  out  of  accord  with  the  ideas  of  the  noble-minded  author  of  this  penta 
meter. 

II  TtL'X  i  interpretative  gloss.    The  relative  clause  is  sufficiently  distinct  without  it. 

12  Verses  24-2-5  are  a  gloss  of  a  vindictive  character,  like  23?>,  not  at  all  in  tho  spirit  of  our 

prophet. 
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50:  i   Thus  saith  Yahweh,  thy  Kedeemer,  the  mighty  One  of  Jacob:1 
"  Where  then  is  the  bill  of  divorce  of  your  mother,  wherewith  I  put 

her  away;"1 
Or  which  of  My  creditors  is  it  to  whom2  I  sold  thee? 
Behold,  for  your  iniquities  were  ye  sold,  and  for  your  transgressions 

was  she  put  away.3 
2  \Vherefore  I  came  and  there  was  none,   I  called  without  one  to 

answer.4 
Is  the  hand  of  (Yahweh)5  so  much  shortened  that  it  cannot  ransom, 
Or  is  there  not  in  (Yahweh)5  power  to  deliver? 
By0  My  rebuke  I  dry  up  the  sea,  rivers7  of  the  wilderness, 
Their  fish  stink,  because  there  is  no  water,  and  die  of  thirst. 

3  I  clothe  the  heavens  with  blackness,  and  sackcloth8  their  covering." 
4  Adonay  Yahweh  hath  given  me  the  tongue  of  the  taught, 

To  know  in  season,9  a  word  He  stirreth  up  for  me. 
In  the  morning1"  He  stirreth  up11  for  me  to  hear  as  the  taught, 

5  Adonay  Yahweh  hath  opened  for  me  an  ear, 
And  I  do  not  rebel,  backward  I  do  not  turn. 

6  My  back  I  have  given  to  the  smiters,  and  my  cheek  to  them  that 
pluck  out  the  beard, 

My  face  I  have  not  hid  from  shame  and  spittle. 

7  (Behold)  12  Adonay  Yahweh  is  helper  to  me, 
Therefore13  I  have  put  my  face  as  a  flint,14 
And  I  know  that  I  shall  not  be  ashamed,  I  shall  not  be  confounded. 

belongs  in  this  line.  ;md  not  in  the  previous  chapter  as  in  $1. 

"V£S$  is.  as  ofton,  a  prosaic  addition,  impairing  the  measure  of  both  lines. 

3D2T2X  is  an  explanatory  gloss,  at  the  expense  of  the  measure. 

1  with  "pi?  in  this  line,  assimilation,  against  the  measure. 

5  "HI  for  riirP  T  ,  required  by  measure  ;  so  *Q  foe  JTirPS  • 

6  'jH  is  an  emphatic  gloss,  against  the  measure. 
7  2vu?X  makes  the  line  too  long;  it  is  an  erroneous  interpretation,  against  the  context; 

m  is  a  second  object  to  ̂ "IPIX   and  should  be  in  the  construct  state,  not  absolute  as in  MT. 

S2"1CX  is  a  gloss,  making  the  pentameter  into  a  hexameter. 

9myb  «•  A.,  error  for  fl^b  of  (5,  parallel  with  Ipin?  ;  so  Oort.    Moreover,  C13/1   Jntf 
is  not  in  (5,  but  rov  yi'wvaL  r)viica.  Sfi  fine'iv  \6yov.   iQrjKtv  IJ.OL  irp<ai.    5™"1   seems  to  be  a  dittography 
of  "pyi,  and  nx  a  later  prosaic  addition  ;  15  should  follow  T3/i  the  first  time  as  well as  the  second. 

10"lpHi  repeated  by  dittography. 
11  "TX  came  in  by  error  from  the  next  line. 

H"!  is  not  appropriate  here;  read  HI!"!  for  measure. 

]3One  "p~b27  is  a  dittograph  —  it  is  used  but  once  in  <5  —  and  T'CbDI   Xy  belongs  to 
the  last  line  of  the  strophe.    It  is  premature  here. 

14KAhallamig  has  two  tones. 
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50:  8   Near  is  He  that  justifieth  me,  who  will  contend  with  me? 

Let  us  stand  up  together,  who  is  mine  adversary  ? : 
9   Adonay2  Yahweh  helpeth  me,  who3  will  condemn  me? 

Behold  all  of  them  as  a  garment  wax  old,  the  moth  shall  eat  them. 
10   Who  is  among  you  that  feareth  Yahweh,  that  hearkeneth  to  His 

voice,* That  doth  walk  in  dark  places  and  have  no  brightness? 
Let  him  trust  in  the  name  of  Yahweh,  and  stay  upon  his  God. 

n "Behold  all  of  ye  that  kindle  fire,  that  (light)  firebrands,5 
Go  ye  unto  the  flame  of  your  fire  and  among  the  firebrands  ye 

kindled; 

From  My  hand  have  ye  this,  in  a  place  of  pain  shall  ye  lie  down." 
51 :  i   Hearken  unto  Me,  ye  that  pursue  righteousness,  ye  that  seek  Yahweh ; 

Look  unto  the  rock  whence  ye  were  hewn,  and  unto  the  quarry6 
whence  ye  wrere  digged, 

2  Look  unto  Abraham  your  father,  and  unto  Sarah  who  bare  you : 

For  wrhen  he  was  but  one  I  called  him,  and  blessed  him7  and  made 
him  many. 

3  For  Yahweh  hath  comforted  Zion,8  all  her  waste  places; 
And  made  her  wilderness  as  Eden,  and  her  desert  as  the  garden  of 

Yahweh ; 

Joy  and  gladness  will  be"  therein,  thanksgiving  and  the  sound  of 

melody.10 
7   Hearken  unto  Me,  ye  that  know  righteousness,  in  whose  mind  "  is 

My  law: 
Fear  ye  not  the  reproach  of  frail  man,  and  at  their  revilings  be  not 

dismayed; 

6  Verily  My  salvation  shall  be  forever,  and  My  righteousness  will  not 

be  dismayed.12 
1  "OX  tOTO  is  an  expansive  gloss,  at  the  expense  of  the  measure. 

2  ",^\  has  come  up  from  the  lino  below. 
3  5$"li"l  is  an  emphatic  gloss,  against  the  measure. 

•»'nny  blp2  makes  the  line  too  long.  It  is  a  mistaken  interpretation  of  "Dlpii  and the  suffix  refers  to  Yahweh.  The  servant  is  not  in  this  context. 

;>  "H-TX'C  is  improbable;  it  is  probably  an  error  for  *H"IX''2  3;  so  Seeker,  Dillmann, 
Duhm,  Cheyne;  BDB.  Lexicon. 

B  nH]5^2  "•  A'>  'excavation,  quarry,'  defined  by  the  gloss  TO  . 
7  The  last  two  verbs  should  be  with  1  consec.,  and  not  simple  *\  as  in  MT. 
S3n2  is  repeated,  against  the  measure. 

9  SWQ"1  i  explanatory  gloss,  against  the  measure. 
10  Verses  4-6  are  a  trimeter  insertion  belonging  to  the  trimeter  poem ;  only  its  last  line 

is  the  proper  conclusion  of  this  strophe,  having  been  transposed  with  the  similar  line  of  the 
other  poem,  now  86;  see  p.  86. 

11  27  is  an  interpretative  gloss. 

12  Verse  8  also  belongs  to  the  trimeter  poem. 
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50:  9   Awake,  awake,  put  on  strength,  arm  of  Yahweh, 

Awake  as  in  days  of  old,  in  generations  of  olden  times! 
Art  Thou  not  that  which  did  tear  in  pieces  Rahab,  that  pierced  the 

dragon  ? 
10  Art  Thou  not  it  that  did  dry  up  the  sea,  the  waters  of  the  great  deep ; 

That  made  the  depths  of  the  sea  a  way  for  the  redeemed  topassover? l 
12   F  am  He  that  comforteth  (thee),3  of  whom4  art  thou  afraid? 

Of  frail  man  that  dieth,  of  a  son  of  man  that  is  given  over  as  grass  ? 

is   And  yet  thou  didst  forget 5  thy  Maker  that  stretched  out  the  heavens 
and  founded  the  earth; 

And  wast  in  dread  continually  all  day  long  because  of  the6  oppressor; 

He  aimed7  to  destroy,  but  where  is  the  fury  of  the  oppressor?8 

n   Arouse  thyself,  arouse  thyself  (Zion),9  rise  up,  Jerusalem, 
Who  hast1"  drunk  at  the  hand  of  Yahweh  the  cup  of  His  fury, 

The  bowl  of  the  cup  of  staggering  hast  drunken,  hast  drained.11 
19  These  two  things  have  befallen  thee,  who  bemoans  thee? 

The  crushing12  of  famine  and  sword,  who13  comforteth  thee?14 
21  Therefore  hear  now,15  thou  afflicted,  drunken,  but  not  with  wine; 

22  Thus  saith10  Yahweh,  thy  God,  that  pleadeth  the  cause  of  His  people ; 
Behold  I  have  taken  from  thy  hand  the  cup  of  staggering, 

The  bowl  of  the  cup  of  My  fury  thou  shalt  not  again  drink,17 
23  And  I  will  put  it  in  the  hand  of  those  that  afflict  thee,18  (in  the  hands 

of  them  that  oppress  thee).19 
I  Verse  11  is  a  marginal  gloss  from  35  : 10. 

s^DIJ?  once  only  in  (5,  the  other  is  a  dittograph,  against  the  measure. 

3  The  suffix  DD  is  an  error  for  "J  ,  sing.    The  £  belongs  with  I^Q ,  as  ITSTQ  . 

4  nX  ig  a  dittograph  of  the  verb  lJ5"Pn  i  and  1  is  an  assimilation  to  the  next  verse. 

5  HlrT1  is  a  gloss,  against  the  measure;  G  6t6v. 

6 Pttn  is  a  gloss,  assimilated  to  the  next  line. 

7  TCS5D  i  gloss  of  interpretation. 

8  Verses  14-16  are  a  composite  gloss  ;  15  from  Jer.  31 :  35.    The  whole  is  out  of  connection, 
and  cannot  be  brought  into  strophical  organization  or  connection. 

9  -pl^  is  needed  for  measure.  10  "Vfc'X  gloss,  as  often. 
II  Verse  18  is  a  gloss,  interrupting  the  thought  by  a  change  to  the  3d  person. 

12  MT  gives  four  things  in  place  of  the  two  of  the  previous  line,  which  is  impossible; 

"ITU  is  here,  as  in  60: 18  an  explanatory  gloss  to  the  less  common  "Q1H  i  and  the  latter  must 
be  taken  as  construct  before  nyiH  • 

13TCn"X  is  error  for  "]73ni>1  of  G  and  other  versions. 
14  Verse  20  is  a  gloss,  enlarging  upon  the  sufferings  at  the  destruction  of  Jerusalem, 

interposing,  and  weakening  the  force  of  the  direct  antithesis  of  21. 

15  PXT  is  an  explanatory  gloss,  at  the  expense  of  the  measure. 

16  *^nX  i  not  in  (5,  makes  the  line  too  long. 
17 1137  is  an  emphatic  gloss,  against  the  measure. 

18  &  has  TUII'  raircii'wo-ai'Twi'  <re,  and  implies  "]"'*'';^2  TO  (cf.  Lam.  1:5,  12),  which  must 
have  fallen  out  by  haplography. 

1s  Verse  2'Ab  is  an  expansive  gloss  with  a  strain  of  viudictiveness. 
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52:  i   Awake,  awake,  put  on  thy  strength,  O  Zion, 

Put  on  thy  beauty,1  O  Jerusalem,  the  holy  city, 
For  there  shall  no  more  come  into  thee 2  the  uncircumcized  and  the 

unclean. 

2  Shake  thyself  from  the  dust,  arise,  O  captive,3  Jerusalem, 
Loose  thyself4  from  the  bonds  of  thy  neck,  0  captive  daughter  of Zion; 

3  For  thus  saith  (Aelonay)"'  Yahweh  (thy  God), 
For  nought   them6   wast   sold,   and    without   silver   wilt   them   be 

redeemed." 7  How  beautiful  on  the  mountains  the  feet  of  him  that  telleth  good 
tidings, 

That  proclaimeth  peace,  that  telleth  good  tidings,8  that  proclaimeth the  victory, 

That  saith  to  Zion  ("It  is  well);8  thy  king  doth  reign"  ! 
8  Hark,  thy  watchman  lift  up?  together  they  ring  out ; 

For  eye  to  eye  they  see  when  Zion  returneth,w 
9  Break  forth,  ring  out  together,  ye  icastes  of  Jerusalem, 

For  Yahweh  hath  comforted  His  people,  hath  redeemed  Jerusalem. 

10  He11  hath  made  bare  His  holy  arm  in  the  eyes  o/12  the  nations, 

And  all  the  ends  of  the  earth  do  see1'3  the  victory  of  our  God. 
11  Depart  ye,  depart  ye,  go  forth. ,u  an  unclean  thing  touch  not; 

Go  forth  from  lier  midst,  be  ye  clean  that  bear  the   vessels  of 
Yahweh ; 

12  For  ye  shall  not  go  forth  in  haste,  and  inflight  shall  ye  not  go, 
For  He  tliat  goetli  before  you  and  He  that  bringeth  up  the  rear  is 

the  God  of  Israel1* 

1 1-I3Q  is  an  explanatory  gloss,  unnecessary  and  against  the  measure. 

2  "137  ,   a  gloss  of  emphasis,  as  often. 
^SlCi   inappropriate  to  the  context,  is  an  error  for  pPHtD  ;  SO  Oort,  Budde,  Duhm,  aZ. 

1  Ketlb  innSPn  is  improbable;  read  ̂ nflBPin  with  Qro  and  versions;   Hithp.  only 

ere.    The  proposition  "!"Q  has  then  been  omitted  by  haplograpliy. 

5 This  short  line  needs  enlargement  by  the  usual  divine  names  of  this  author,   12"1X 

6 The  change  to  2d  plur.  is  improbable;  it  is  an  erroneous  change;  read  2d  sing. 

"Verses  4-6  are  a  gloss  (so  Duhm,  Choyue,  Marti),  because  of  style,  historical  reference, 
and  repetitious  character. 

8mU  has  been  by  error  transposed  from  next  line  where  it  is  needed  for  measure. 

951p  is  an  unnecessary  explanatory  gloss. 
10  mr°P  was  inserted  as  an  erroneous  interpretation. 

,   a  gloss  of  interpretation. 

13  Hi?  i   a  prosaic  gloss. 

''DIC'O  !   more  precise  designation  of  place,  but  a  gloss. 
'5  The  trimeter  poem  now  is  resumed,  and  it  continues  through  52: 13 — 53: 12. 
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PART   IV 

54:  i   Ring-  out,  0  barren,  thou  that  didst  not  bear,  saith  Yahweh.1 
Break  forth,  ring  out,  cry  aloud,  thou  that  didst  not  travail  with child; 

For  more  are  the  children  of  the  desolate  than  the  children  of  the 
married; 

2  Enlarge  the  place  of  thy  tent,  and  thy  curtains2  stretch  out;3 
Spare  not,  lengthen  thy  cords,  thy  stakes  strengthen; 

3  For  on  the  right  and  on  the  left  thou  wilt  break  forth  with  thy  seed;4 
It  will  inherit  the  nations  and  make  desolate  cities  inhabited. 

4  Fear  not  for  thou  shalt  not  be  ashamed,  and  thou  shalt  not6  be 
confounded ; 

Thouf>  wilt  not  display  shame,  the  shame  of  thy  youth  thou  wilt forget, 

And  the  reproach  of  thy  widowhood  thou  wilt  not  remember  any 

more.7 
6  As8  a  wife  forsaken  and  grieved,9  Yahweh  calleth  thee, 

And  a  wife  of  youth  when  she  is  refused,  saith  thy  God. 

7  In  a  little  moment  I  forsook  thee,  but  in10  compassion  will  I  gather thee; 

8  In  wrath11  I  hid  My  face  for  a  moment  from  thee, 
But  in  everlasting  kindness  I  have  compassion  on  thee,  saith  thy 

Redeemer.12 
9  I  swarei:i  that  the  waters  of  Xoah  should  not  pass  again  over  the  earth, 

So  I  sware  that  I  will  not  be  wroth  with  thee,  nor  rebuke  thee. 
10  For  the  mountains  will  depart  and  the  hills  be  removed, 

But  My  kindness  will  not  depart,14  and  the  covenant  of  My  peace 
will  not  be  removed, 

Saith  He  that  hath  compassion  on  thee,13  0  thou  afflicted,  tempest- 
tossed  and  not  comforted.10 

I  ni("P    "T52X    belongs  here  to  complete  the  line,  and  not  at  end  of  the  second  line, 
whore  it  is  out  of  measure. 

,  not  in  (5,  makes  the  lino  too  long,  and  is  an  evident  gloss, 

is  improbable;  read  112(1  with  ffi  and  other  versions. 

belongs  in  this  line  according  to  the  measure,  and  should  bo  without  1.     MT 
has  made  a  misinterpretation. 

55X  is  an  evident  error  of  transposition  for  5<b  *  as  with  the  preceding  verb. 

|;13  twice  in  this  line,  mistaken  insertions. 

"  Verso  ii  is  a  gloss  of  emphasis  not  needed  hero.  s  "Q  is  a  dittograph. 

'•TTn.   »»  unnecessary  explanatory  gloss.  1"I2"lx1}  ,  a  gloss  of  emphasis. 

II  731:^  ,  "•  *•,  dittograph  of  T^p  ;    so  Duhm,  Clieyne,  Marti.          ̂ niTf  ,  gloss. 

13"ViL*X  "6  PXT  ni  "I'K3  "Q  is  an  introductory  gloss,  spoiling  the  measure. 

is  a  gloss  of  closer  definition.  15nirP  is  a  gloss. 

Xb  rn!7D   mr   belongs  hero,  and  not  in  the  next  line  as  in  MT. 
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54:ii   Behold,  I  am  about  to  lay  thy  stones  with  kohl, 
And  I  will  lay  thy  foundations  in  sapphires  and  make  thy  pinnacles rubies, 

12   And  thy  gates  shall  become  carbuncles  and1  thy  borders  pleasant stones; 

is   And  all  thy  builders  will  be  men  taught  of  Yahweh,  and  great  will 
be  the  peace  of  thy  sons. 

14   In  righteousness  thou  wilt  be  established2  away  from  oppression, 
that  thou  mayest  not  fear; 

Thou  wilt  be  far  from  terror,  that  it  may  not  draw  near  unto  thee.3 
16  Behold,  I  have  created  the  workman  that  bloweth  in  the  fire  of  coals, 

And  he  that  briugeth  forth  a  weapon  for  his  work,  a4  destroyer  to destroy; 

17  Any  weapon  formed  against  thee  shall  not  prosper, 
And  any  tongue  that  riseth  up  against  thee,  in  judgment  will  be 

condemned/1 

56:  i   Thus  saith  Yahweh,  "  Watch  fl  for  judgment  and  righteousness, 
For  near  is  My  salvation  to  come,  and  My  righteousness  to  be 

revealed."7 
3  Letg  not  the  son  of  the  stranger  say,  who  hath  joined  himself  unto 

Yahweh,'' "Yahweh  will  altogether  separate  me  from  His  people;" 
And  let  not  the  eunuch  say,  "  Behold  I  am  a  dried  up  tree," 

4  Thus  saith  Yahweh  to  the  eunuchs  :  "  Those  that  keep  My10  sabbaths, 
And  choose  that  which  I  delight  in,  and  hold  fast  to  My  covenant; 

5  I  will  give  to  them  in  My  house  and  in  My  walls  a  share, 

And  a  name  will  I  give  them11  better  than  sons  and  daughters, 
An  everlasting  name  which  cannot  be  cut  off."  l2 

1  5D  i  as  often,  an  intensive  gloss. 

2">pm  belongs  to  the  next  line  to  complete  the  measure.    It  should,  however,  in  that 
context  be  Irni"]  !   so  Graetz,  Cheyne,  Marti. 

3  Verse  15  is  a  gloss;  so  Duhm,  Marti. 

*TlSm  "QIXI  is  a  dittograph  from  the  line  above. 
5  The  remainder  of  this  ver.se  is  a  gloss,  as  Duhm  and  Marti  have  observed.  Chap.  55  is 

part  of  the  trimeter  poem;  see  p.  89. 

6"VQ1B  not  in  the  sense  'observe,'  parallel  with  TCWX  ,  which  is  against  the  context, 
for  niCy  is  a  gloss  of  misinterpretation,  and  the  next  line  urges  that  HT2U3  be  given  the 
sense  of  'watch  for'  the  salvation  that  is  near. 

7  Verse  2  is  a  trimeter  tetrastich,  out  of  connection  with  this  piece. 

8  5JO  •    The  1   is  a  connective  with  2,  but  was  not  in  the  original  before  its  insertion. 
9  TQSb  is  a  gloss,  as  often  in  poetry. 

10"TttJX   and  nS   are  prosaic  glosses. 

11  15~"Pii?  belongs  here  to  complete  the  measure,  and  not  in  next  line,  which  it  injures. 
12  There  is  no  sound  reason  for  regarding  this  section  relating  to  eunuchs  and  foreigners 

as  post-exilic;  it  represents  the  broad-mindedness  of  our  prophet,  rather  than  the  narrow 
exclusiveness  of  post-exilic  Judaism. 
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56:  6  And  the  sons  of  the  stranger  that  join  themselves  unto  Yahweh  to 
minister  to  Him, 

And  to  love  the  name  of  Yahweh,  to  be  His  servants, 
Every  one  that  keepeth  the  Sabbath  from  defiling  it,  and  holds  fast 

on  My  covenant, 
7   I  will  bring  to  My  holy  mountain  and  make  them  to  be  glad  in  My 

house,1 Their  whole  burnt  offerings  and  their  peace  offerings  shall  be  for 
acceptance  upon  Mine  altar; 

For  My  house  will  be  called  a  house  of  prayer  for  all  peoples. 

Adonay2  Yahweh  is  about  to  gather  the  outcasts  of  Israel, 
Again  gather  unto  Him,  unto  His  assemblies.3' 4 

57:i3cdAnd  (all)5  that  seek  refuge  in  Me  shall  possess  the  land, 
(All  that  hope  in  Me)6  shall  inherit  My  holy  mountain. 

u   One  is  sat/ing,1  "  Cast  ye  up,  cast  ye  up,  clear  the  way, 
Take  up,  (take  up),s   the  stumbling-block  out  of  the  way  of  My 

people;" 15  For  thus  saith  the  high  and  lofty  One  that  inhabits  eternity  :9 
The  high  place  and  the  holy  place  I  inhabit,  and10  the  contrite 

and  humble  in  spirit; 

To  revive  the  spirit  of  the  humble  and11  the  heart  of  the  contrite; 
16  For  not  forever  will  I  contend,  nor  l~  forever  be  wroth ; 

For  the  spirit  before  Me  would  fail,  and  the  persons13 1  made. 

1  TlySn  does  not  belong  here;  it  came  up  by  a  copyist's  error  from  below. 

2  2X2   is  a  gloss  due  to  the  1st  sing.  V"13p55  in  the  next  line,  a  misinterpretation  of  an original  infin.  abs.,  as  often. 

31"i]J3p!v  is  insufficient  for  the  last  section  of  the  pentameter.  Tho  3  represents  an 
original  37  i  which  gives  the  missing  tone ;  37  is  needed  with  this  word  just  as  truly  as 

in  "P37  •  <5  properly  translates  this  awaytayriv, 
*  A  piece  of  an  entirely  different  character  now  follows,  verses  9-12,  unsuitod  to  either 

the  pentameter  or  the  trimeter  poem.  It  must  be  a  post-exilic  insertion.  Another  little 
piece,  57:1,2,  follows,  of  a  still  different  typo,  also  post-exilic;  and  then  a  much  longer 
piece  in  the  style  of  Ezekiel,  57:3-12.  The  remaining  two  lines  of  this  strophe  then 
follow. 

533   is  needed  for  measure. 

CThe  introductory  words  of  this  line  are  absent.  They  must  have  been  synonymous 

with  those  of  the  previous  line,  probably  therefore,  "Hp  3D  as  in  49:  286. 
~"1T2X"1  is  a  mistaken  massoretic  pointing;  read  "T25?  as  usual  in  these  phrases; 

see  40:  6. 

8  The  verb  should  be  repeated  here,  as  in  the  previous  line. 

9  "\">2tS    t'Tlp  is  a  gloss  not  in  the  style  of  this  prophet. 
1(1  PiX  i  gloss,  involving  the  misinterpretation  'with,'  for  the  direct  object  as  in  pre 

ceding  context. 

i   repeated,  at  the  expense  of  the  measure. 

makes  the  line  too  long;  simple  1  sufficiently  carries  on  the  negative, 

i  gloss  ;   mistaken  emphasis,  at  the  cost  of  the  measure. 
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57:17   For  the  iniquity  of  his  covetousness  I  was  wroth  and  smote}  him, 
hiding  My  face. 

When  I  icas  wroth'1  he  went  on  turning  off  in  the  way  of  his  own mind? 

is  I  will  heal  him,  and  I  will  lead  him,  and  I  will  restore  comforts 

to  him.4 PART  V 

60:1   Arise,  shine,  (O  Jerusalem),5  for  thy  light  is  come, 
And  the  glory  of  Yahweh  (thy  God)6  upon  thee  is  risen; 

2  For  behold7  darkness  covereth  the  earth,  and  dense  darkness  the 
peoples; 

But  upon  thee  Yahweh  riseth,  and  His  glory8  appeareth; 
3  And  nations  will  walk  in  thy  light,  and  kings  in  thy  brightness.9 
4  Lift  up  round  about  thine  eyes  and  see  all  of  them.1" 

They  have   gathered  themselves  together,  they  are  come  to  thee, 
(all)11  thy  sons; 

From  afar  they  come,  and  thy  daughters  at  the  side  are  carried; 
5  Then  shalt  thou  see  and  be  bright,  and  thy  mind  will  be  reverent 

and  broadened; 

For  the  abundance  of  the  sea  will  be  turned  unto  thee,  the  wealth 

of  the  nations.12 

6  The  multitude  of  camels  will  cover  thee,  the   young  camels  of 

Midian,13 
And  will  fly  all  of  them,  from  Sheba  they  will  bring14  gold, 
And  frankincense  they  will  bear,  and  the  praises15  of  Yahweh  tell 

in  glad  tidings. 

I  irtSXl  should  have  "]  consec.,  carrying  on  previous  perf.  ;    "11710(1  implies  i;£J   as 
elsewhere. 

should  have  1  consec. 

"PD"n  is  a  gloss,  out  of  measure. 

is  a  late  addition.    This  is  followed  by  a  gloss  by  the  final  editor,  verses 

19-21,  closing  with  his  refrain,  marking  the  end  of  the  second  part  of  the  completed  poem. 

5  So  (S  F  £  ;  needed  for  measure. 

6  This  is  also  needed  for  measure. 

'The  article  is  by  dittography  of  J~l  in  H!!!  • 

by  makes  the  line  too  long. 

n  insertion  from  above;   it  disturbs  the  measure  and  adds  nothing  to  the 
sense. 

10  Verse  4a  =  49:  18,  which  has  influenced  MT  hero. 

II  A  word  is  needed  for  measure,  probably  bD  i   parallel  with  2xD  ;  so  G. 

12  ib  1U53"1  is  attached  by  (5  to  the  next  verso;  it  is  a  gloss. 

i3nD"iyi'  n-  Pr-i  is  improbable;  it  makes  this  line  too  long,  and  is  needed  in  the  next; 
read  1371  ,   '  fly/  of  the  rapid  movement  of  the  camels. 

u  (5  ri£ov<ri.v  fapovTc;  xpvtriov,  i.  e.,  2(172  ,   this  is  the  most  probable  reading. 

15  (5  crwTTjpi'ai',  interpretation. 



CHARLES  AUGUSTUS  BRIGGS  109 

60:  7   All  the  flocks  of  Kedar  will  assemble,1  the  rams  of  Nebaioth, 
They  will  minister  (to)  thee,1  ascend  for  acceptance  on  Mine  altar, 
And  (My  house  of  prayer),2  My  house  of  beauty,  will  I  beautify. 

8  Who  are  these  that  fly  as  a  cloud,  and  as  doves  unto  their  lattices? 

9  Surely  to  Me  assemble3  the  ships  of  Tarshish  first, 
To  bring  thy  sous  from  afar,  their  silver  and  their  gold/ 

To  the  name  of  Yahweh  thy  God,  and  to  the  Holy  One  of  Israel.5 

10  And  the  sons  of  the  foreigner  will  build  thy  walls,  and  their  kings 
will  serve  thee; 

For  in  My  wrath  I  smote  thee,  but  in  My  favor  I  have  compassion 
on  thee. 

11  And  thy  gates  will  be  open,6  day  and  night  they  will  not  be  shut, 
To  bring  unto  thee  the  wealth  of  nations,  with  their   kings   as 

(leaders);7 
12  For  the  nations s  that  will  not  serve  thee  will  perish,  will  be  utterly 

wasted, 

is   The  glory  of  Lebanon,  the  fir  tree,  will  come  unto9  thee, 
The  plane  and  sherbin  tree  together,  to  beautify  My  sanctuary.10 

u   And  the  sons  of  thine  oppressors  will  come  unto  thee,  to  bow  down 
in  homage; 

And  all  that  despised  will  prostrate  themselves  at  the  soles  of  thy feet, 

And  thou  wilt  be  called  the  city  of  Yahweh,11  the  Holy  One  of  Israel. 

15  Instead  of  being 12  forsaken  and  hated,  and  without  one  to  pass  by, 
I  will  make  thee  an  everlasting  excellency,  a  joy  of  generations; 

16  And  thou  wilt  suck  the  milk  of  nations  and  the  breast  of  kingdoms;13 

1  "P   is  in  tho  wrong  lino ;    it   is  needed  in  the  short  line  instead  of  the  suffix,  for measure. 

2  So  &  in  56:7;  followed  by  Hitzig,  Marti;  but  really  both  readings  are  necessary  for 
measure.    As  not  uufroquontly,  %}  takes  one,  &  the  other. 

3  D"1^  i*  a  gloss,  disturbing  the  measure  and  sense,     ̂ p"1    a  misinterpretation  for 

^Tj2"i  ;  Goiger,  Luzzatto,  al. 
4  2PS5  >  an  explanatory  gloss. 

5  "^"ISD   "O  «   an  expansive  gloss,  from  7.  6  "1^121"!  t  expansive  gloss. 

7  D'OinZ  *   misinterpretation  for  Ql^ni  i   Knobel,  Duhm. 

8"ViL"X  nobWSm  "H^n  is  an  expansive  gloss;  D"H5  should  be  transferred  from  the 
complementary  part  of  tho  lino  to  the  principal  part  as  the  only  subject. 

''  L,*TQ  defines  "ij^bn  TQD  •  It  has  been  transposed  by  a  prosaic  scribe  to  bring 
all  the  trees  together,  at  the  expense  of  tho  measure. 

10 Dip's  is  an  unnecessary  gloss;  ~HDX  "O31  C*ipT21  is  n°t  in  ®.  and  there  is  no room  for  it  in  tho  measure  or  strophe. 

11  'p^2   is  a  gloss,  making  the  line  too  long. 

12  ̂ Pl*1!"!  is  au  explanatory  gloss. 

"^pITl  is  repeated,  against  the  measure;  read  fl'Db'Q'G  .  the  m  having  by  error produced  tho  superfluous  word;  D^D^IG  gives  a  grotesque  conception. 
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And  them  wilt  know  that  I  am  Yahweh,1  thy  Redeemer,  the  Mighty 
One  of  Jacob. 

60:17   Instead  of  brass  will  I  bring  gold,  — 

Instead  of  iron  will  I  bring  silver,  — 

Instead  of  wood  (will  I  bring)  :)  brass,  — 
Instead  of  stone  (will  I  bring)  iron,  — 
And  I  will  make  peace  thy  magistracy,  and  righteousness  thine 

exactors  ; 

is   Violence   will   not  be  heard  in  thy  land,  nor  destruction   in   thy 

boundaries.4 

19  And  thou  wilt  call  salvation  thy  walls,  and  praise  thy.  gates; 

The  sun  will  not  become  to  thee5  a  light  by  day, 

And  for  brightness  the  moon  will  not  be  to  thee  (by  night);*' 
For  Yahweh  is7  become  an  everlasting  light,   and  thy  God  thy beauty; 

20  And  thy  sun  will  not  go  down0  or  thy  moon  withdraw  itself, 

For  Yahweh  will  be  thine,8  and  the  days  of  thy  mourning  will  be ended; 

21  Thy  people9  will  be  righteous,  forever  will  they  inherit  the  land, 
The  branch  of  My  planting,  the  work  of  My  hands  to  be  beautified; 

22  The  least  will  become1"  a  thousand,  and  the  smallest  a  strong  nation; 

I,  Yahweh,  in  its  time  will  hasten  (this).11'1* 

::2   And13  nations  will  see  thy  righteousness,  and14  kings  thy  glory, 
And  thou  shalt  be  called  by  a  new  name15  that  Yahweh  will  designate; 

3  And  thou  shalt  be  a  crown  of  beauty  in  the  hand  of  Yahweh, 

And  (thou  shalt  be)16  a  diadem  of  royalty  in  the  palm  of  thy  God. 

4  Thou  shalt  no  more  be  termed  "Forsaken," 

And  thy  land  will  no  more  be  termed  "  Desolate," 

1  The  line  is  too  long;  cither  "plETE  or  ffcO  is  a  gloss. 
2  These  lines  lack  a  tone  for  an  emphatic  metrical  pause. 

''X'OX  was  omitted  by  a  prosaic  copyist  in  both  these  lines. 

<  The  line  is  too  long;  Ti^"  and  "ViE  are  glosses;  see  51  :  19. 
'•>  *py  is  a  gloss,  as  often. 

«>This  is  needed  for  measure  and  antithesis;  thus  ffit  8C,  Lowth. 

7  *^b  rPH  ,  a  gloss  assimilated  from  20. 
8  0517  -Htfb  is  a  gloss  from  19. 
9C5D  i  an  expansive  gloss. 
1(TPrP  i  an  unnecessary  gloss. 

11  The  suffix  is  for  an  original  nX7  »  needed  for  measure. 

12  The  trimeter  poem  is  resumed  in  chapter  61;  see  p.  92. 

13  Verse  1  is  a  gloss,  in  different  measure;  3d  pers.  for  2d  pers.,  a  seam  of  the  edito 

14  bD  ,  as  usual,  is  a  gloss  of  intensification. 

i"  •)£   "TH3X  is  a  gloss,  prosaic  in  character. 
16rPVn  should  be  repeated  for  measure  and  greater  distinctness. 
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But  thou  wilt  be  called  "My  delight  is  in  thee,"  and  thy  laud 
"Married;" 

For  Yahweh  doth  delight  in  thee,  and  thy  land  will  be  married. 

62:  5   As  a  young  man  marrieth  a  virgin,  thy  great  Builder1  will  marry thee, 

And  with  the  exultation  of  a  bridegroom  over  a  bride  thy  God  will 

rejoice.2 
6  Over  thy  walls,  Jerusalem,  I  have  appointed  watchmen; 

All  day  and  all  night  continually  they  are  not  silent, 
Ye  that  remind  Yahweh,  let  there  be  no  rest  to  you, 

7  And  give  no  rest  to  Him  until  He  establish  (her), 
Until  He  make  Jerusalem  a  praise  to  the  earth. 

8  Yahweh  hath  sworn  by  His  right  hand  and  by  the  arm  of  His  strength, 

"  I  will  not  give  thy  corn  any  more  as  a  food  to  thine  enemies, 
And  aliens'  sons  will  not  drink  thy  new  wine,  for  which3  thou  hast toiled; 

9  But  they  that  have  garnered  it  will  eat  it  and  praise  Yahweh, 

And  they  that  have  gathered*  it  will  drink  it  in  My  holy  court." 
10   Go  through,  go  through  the  gates?  — 

Clear  the  way  of  the  people ;  — 
Cast  up,  cast  up  the  Jtighway, 

Gather  out  the  stones,   

Lift  itj)  a  standard  over  the  peoples!" 
11  Behold  Yahiveh  hath  made  it  heard  to  the  ends  of  the  earth, 

Say  ye  to  the  daughter  of  Zion:  "Behold  thy  salvation  cometh, 
Behold  His  wage  is  with  Him  and  His  recompense  before  Him, 

12  And  they  will  be  called, '  The  holy  people,  the  redeemed  of  Yahiceh,' 
And  thou  wilt  be  called,  'Sought  out,  a  city  not  forsaken.'" 

1  -pllll ,  though  sustained  by  tho  versions,  is  improbable  ;  read  '•pl'Sl ,  with  Lowtli. 
2  "p^y  i^  a  gioss. 
3  "TICK  is  a  prosaic  gloss,  as  often. 

4  •p£3pT21  has  two  tones. 
5  These  broken  lines  are  for  emphasis  in  metrical  pauses. 

«  See  49: 22. 
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The  omission  of  the  particle  H  (or  EN),  employed  in  Hebrew 

to  denote  a  question,  is  discussed  to  some  extent  in  all  the  larger 

grammars;  but  in  none  of  them  does  it  receive  satisfactory  treat 

ment.  Perhaps  it  is  too  much  to  expect  the  desired  exactness 

and  completeness  in  a  work,  good  as  it  is  in  many  respects,  as  old 

as  that  of  Nordheimer  (1840),  who  cites  as  examples  arising 

"from  emotion  or  anxiety  in  the  speaker,"  not  only  Gen.  3:1  and 
II  Sam.  19:23,  but  I  Sam.  10:4,  and  II  Sam.  9:6  and  18:29,  in 

two  of  which  the  absence  of  the  particle  is  clearly  due  to  textual 

corruption,  while  in  the  other  it  was  as  clearly  omitted  because 
the  author  did  not  intend  an  interrogation.  It  is,  however,  a 

little  surprising  that  two  of  these,  and  other  similar  examples, 

should  be  found  in  Konig's  Syntax  as  well  as  in  Davidson's,  and 
in  the  last  edition  of  Geseriius'  Grammar  (Kautzsch).  In  the 
following  passages,  cited  by  one  or  more  of  these  authors,  the 

interrogative  particle  should  be  supplied: 

Gen.  27:24  (Dav.,  Kon,  Gesen.)  to  *1ZL  HT  nn» .  Read 
with  Sam.,  as  in  vs.  21,  ntWI .  So  Kittel  (Biblia  Hcbraica, 

etc.) .  The  necessity  of  supplying  the  particle  appears  when  vs.  23 

is  properly  rendered  as  a  parenthesis,  "Now  he  did  not  recognize 

him,"  etc.  Then  follows,  "Therefore,  he  said,  Art  tliou,"  etc. 

I  Sam.  10:4  (Dav.,  Kon.,  Gesen.),  -j^lD,  DblD  .      Read  with 
©B  (T/)   Db'JJn.      So  Klostormann,  H.  P.  Smith;  on  the  opposite 
side,  Driver,  Nowack,  Budde.     This   H   was  probably  lost  when 

the  plural  termination  of  the  preceding  verb  disappeared. 

II  Sam.    18:29    (Dav,  Kon,  Gesen.),    DlbaHK  ̂   Dlb'fl  . 

Read,  with  15  codd.1  as    in    vs.  32,  Dlb'JJiTl .     So  Klostermann, 
Nowack,  Smith;  contra,  Driver,  Budde. 

II  Kings  5:20  (Dav,  Kon,  Gesen.),  ~bn  lab  tfb  .  Read 
either  «b ,  'nay,'  or,  with  U  (nonne),  tfbn .  So  Kittel  (BH), 

iln  II  Sam.  18:29  and  probably  in  I  Sam.  16:4  the  Massora  notes  DlbtDH  as  a  conjec 
ture  (seblr}. 

115 



116  OMISSION  OF  THE  INTEREOGATIVE  PARTICLE 

Haupt.  Stado  prefers  the  latter  reading.  In  either  case  the 
citation  becomes  irrelevant. 

Ezek.  11:3  (Ron.),  D^Zl  m;i  mips  «b.  Read,  with  U 
(nonne),  !$bn  .  So  Cornill,  Kraetzschmar;  contra,  Ewald.  If, 
as  Smend,  Toy,  Davidson  hold,  the  clause  should  be  rendered, 
not  interrogatively,  but  categorically,  of  course  the  citation  of  it 
is  equally  unwarranted. 

Job  40:25  (41:1)  (Kon.),  POns  "jmb  -jlDEPl .  Read  -pZJW!, 
with  Kenii.  157,  and  as  in  the  following  verses  (except  30).  So 
Kittel  (BH),  Dillmann;  contra,  Siegfried. 

There  are  several  more  passages,  some  of  them  cited  by  other 
authorities,  which  are  to  be  reckoned  as  examples,  not  of  the 
intentional  omission  of  the  particle  in  question,  but  of  the  cor 
ruption  of  the  Massoretic  text.  I  have  noted  the  following: 

I  Sam.   30:8    (Nolde),  riTPi  'V^n  ̂ 1!"^  "Titf .     Read,  with 
&    (et),  and  as  in  the  precisely  similar  passages  14:37  and  II 
Sam.    5:19,     qTKPl .      So    Kittel    (BH) ,   Wellhausen,   Driver, 
Budde,  Nowack,  Kraetzschmar,  Smith.     The  effect  is  the  same  if 

Klostermann's  suggestion,  DS  ,  be  adopted. 

II  Kings  9:19,  DlblD .     Read,  with  (£B  (^)  (§L  («')  and  many 
codd.  and  edd.,  and  as  in  vss.   18,   22,  31,  Dlb'JJn .     So  Kittel, 
Stade,  Thenius. 

Ezek.  11:13  (Ew.),  btflTZT  ̂   PHC?  Hln^  PlbS .  Read,  as  in 
the  precisely  similar  passage  9:8,  nblDH  .  So  Toy  (perhaps), 
Kraetzschmar.  Since  the  preceding  word  ends  with  Jl ,  this  is 
probably  a  case  of  haplography. 

Ezek.  17:9,  nbsn.  Read,  with  @  («')  and  6  codd.,  and  as 
in  vs.  15,  nbsnn.  So  Kittel  (BH),  Cornill,  Toy,  Kraetzsch 
mar.  Here  again  the  scribe  wrote  U  once  instead  of  twice.  & 
has  Kb. 

Prov.  5:16,  min  -jWSE  121SV  @B  has  M.  Hence  Ewald 
supplies  byt ,  Frankenberg,  bi<  or  "S ,  Kittel  favors  IHISTl . 
Cf.  Toy. 

Job  30:24  (Nolde),  V  rsblZT  "52  Kb  "K.  Read,  with  @,  and 
in  harmony  with  the  following  verse,  ̂ b  Qtf  or  5<b  DX  ~K ,  and 

in  clause  6  for  yi'JJ  "|Hb ,  WW  ^b  or  yjjia  xb .  So  Kittel; 
contra,  Dillmann. 
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The  above  examination  of  the  passages  cited  by  the  gramma 

rians  as  illustrating  the  omission  of  the  interrogative  particle  has 

shown  that  there  are  not  so  many  genuine  examples  as  has  been 

supposed.  This  might  be  true,  and  still  these  examples  might  be 
numerous.  The  impression  one  gets  from  the  more  recent  gram 

mars  is  that  there  is  actually  a  considerable  number  of  them. 

Konig,  e.g.,  says  that  the  question  was  expressed  by  means  of 

(1)  the  interrogative  tone,  or  (2)  by  the  particle  n,  or,  less 

frequently,  by  D^  ;  and  gives  no  indication  that  the  particles 

were  used  any  oftener  than  they  were  omitted.  Kautzsch  is  more 

explicit.  He  says  (Gesen.,  §150.  1)  that  "frequently  the  natural 
emphasis  of  the  words  is  of  itself  sufficient  to  indicate  an  inter 

rogative  sentence  as  such."  It  would  have  been  more  nearly 

correct  to  say,  in  the  language  of  Nordheimer,  that  "although 
the  particles  II  and  DX  are  usually  employed  in  Hebrew  to  indi 

cate  an  interrogation,  still  they  are  not  absolutely  necessary,  and 

hence  are  not  always  introduced;"  for,  as  a  matter  of  fact,  there 
are  comparatively  few  cases  in  which  the  particle  is  omitted  from 

a  direct  and  independent  single  question,  or,  in  the  case  of  two 

or  more  connected  interrogative  clauses,  from  an  initial  question; 
and  fewer  still,  as  has  been  shown,  in  which  the  omission  was 

intentional.  The  following  list  includes  all  that  I  have  noted. 

even  those  due  to  textual  corruption: 

Gen.3:l;  18:12;  (27:24);  Judg.  11:9;  I  Sam.  (16:4);  21:10/15;  22:7, 15; 
(30:8);  II  Sam.  16:17;  (18:29);  19:23/22;  I  Kings  1:24;  21:7;  II  Kings 
(5:26);  (9:19);  Isa.  14:10;  Ezek.  (11:3,  13);  (17:9);  Hos.  10:9;  Hab.2:19; 
Zech.  8:6;  Prov.  (5:16);  22:29;  26:12;  29:20;  Job  2:9,  10;  11:3;  14:3; 
(30:24);  37:18;  38:18;  (40:25/41:1);  40:30/41:6;  Cant.3:3;  Lam.  3:36,  38. 

There  are  39  in  all,  of  which  at  least  12  —  those  in  parenthe 

ses —  represent  pretty  evident  scribal  errors,  while  4  or  5  others 
will  bear  further  study.  There  are  many  other  passages  which 

have  with  more  or  less  plausibility,  but  mistakenly,  been  rendered 

interrogatively  and  classified  as  instances  of  the  omission  of  the 

proper  particle.  I  have  noted  the  following: 

Ex.  9:17  (®,  F,  EV),  T222  bbinCE  "jTD? .  The  context 
requires  that  it  should  be  interpreted  as  a  condition,  "If  thou 

oppose  my  people."  Of.  vs.  13.  So  Reuss;  also  Baentsch,  who, 

however,  unnecessarily  supplies  D^  "*D  .  Of.  Eccles.  1:10. 
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Ex.  33:14  (Nolde,  Ew.,  Kon.,  Gesen.),  1352"  "35  .  It  does  not 
seem  in  character  for  Yahweh  to  ask  whether  his  presence  shall 

go  with  his  people.  Translate,  therefore,  with  EV,  "My  presence 
shall,"  etc.  So  Reuss,  Baentsch. 

I  Sam.  11:12   (Kon.,  Gesen.),   I3"b?   ~b^"   bl^T  .      The  testi 
mony  of  2  codd.  and  d  S>  E  SI  is  to  the  effect  that  the  original 

text  had  xb  .      Read,  therefore,  "Saul  shall  not  rule  over  us."      So 
H.  P.  Smith;  co)itra,  Driver,  Nowack. 

II  Sam.  9:0  (Nord.,  Dav.),  IriSSE  .      The  form  of  the  answer, 
as   well   as   the   absence    of    HlTlS ,    indicates   that    David   called 

Meribaal  (Mephibosheth),  not  asked,  as  in  the  case  of  Siba  (vs.  2), 
if  he  was  the  person  so  named.     So  EV,  Nowack;  contra,  Reuss. 

Isa.  24:17  (Nolde),  nsl  ftnsl  "3  "pb?  .  The  context 
requires  a  direct  threat.  So  EV,  Delitzsch,  Duhm,  Marti. 
Delitzsch  renders  excellently,  Grauen,  inid  Grube,  nnd  Gam. 

Isa.  40: 19  ((§,  F,  Kon. )  'jhr;  ~C3  bCEJj .  If  this  is  a  question, 
the  tl  may  as  well  be  recognized  as  the  interrogative  particle. 
So  2T,  Luzzatto,  Budde.  If  it  is  not  so  recognized,  the  clause  is 

best  rendered,  "The  image — a  workman  cast  it,"  So  Dillmann, 
Cheyne,  Duhm,  Marti;  contra,  Reuss. 

Jer.  0:15  (EV,  Nolde),  to'  HZ^n  "35  VJ3"2in  .  Elsewhere 
in  the  Book  of  Jeremiah  "JJ"3}*in  means  'suffer  defeat,  or  humilia 

tion.'  Hence  it  is  best  in  this  case  to  translate  as  in  RV  marg., 
"They  shall  be  put  to  shame."  So  Graf,  Reuss,  Giesebrecht. 

Jer.  15:18  (AV,  RV),  3T3JS  IE 35  "b  JTHn  VH  .  If  it  is  a 
question,  it  is  a  parallel  to  the  one  preceding,  and  therefore 
dependent  for  its  interrogative  character  on  IT- 5 .  The  best 

authorities  render,  "Thou  art  indeed  to  me  like  a  deceitful  brook." 
So  Reuss,  Graf;  similarly  Duhm.  In  either  case  the  passage 
does  not  belong  in  the  above  list, 

Ezek.  21:15/10  (EV),  TZP'JJS  18.  The  words  are  apparently 
a  part  of  an  interpolation;  cf.  vs.  18/13.  At  any  rate,  they  are 
utterly  unintelligible.  So  Cornill  and  Toy.  Kraetzschmar  and 
others  have  undertaken  to  restore  the  text,  but  without  finding 
traces  of  a  question. 

Ezek.  32:2  (Ew.),  JTE13  Q"13  T335.  Here,  also,  the  text  is 
suspected.  The  simplest  emendation  suggested  is  that  of  Toy, 
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bX  at  the  beginning  and  rr'-^H  for  ZT^-lj .  Thus  emended  the 
clause  might  be  rendered,  "  Thou  hast  made  thyself  like  a  young 
lion!?"  The  present  text,  however,  can  be  rendered,  "Young 
lion  of  the  nations,  thou  art  undone!"  and  this  interpretation  is 
adopted  by  Hitzig,  Reuss.  Smend. 

Ps.  56:8/7  (®,  EV,  Nolde),  Vjb  tbS  "p»  b? .  The  present 
text  is  contradictory.  The  emendation  suggested  by  Ewald,  cbs 
(58:3/2)  for  cbs,  relieves  the  difficulty.  Translate,  therefore, 

'On  account  of  iniquity  weigh  to  [i.  e.,  reward]  them."  So  Ols- 
hausen,  Hupfeld,  Nowack,  Wellhausen. 

Job  40:24  (RV,  Nolde),  r.T~^  Vr?2 .  The  passage  was 
apparently  intended  for  a  question;  but  the  first  word  (or  words) 

has  been  lost.  Bickell  supplies  TJ  ,  derived  from  "IITS  of  the 
preceding  verse;  cf.  Dillmann.  More  probable  is  the  reading 

fcOin  n"«  ,  suggested  by  the  same  word,  for  which  it  might  easily 
be  mistaken.  So  Budde,  Duhm ;  contra,  Delitzsch,  Davidson. 

Eccles.  1:10  (AV,  RV,  Nolde),  TDTI  HT  PifcO  ̂ 2^12  ^31  T2T  . 

Here,  as  elsewhere  in  Ecclesiastes,  '£*  introduces,  not  a  question, 
but  the  protasis  of  a  virtually  conditional  sentence.  Render, 

therefore,  "If  there  be  a  thing,"  etc,  Cf.  2:21;  0:11;  also  Judg. 
6:13;  II  Kings  10:15.  So  Delitzsch,  Reuss,  Frankenberg. 

II  Chron.  25:8  (Kon.),  iTIN  ̂ sb  DTlbsn  -jb'jfr1.  The 
interrogative  interpretation  is  adopted  to  avoid  the  contradiction 
between  this  and  the  preceding  clause.  That  clause,  however,  is 

corrupt.  Read,  with  (§,  IT,  "If  thou  thinkest  to  be  strong  in  these 
things;"  and  then,  naturally,  "God  will  cast  thee  down  before 
the  enemy."  So  Kittel  (BH,  SBOT),  Benzinger. 

In  the  passages  thus  far  cited  the  supposed  questions  have  all 
been  of  the  positive  type.  In  the  following  !$b  is  used,  accord 
ing  to  some  authorities,  in  the  sense  of  tfbn  . 

Gen.  11:6  (Nolde),  niTCjb  isr  "OBtf  bS  DH'J  ̂ ^  ^b .  The 
context  requires  a  statement,  "There  will  be  withheld  from 
them,"  etc.,  as  the  clause  is  commonly  rendered.  See  EV. 

Ex.  19:23  (Nolde),  mb?b  D^'H  bjV  »b .  The  words  are 
simply  a  reminder  to  Yahweh  that  he  has  ordered  bounds  set 
about  the  mountain.  They  are  therefore  properly  rendered  in 

EV,  "The  people  cannot  come  up." 
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I  Sam.  14:30  (F,  AY,  RV  marg.,  Nolde),  rt'2  Pimp  Kb  nny. 
In  this  case  it  is  not  certain  that  tfb  belonged  to  the  original 
text,     &   omits   it;    so   Reuss,    Budde,   H.    P.    Smith.     If  it   be 

retained,   the    clause  is  not  necessarily  a  question,   but    may  be 

rendered  as  in  RV,  "Now  hath  there  been  no  great  slaughter." 
So  Nowack.     Finally,  if  a  question  was  intended,  the  omission  of 
the  particle  can  be  explained  as  an  instance  of  haplography. 

II  Sam.  23:5  ((§,  RY  marg.,  Ew.,  Kon.),  btf  D3?  TTn  p  «b  . 
It  does  not  seem  probable  that  David  would  claim  for  himself,  or 
anyone   else   for  him,  that    he   was   an  ideal   ruler,  like   the   one 
described  in  vss.   3  f.      Hence  if   the  MT  be  retained,  the   best 

rendering  is  that  of  EV,  "Although  (or  verily)  my  house  is  not 
so  with  God;"   or  that  of  Klostermann,  who,  finding  here  a  paral 
lel  to  Job  9:35,  interprets  p   tfb  as  meaning  'not  after  the  usual 

fashion.'     Of.  Delitzsch  on  Job  9:35.     H.  P.  Smith  gives  p  the 
meaning  'firm'  and  tfb  the   force   of  a  strongly  affirmative  par 
ticle;  while  Nowack,  following  Nestle  (Marginalia,  27  f.),  substi 

tutes  for  both  of  them  "" .      The  interrogative  interpretation  is 
preferred  by  Bottcher,  Driver,  Reuss,  al. 

II  Sam.  23:5  (RV  marg.,  Ew.,  Kon.,  Gesen.),  rV2±*  ttb . 
In  (@>  this  clause  is  connected,  as  the  rhythm  requires,  with  vs.  24. 

Render,  therefore,  "The  ungodly  shall  riot  flourish."  So  Nowack, 
H.  P.  Smith.  Budde  prefers  the  interrogative  interpretation,  but 
supplies  the  particle. 

Isa.  9:2,3  (Nord.),  finEim  nbl3H  Kb .  The  variant  ib , 
found  in  20  codd.  is  preferable  to  tfb ,  but  the  emendation  sug 
gested  by  Krochmal,  nb^n  for  tfb  ̂ 3H ,  is  now  preferred  to 
either.  So  Cheyne,  Duhm,  Marti. 

Isa.  10:4  (Kon.),  i-'CK  nnn  STD  Tlb2  .  Such  a  use  of  *nbn 
is  without  precedent.  Moreover,  according  to  Kittel,  this  word 
is  probably  an  error  for  Tlbzb ,  and  the  proper  rendering  of  the 

clause,  "Not  to  bow  under  the  prisoner." 
Jer.  49:9  (F,  EV,  Nolde),  mbbl?  TJW  «b  .  These  words 

were  borrowed,  apparently,  from  Obad.  1:5,  but  it  does  not  fol 
low  that  they  are  here  used  precisely  as  in  the  original  connec 
tion.  The  rendering  given  them  by  (§  shows  that  they  were  not ; 

but  that  originally  the  verse  began  with  "O  instead  of  the  Dtf  of 
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Obad.,  and  that,  therefore,  the  author  meant  to  say,  "The  grape- 

gathers  have  come  to  thee,  and  they  will  not  leave  gleanings." 
So  Graf,  Renss,  Duhm. 

Jer.  49:9  (RV),  D^l  TrrriJn  .  The  mistaken  interpretation 
of  the  clause  just  discussed  necessitated  an  equally  erroneous 
rendering  of  its  parallel.  Properly  translated,  the  latter  reads, 

'•They  will  destroy  their  fill."  So  Graf,  Reuss,  Duhm. 
Hos.  11:5  (Ew.,  Kim.),  D""^  '"X  btf  3VvZT  Kb.  Read, 

with  (§,  sib  for  Kb ,  and  connect  it  with  the  preceding  verse. 

Verse  5  will  then  read,  "He  shall  return,"  etc.  So  Kittel, 
Nowack,  Marti,  Harper;  contra,  Reuss. 

Job  9:16  (Nolde),  ̂ blp  fTtf-  "3  -p^K  tfb .  This  is  pre 
cisely  such  a  case  as  that  of  M^'K  tfb  in  the  preceding  verse. 
Just  as  Job  there  says,  "If  I  were  righteous,  I  would  not  answer," 
so  he  should  here  declare  as  in  EV,  "If  I  called  and  he  answered." 

((§B  adds  Kb  ),  "I  would  not  believe,"  etc.  So  Delitzsch,  Dill- 
maun,  Reuss,  Davidson,  Budde,  Duhm. 

Job  10:15  (Nord.),  "EK"1  K'lTK  Kb  .  This  is  another  case  of 
the  same  kind  as  those  in  9:15,  16.  Render,  therefore,  "I  would 

not  lift  up  my  head."  So  Delitzsch,  Dillmann,  Davidson,  Duhm; 
contra,  Reuss. 

Job  13: 15  (Nolde,  Nord.),  brTK  Kb .  The  words  are  trans 

lated,  "I  have  no  hope."  So  RY,  Ewald,  Reuss,  Budde,  Duhm. 
It  is  doubtful,  however,  if  b™"1  can  properly  be  so  rendered  in 
the  Book  of  Job.  Hence,  perhaps,  it  is  safer  with  Dillmann,  to 

translate,  "I  shall  not  [have  to]  wait,"  or,  with  the  versions, 
read  ib  for  Kb  and  render,  "I  will  wait  for  him."  So  Davidson. 

Job  14:10  (EV,  Nord.,  Kon.),  TKi:n  b?  TlE'JJn  Kb  .  &  has 
in  the  preceding  clause  a  Kb  ,  which  gives  to  the  whole  verse  a 
hypothetical  character.  So  Siegfried.  It  is  the  same  with  @, 

which  renders  this  clause  as  if  the  original  were  tDSTl, — -a  read 
ing  that  is  actually  adopted  by  Ewald,  Kittel,  Dillmann,  Duhm. 
Better  than  either  of  these  emendations  seems  the  interpretation 

by  Reuss  and  Budde,  according  to  which  the  first  clause  of  the 
adopted  verse  is  subordinate  to  the  second  in  a  virtually  con 

ditional  sentence,  which  may  be  rendered,  "Though  thou  imm- 

beredst  my  steps  thou  wouldst  not  watch  over  [to  spy  out]  my  sin." 
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Job  23:6  (<§A,  Nold.),  -3  Qizr  S1H  ~S  sb  .  Read,  with  RV, 
"Nay,  but  lie  would  give  heed  to  me"  (Kittel,  Delitzsch,  Duhm) ; 
or,  "Nay,  let  him  but  give  heed  to  me."  So  Dillmann,  Reuss. 

Job  34:23  (Nolde),  113?  D^T  'JTS  b?  sb.  The  context 
requires  a  negation.  Read,  therefore,  ''He  doth  not  fix,"  etc. 
So,  as  far  as  the  negative  is  involved,  Delitzsch,  Dillmann,  Reuss, 
Budde,  Duhm,  «L 

Job  37:21  (Nolde),  niS  ISO  sb .  The  interrogative  inter 
pretation  would  give  the  clause  a  meaning  the  opposite  of  that 

required  by  the  context.  Read,  with  (§,  "They  see  not  [cannot 
look  at]  the  light,"  the  following  clauses  being  subordinate.  So 
Ewald,  Dillmann,  Reuss. 

Lam.  1:12  (EV,  Nolde,  Ew.,  Kon)  "p"  -n^  bS  DD^bs  Sib. 
This  is  a  difficult  passage.  Some  of  the  versions  are  more  intel 

ligible.  Thus  (§  begins  with  oi  (probably  to  be  read  ot)  77720? 
u/xa?,  2  with  a)  L^et?,  and  TS  with  O  ros,  i.  e.,  Qj^bs  h1S  .  This, 
however,  represents  a  corrupt  text,  the  alphabetic  scheme  of  the 
author  requiring  that  the  first  letter  be  a  b .  The  Massoretes 
have  restored  this  letter,  but  there  is  no  indication  that  their  Sib 

is  to  be  taken  in  the  sense  of  Sibn  .  In  fact  the  meaningless- 
ness  of  the  clause,  whether  interpreted  as  a  question  or  a  nega 
tive,  makes  it  doubtful  whether  Sib  is  the  original  reading. 

Budde  suggests  hbs  Sib  ,  after  which  he  would  naturally  read 

D-bS  for  bi  D3- ,  and  Kittel  (BH)  substitutes  for  D^bs  Sib 
the  briefer  D^b  or  l^b . 

This  concludes  the  list  of  passages  that  are,  or  have  been,  cor 
rectly  or  incorrectly  regarded  as  examples  of  the  omission  of  the 
interrogative  in  independent  or  initial  questions.  There  are  in 
all  71;  of  which  12  have  been  found  to  be  cases  of  textual  corrup 
tion,  and  32  instances  of  mistaken  exegesis,  while  only  27  really 
have  any  place  in  this  discussion. 

Having  thus  shown  to  what  extent  the  interrogative  particle 
is  actually  (so  far  as  noted)  omitted  in  the  class  of  questions 

described,  let  me  now  examine  the  explanations  given  in  Gesenius' 
Grammar  for  such  omissions.  One  of  them  (§  150,  1  R)  is  that 

it  "occurs  especially  before  a  following  guttural  for  the  sake  of 
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euphony."  The  correctness  of  this  statement  can  easily  be 
tested.  To  this  end  it  will  be  necessary,  first,  to  divide  the 
whole  number  of  cases  in  which,  whether  correctly  or  incorrectly 

from  my  standpoint,  the  particle  is  actually  omitted,  and  show  in 
just  how  many  of  them  the  word  to  which  it  would  naturally  be 
prefixed  begins  with  a  guttural,  and  how  many  times  with  one  of 
the  other  letters  of  the  Hebrew  alphabet.  The  result  of  such  an 
analysis  is  as  follows: 

1.  Before  gutturals: 

6  Gen.  3:1;  18:12;  (27:24);  Judg.  11:9;  (I  Sam.  30:8);  I  Kings 
1:24;  21:7;  Job  2:10;  14:3;  Cant.  3:3;  Lam.  3:36   11 

H    ISam.  22:15;  II  Sam.  19:23/22;  Hab.  2:19;  Job  38:19.     .    .      4 
n     I  Sam.  21:16/15;  Prov.  22:29;  29:20   3 
y     Job  2:9   1 

19 

2.  Before  other  sounds  .• 
^     Job  11:3    1 
3     ISam.22:7;  Isa.  14:10;  Zech.8:6    3 
7  II  Sam.  16:17    1 
*     (Prov.  5:16);  Job  40: 30/41: 6    2 
5     (Ezek.    11:13)    1 
b  (II  Kings  5:26);  (Ezek.  11:3);  Hos.  10:9;  (Job  30:24).     ...  4 
ft    Lam.  3:38    1 
*!     Prov.  26:12    1 
UJ    (I  Sam.  16:4);  (II  Sam.  18:29);  (II  Kings  9: 19)    3 
n     (Ezek.  17:9);  Job  37:18  (40:25/41:1)    3 

~20 

Note  that  there  have  been  included  in  this  table,  not  only 
passages  in  which  the  omission  of  the  particle  was  intentional, 
but  also  (in  parentheses)  those  in  which  it  is  due  to  textual  cor 
ruption;  and  justly,  because  the  statement  under  consideration, 
as  has  been  shown,  was  based  on  both  classes.  From  this  stand 

point  it  appears  that  the  particle  is  omitted  not  quite  as  many 
times  before  gutturals  as  before  other  letters.  From  a  more 
critical  standpoint  the  showing  is  better,  the  figures  being  17 
to  10  in  favor  of  the  gutturals,  instead  of  19  to  20.  This,  how 
ever,  is  not  a  complete  test.  In  order  to  determine  whether  the 
statement  quoted  is  warranted  or  not,  it  is  necessary,  further,  to 
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know  the  ratio  of  the  number  of  cases  in  which  the  interrogative 

particle  has  been  intentionally  omitted  before  the  gutturals,  not 

only  to  that  of  the  cases  in  which  it  is  wanting  before  other 
sounds,  but  also  to  that  of  the  cases  in  which  it  is  used  before 

the  gutturals.  The  following  table,  though  probably  not  com 

plete,  is  sufficiently  accurate  to  answer  the  present  purpose,  viz.: 

to  show  whether  the  Hebrews  really  omitted  H  very  frequently 

before  a  guttural,  and,  when  they  omitted  it,  did  so  "for  the 

sake  of  euphony."  That  their  practice  may  be  more  fully  illus 
trated,  the  examples  noted  are  distributed  among  the  several 
gutturals  according  to  their  vocalization. 

— Jjn     Num.  11: 12;  Deut.  20: 19  (ffi);  II  Sam.  19:43/42;  Ezek.  28: 9; 
Mic.  2:7;  Ps.  77:9/8;  Job  21: 4;  34:31   8 

— Xn  Gen.  18:13,  23,  24;  27:21;  Num.  32:6;  Judg.  6:31;  13:11; 
II  Sam.  2:20;  7:5;    9:2;    20:17;    I  Kings  13:14;    18:7,  17; 
Am.  2:11;  Job  34: 11;  40:8   17 

— Nn  II  Sam.  13:20;  II  Kings  6:22;  Lsa.  66:9;  Mic.  6:6, 11  (MT, 

— KPJ)   5 
— tfn     Num.  16: 22  (Sam.);  17:28/13;  Ezek.  14:3;  Xeh.  6:11      .     .      4 

— JSin     Ex.  2:  7;  Judg.  14:3;  I  Sam.  14:37;  23:2;  II  Sam.  19:36/35; 
I  Kings  22:6;    II  Kings  3:11;  Jer.  7:17;   49:7;   Job  8:3; 
II  Chron.  18:6         11 

— Sn     Judg.  12:5;  II  Sam.  2:1;  5:19;  9:3;  II  Kings  8:8,  9;  18:27 

(MT,  b>');  Isa.  36:12;  Mic.  6:7,  10  (MT,  —  tfn);  Zech.  7:3; 

I  Chron.  14:10   '  ."    12 
— tfn  Gen.  42:16;  II  Kings  5:7;  Jer.  23:23;  Job  4: 17  ....  4 

— !|Sn  II  Sam.  12:23    1 

— 2$n  Num.  22:37;  I  Kings  8:27;  Ps.  58:2/1;  Zech.  6:18  ...  4 

— ifciin  (— fcn)  Judg.  20:23,  28;  Jer.  5:22;  7:19;  Ps.  50:13;  Job 
22:15    6 

— nn  Gen.  24:5;  Jer.  26:19;  Joel  1:2    3 

— nn  Num.  22:30;  II  Kings  18:33;  19:12;  Isa.  36:18;  37:12  .  .  5 
— nn  Gen.  24:21    1 

— nn  Jer.  2:11    1 
Num.  23:19    1 

Num.  13:18;    Judg.  9:9,  11,  13;    Ezek.  18:23;    Job  15:2; 
Eccl.  2:19     .  7 
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— nn     Num.  31:15;  Job  1:9    2 
— r:n     I  Sam.  15:22;  Job  11:  7;  22:3    3 
—yn    Job  13:25    1 
— Jn    Isa.  57:6;  64:11/12;  Jer.  5:9,  29;   9:8/9;  12:9,9;  Am.  8:8  8 

— y-    Num.  16:14;  II  Kings  5: 36;  Hag.  1:4;  Job  10: 4    ....  4 
—in    Jer.  2:14;  22:28    2 

— Irn  (— SH)    Gen. 31: 14;  43:7,27;  45:3;  Ex.4: 18;  I  Kings  20:32; 
Hag.  2:10;  Ruth  1:11    8 

118 

The  table,  which,  for  obvious  reasons,  includes  all  sorts  of 

questions,  needs  no  further  explanation.  It  makes  it  so  plain 
that  the  Hebrews  actually  used  the  interrogative  particle  before 
all  the  gutturals,  in  almost  all  the  possible  combinations,  with 
the  several  vowels,  that  it  is  impossible,  in  the  light  of  the  above 
figures  (17  to  118)  to  suppose  that  they  ever  omitted  it  before 

any  of  them  solely  "for  the  sake  of  euphony." 
A  second  explanation  suggested  by  Kautzsch  is  that  "the 

natural  emphasis  upon  the  words  (especially  when  the  most  em 
phatic  word  is  placed  at  the  beginning  of  the  sentence)  is  of  itself 

sufficient  to  indicate  an  interrogative  sentence"  (Gesen.  §  150, 
1;  cf.  Davidson,  §  121).  It  is  evident  that  this  explanation  does 
not  go  to  the  root  of  the  matter,  but,  for  the  sake  of  complete 
ness,  its  correctness  should  be  tested.  To  this  end  it  will  be 

necessary,  first,  to  examine  the  structure  of  the  passages,  39  in 
number,  in  which,  before  independent  questions,  the  particle  is 
wanting  in  the  massoretic  text,  The  facts  are  exhibited  in  the 

following  table:2 

1.   Subject  first : 

a)  In  a  verbal  sentence;  the  same  being  — 

a)   A  noun:   Lam.  3:36;  "  (II  Kings  5:26)   2 
j8)  A  pronoun:   I  Kings  1:24;  21:7;  Hab.  2:19;  ||  Isa.  14:10  .      4 

6)  In  a  nominal  sentence;  the  same  being — 
a)    A  noun:      (II  Sam.  18:29);  (II  Kings  9: 19)   2 
j8)  A  pronoun:  (Gen.  27:24);  Judg.  11:9;  Job  2:9;     II  Sam. 

16:17        4 

2  The  references  to  cases  due  to  textual  corruption,  iu  this  as  in  the  preceding  table, 
are  inclosed  in  parentheses.  The  upright  parallels  separate  those  in  which  the  first  letter 
is  a  guttural  from  the  others. 
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2.  Predicate  first : 

a)  In  a  verbal  sentence:  Gen.  3:1;  (I  Sam.  30:8);  Prov.  22:29; 
29:20;    Job  38:  IN;      (Ezek.  17:9);    Hos.  10:9;  (Prov.   5:16); 

Prov.  26:12;  Job  37: 18;  (40:25/41:1);  40:30/41:6     ....     12 

b)  In  a  nominal  sentence:   I  Sam.  21:16/15;  ;' (I  Sam.  16:4)    .     .      2 
3.  Object  first  .- 

a)  Direct  object:   Job  2:10;  Cant.  3:3;     (Ezek.  11:13)    ....      3 

6)  Indirect  object:    |  I  Sam.  22:7   1 

4.  Adverbial  clause  first : 

a)  In  a  verbal  sentence:   I  Sam.  22:15;  II  Sam.  19:23/22;  Job 
14:3;     Zech.  8:  6;  Job  11:3;  (30:24);  Lam.  3:38   7 

b)  In  a  nominal  sentence:   Gen.  18:12;     (Ezek.  11:3)      ....      2 

39 

The  table  is  instructive.  In  the  first  place,  if  one  apply  the  rule 

that,  in  verbal  sentences  the  predicate  (Gesen.,  §142,  2),  and  in 

nominal  sentences  the  subject,  should  precede  (Gesen.,  §141,  4), 

it  will  appear  that  of  the  39  examples  cited,  18,  or  nearly  one-half, 

are  perfectly  normal  in  arrangement,  and  that,  of  these  18,  11  are 

genuine  cases,  of  which  only  6  have  a  guttural  at  the  beginning. 

If  the  corrupt  passages  be  neglected,  the  result  will  be  somewhat 

more  favorable  for  the  statement  under  examination,  the  ratio  of 

normal  to  irregular  passages  being  only  11  to  1C;  but  this  is  large 

enough  to  warrant  one  in  questioning  whether  the  arrangement 

of  an  interrogative  sentence  can  be  said  to  explain  the  omission  of 

the  particle.  Moreover,  these  figures  must  be  viewed  in  the  light 

of  the  number  of  cases  in  which  j~I  is  actually  used  before  irregu 
lar  sentences.  Perhaps,  however,  it  will  be  sufficient  to  show  how 

many  of  the  first  39  cases  in  which  it  occurs  in  Genesis  are  of  this 

description.  The  following  table  will  answer  this  purpose: 

1.  Subject  first : 

a)  In  a  verbal  sentence;  the  same  being  — 
a)  A  noun:     Gen.  18:25   1 

/3)  A  pronoun:     20:5   1 

b)  In  a  nominal  sentence;  the  subject  being — 
a)  A  noun:   43:7;      13:9;  34:23;  37:13   4 

2.  Predicate  first: 

a)  In  a  verbal  sentence:   18:13,  23,  24;  24:5;      18:14,  28;  24:58; 
27:36,  36;  29:5;  37:8,  10;  41:38;  42:22   14 

6)  In  a  nominal  sentence:     4:9;  18:17;  19:20;  27:38;  29:15;  30:15      6 
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3.  Object  first: 

a)  Direct  object:      20:4;  31:15  (subj.  of  passive)   2 
b)  Indirect  object:      17:17   1 

4.  Adverbial  clause  first: 

a)  In  a  verbal  sentence:      3:11;    16:13;  29:25           3 

b)  In  a  nominal  sentence:    31:14;     4:7;  24:23;  30: 2; 31: 31;  40:8; 

43:7   _7 
39 

The  device  of  comparing  the  passages  in  which  the  particle  is 

omitted  with  the  same  number,  the  first  in  the  Old  Testament  in 

which  it  is  employed,  was  suggested  without  premeditation.  The 

result  is,  therefore,  surprising,  for  it  appears  that  the  number  of 

the  latter  in  which  the  arrangement  is  irregular  and  emphatic 

is  exactly  the  same  as  among  the  former.  This  fact  makes  it 

pretty  evident  that  the  order  of  the  words  in  a  question  had  little, 

if  anything,  to  do  with  the  use  or  omission  of  the  interrogative 

particle.3 

It  remains  to  examine  certain  representations  respecting  the 

relation  of  the  content  of  the  questions  without  H  to  the  omission 

of  the  particle.  Xordheimer  says  that  the  "particles  are  omitted 

when  the  question  arises  from  emotion  or  anxiety  in  the  speaker" 

(§  1099,  4,  a)  ;  Davidson,  that  "omission  of  the  particle  is  most 

common  in  animated  speech,  as  when  any  idea  is  repudiated" 

(§  121). 4  Let  us  see  if,  or  how  far,  these  statements  are  correct. 
It  is  hardly  possible  to  tabulate  the  passages  in  which  the  particle 

is  omitted  in  such  a  way  that  scholars  generally  will  be  satisfied, 

for  there  are  some  of  them  about  which  there  always  has  been, 

and  doubtless  always  will  be,  difference  of  opinion;  about  which, 

in  fact,  the  same  person  may  be  of  two  minds  on  different  occa 

sions.  The  following  table,  therefore,  must  be  regarded  as  but  a 

tentative  comparison  of  these  questions  with  one  another  in  respect 

to  the  state  of  mind  by  which  they  were  severally  prompted.  The 

various  states  represented  are: 

3  Note,  also,  as  a  further  coiucidence,  that  6  of  these  questions,  as  in  the  case  of  the 
genuine  ones  without  a  particle,  begin  with  a  guttural. 

4  This  explanation  is  entirely  ignored  by  Kautzsch. 
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1.  Incredulity,  real  or  feigned:  Gen.  3:1;  18:12;  Judg.  11:9;  I  Kings 
1:24;  Job  14:3           5 

2.  Irony:  I  Sam.  21:16/15;  Hab.2:19;  Job  2:10;  38:18;  Lam.  3:36;  ij 
I  Sam.  22:7;   Zech.  8:6;  Job  11:3;  37:18;  (40:25/41:1);  40:30/ 
41:6   11 

3.  Sarcasm:  I  Kings  21:7;  Job  2:9;     II  Sam.  16:17;  Isa.  14:10  .     .       4 

4.  Repugnance:  II  Sam.  19:23/22;     (Eze.  11:13);  (17:9);  (Prov.5:16)      4 

5.  Confidence:  expressed  — 
a)  Positively:  Ps.  22:29;  29:20;     26:12    3 

6)  Negatively:  with  reference  to  — 
a)  Past  facts:      (II  Kings  5:26);  (Ezek.  11:3)    2 

j8)  Present  facts  or  truths:      Lam.  3:38;  (Job  30: 24)   ....  2 
y)  Future  events:      Hos.  10:9    1 

6.  Denial:  I  Sam.  22:15   1 

7.  Uncertainty:   (Gen.  27:24);   (I  Sam.  30:8);   Cant.  3:3;      (I  Sam. 

16:4);  (II  Sam.  18:29);  (II  Kings  19:19)   ".     ,     .     .       6 
39 

In  this  case  the  table  is  decidedly  favorable  to  the  suggestion 

of  the  grammarians;  for,  be  it  noted,  of  the  27  genuine  cases  of 

the  omission  of  the  particle,  no  fewer  than  20  fall  under  the  first 

four  heads.  Indeed,  if  one  takes  into  account  the  peculiarities 

of  some  of  the  other  cases,  the  showing  can  be  made  even  better. 

For  example,  while  it  is  true  that  the  Hebrews  do  not  seem  to 

have  hesitated  to  prefix  »~l  to  any  of  the  gutturals,  whatever  the 
vocalization,  actually  using  it  before  H  in  at  least  5  cases,  it  does 

not  occur  before  the  article.  It  is  probable,  therefore,  that  such 

a  use  was  avoided,  not  on  account  of  the  guttural,  but  because  it 

would  bring  together  two  so  similar  particles.  If  this  conjecture 

be  adopted,  it  will  explain  I  Sam.  22:15(6),  and  furnish  an 

alternative  reason  for  the  omission  of  the  particle  in  II  Sam. 

19:23/22(3).  There  is  another  group  consisting  of  three  pas 

sages  (5,  r/)  which  should  perhaps  be  eliminated.  They  are  all 

alike,  and  all  virtually  conditional  clauses;  so  that  the  first,  e.  g., 

might  be  rendered,  "  If  thoii  seest  a  man  diligent  in  business,  he," 
etc.  See  the  similar  passages  with  1ZT  or  113?  :  Ex.  9:17;  Eccles. 

1:10;  etc.  The  elimination  of  these  five  passages  leaves  22 

genuine  cases  of  the  omission  of  the  particle,  of  which  all  but  2 
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may  be  classified  under  the  first  three  heads  as  so  many  varieties 
of  what  might  be  called  exclamatory  questions,  and  appropriately 
marked  by  a  double  punctuation  (!  ?).  The  conclusion  is  inev 
itable  that  here,  at  least,  the  nature  of  the  thought  is  the  prin 
cipal  reason  for  the  omission  of  the  interrogative  particle.  As 
for  the  2  examples  not  thus  explained,  both  of  them  may  well 

be  accidental.5 
The  investigation,  so  far  as  it  has  proceeded,  then,  warrants 

one  in  claiming  that  in  most,  if  not  all,  the  genuine  cases,  except 
the  two  that  begin  with  the  article,  the  omission  of  the  interrog 
ative  particle  is  explained  by  the  peculiar  feelings  by  which  the 
questions  were  prompted.  It  has  not,  however,  shown  that  the 
presence  of  such  feelings  always  has  this  effect.  As  a  matter  of 
fact,  there  are  many  cases  in  which  questions  implying  incredulity, 

irony,  or  sarcasm  are  introduced  by  f"i .  They  occur  in  various 
parts  of  the  Old  Testament,  but  especially  in  the  Book  of  Job, 
where  there  are  long  series  of  such  questions.  For  examples  see 
Lev.  10:19;  I  Sam.  10:11;  I  Kings  8:27;  Ex.  14:11;  Judg.  11:25; 
14:3;  II  Kings  1:3;  Job  10:7,  8;  18:4;  etc.  If,  therefore,  one 

were  required  to  make  a  statement  on  the  subject,  one  wTould  have 
to  say  that  in  direct  single  or  initial  questions  H  is  omitted  before 
the  article,  and  sometimes  in  exclamatory  questions  for  the  pur 
pose  of  indicating  more  clearly  the  incredulity,  irony,  or  sarcasm 
which  prompted  them,  but  which  can  be  adequately  expressed 
only  by  the  human  voice. 

It  was  my  intention  to  include  in  this  discussion  dependent 
questions,  but  lack  of  time  and  space  makes  it  necessary  to  post 
pone  the  treatment  of  this  phase  of  the  subject  until  a  future 
occasion. 

5  This  is  the  more  probable  in  the  case  of  Lam.  3:38,  as  the  word  in  vs.  37  immediately 

preceding  the  one  to  which  J"l  would  have  been  prefixed  ends  in  7"i  •  As  for  Hos.  10:  9  the 
text  and  the  interpretation  are  in  dispute;  cf.  Wellhausen,  Marti. 
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1.  As  is  well  known,  the  Codex  Barberimis   (  =  80  Holmes- 
Parsons)    presents  the  third  chapter  of    Habakkuk  in  a  double 

translation;  that  is,  in  addition  to  the  Septuagintal  version   (  — 

8G6),   in  another  which  is  anonymous    (  =  86a).      The   latter   is 

found  also  in  V  (  =  23),  62,  147.     A  colophon  in  the  Barberinus 
reads  as  follows:      Trjv  q>8r)i>  TOV  a/n/Sa/cou/u,  ov%  evpov  av^wvovaav 

ovre  rot?  6  ovre  atcoXa  ovre  cru/Lt/za^oj  ovre  OeoSoriaivi  '    ̂ jTijaeif  ovv, 

el  TT}?  e  rj  TT}?  p  e'/cSo'creco?  ecmv. 
See  Field,  Hcxapla,  ad  Hal).  3:2.  and  especially  E.  Klostermann, 

Analecta  zur  Septuaginta  (1895),  50-60,  where  a  fresh  collation  of  the 
four  manuscripts  (and  of  the  Complutensian  text)  is  given. 

2.  From  the  extant  fragments  of  E'  and  S'  it  became  evident 
to  Montfaucon    (quoted  by  Field)   that  our  anonymous  version 
cannot  be  identical  with  either. 

Compare  the  following  examples:  Verse  1.  E'='A2  eVt  dyvo^arcov, 

Anon,  /xer'  (var.  //.era)  wSiys;  vs.  3,  E'='A2©B  ex  $atyu,aj/.  Anon,  avro  Xt/3o? 

(graphic  var.  Aot/3os;  l>ut  OC/JMLV  VI);  ibid.,  E'  Scla,  Anon.  /xeruySoX^  Sta- 

(//aAjUttTos  (var.  8tai//aA/xa)  ;  vs.  5,  E'  mars  =  2,  ̂ avaros.  Anon.  Trrwcrts;  ibid., 

E'  =  2©  opveov,  Anon,  ra  /xeytcrru  TWV  TTCTryvaiv  (var.  Trereivwv);  vs.  10,  E'= 
'A  2®  lvTLva.yfJM.Ta  iiSarcov  -n-apijX.6ev,  AllOll.  ei/  rco  TOV  t^atVtov  crou  6fj.ftpov 
SieA.$eu/  Si'  uir^s;  VS.  13,  E'='A€r  e^?}A^es  ei?  crwrr;ptav,  AllOll.  dve^av?;?  CTTI 

crtoTTjpta;  ibid.,  E/:=  'A  eis  crwrTjptav  cruv  ̂ ptcrrw  crov,  S'  8ta  'I^croCv  TOV  Xpio~Tov 
cron,  Anon,  pwao-^ut  TOUS  e/<A.£KTous  crov;  ibid.,  E'  denudasti,  sive  evacuasti, 
fundamentum  usque  ad  collum,  Anon,  ews  d/SuWou  TI}S 

Montfaucon  was  certain  that  it  must  then  be  the  Septima  (Z'). 
Now  Field  (Prolegomena,  p.  xlvi)  has  cast  doubt  upon  the  very 
existence  of  a  seventh  version.  The  few  instances  from  the 

Psalter  may  indeed  be  dismissed  with  Field  as  dubious;  but 

there  remain  the  two  passages,  Hab.  1:  5  and  2:  11,  according  to 

the  testimony  of  Jerome,  whose  language  is  quite  explicit  ("reperi, 
133 
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exceptis  quinque  editionibus,  id  est,  Aquilae,  Symmachi,  LXX, 
Theodotionis,  et  Quinta,  in  duodecim  prophetis  et  duas  alias  edi- 

tiones").  It  is  nevertheless  strange  that  in  the  third  chapter 
his  Greek  apparatus  does  not  appear  to  have  gone  beyond  the 
Sexta;  had  he  known  our  translation,  he  certainly  would  have 
quoted  it  for  verse  13. 

3.  Although  three  of  the  manuscripts  containing  our  anony 
mous  version,  V,  02,  147,  are  Lucianic  in  character,  it  will  not 
do  to  identify  Anon,  with  Lucian.      The  Complutensian,  which  is 
strongly  Lucianic,  shows,  it  is  true,  remarkable  agreements  with 
Anon.;    but   its   readings   are   apparently  mixed.     The   readings 
from   22,   30,  48,   51,   and   Theodoret    (all   Lucianic)   agree  with 
Anon,   in  so  few  cases  that    it    is  impossible   to  class  them  and 
Anon,  together.      It  is  true,  we  find  doublets  which  are  charac 
teristic  of  Lucian  (vs.  2)  ;  but  they  are  common  to  all  texts. 

On  V,  22,  36,  48,  51,  Theodoret,  as  Lucianic  see  Cornill,  Ezechiel, 

p.  65;  on  the  Complutensian,  ibid.,  p.  66;  on  62,  147,  Klosterniann,  loc. 

cit.,  p.  51.  Cod.  42,  which  according  to  Field  is  equally  Lucianic,  agrees 
with  Anon,  in  the  trifling  omission  of  KCU,  vs.  7;  more  important  is  the 

agreement  between  Anon,  and  239  (a  manuscript  whose  affiliations  are 

unknown)  in  VS.  4,  CKCI  eTrecn-T/ptKrat  (awtcrT.  V,  la-Trjp.  239)  17  Svva/us  T?}s 
avrov  against  KOL  (.9f.ro  (f.9r]Kf.v  Compl.)  dya.Trr)(Tiv  Kparatav  (a.yaTrr]V 

Compl.)  tcr^uos  (TT^S  8vva.fJ.ea>1;  Compl.)  avrov  G. 
V  quite  frequently  abandons  Anon,  in  favor  of  (£.  Thus,  vs.  3,  e£ 

opous  <£apav  (52,  86a,  147:  e£  opous  Karacr/aou  Sacre'ws  V  =  J$c-a'  c-b  al.;  ibid., 
6  ovpuvos  62,  86(7,  14 /:  ovpavovs  V  =  (5;  VS.  6,  at  6801  at  f£  dp^^s  a\.\oua@ij- 

crovrut  •  U.VTOV  eVe/ca  creto-^^o-erat  77  oiKOV/jLfvr)  62,  86a,  147 :  at  68ot  at  f£  dp^s 

O.VTL  KOTTCOV  V,  cf.  TTOptas  (vai'.  TTOpttas)  atcovtovs  (-tas)  avrov  (var.  avTwv;  ̂ >  40, 

al.)  dvrl  (+  8e)  KOTTWV  & ;  vs.  8,  -fj  opyrj  62,  86a,  147:  TO  op/j.r)fj.a  V  —  (G;  vs.  13, 
€/<X£KTOUS  62,  86a,  147 :  xpto-rov?  V=  Sc-c  (vi(1)  AQ,  al.  On  the  other  hand, 
in  two  cnsos  V  stands  alone  against  G:  vs.  6,  Steflpu/ify  62,  86a,  147,  cf. 

(G:>V;  vs.  8,  dve'/fy;  62,  86a,  147,  cf.  (G:  praem.  Kvpie  V. 
A  conclusive  proof  of  the  un-Lucianic  character  of  our  version  is 

furnished  by  the  rendering  d<r<£aAets  for  nib^SSO  5  vs-  1^>  ®  presenting 

the  literal  translation  wo-et  eAa^ov  (var.  w?  eA.a<£wv),  exactly  as  the  same 
word  is  rendered  by  Lucian,  II  Kings  22:34  (o-r^pt^cov  rovs  TrdSas  /J.QV  a>s 
€\dcf>ov). 

4.  It  is  worthy  of  note  that  in  three  instances  Anon,  appears 
to  have  influenced  £>. 
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Vs.  9,  ̂ Snml  cf.  exoprucras;  VS.  14,  ̂ OJiZ-1  *  MA^.  c^=ZZ]  cf.  TOUS 

CTTI  Tiy  audaSeta  aimov;  ibid.,  "1*23^5  Anon. 
A  similar  influence  might  be  found  in  vs.  6,  if  we  were  certain  about 

the  meaning  of  =^X*?o  (on  the  reading  V^?c  see  Payne  Smith  s.  r.). 
According  to  Noldeke  (ZDMG,  XL,  p.  729,  footnote),  the  verb  is  taken 

by  some  of  the  native  lexicographers  to  mean  'tremble,'  while  others 
assign  to  it  the  meaning  'conjecture.'  The  latter  recalls  the  rendering 
of  Anon.,  e^eiWrev. 

5.  The  author  of  our  version  was  certainly  a  Jew. 

Whereas  all  the  other  versions  render  TjH"  £",2  >  vs-  13,  by  ̂pio-rovs, 
Xpio-rdv,  xpio-Tw,  our  version  alone  is  careful  to  avoid  the  term  because  of 
its  Christian  associations,  putting  in  its  place  the  safer  C^ACK-TOUS  (so  62, 
86a,  147).  How  far  a  christianizing  exegesis  could  go  is  shown  by  the 

rendering  of  S',  Sia  'Ir)<rovv  TOV  Xpicn-dv  crov.  Aquila,  who  elsewhere  re 
places  the  Septuagintal  xparrds  by  ̂Xei/A/xeVo5  (Ps.  2:2;  Dan.  9:26).  seems 
to  have  foregone  caution  in  the  present  passage,  to  the  delectation  of 

Jerome  ("  ludaeus  Aquila  interpretatus  est  ut  Christianus  "). 
6.  Our  version  shows  two  doublets  which  it  shares,  however, 

with  the  majority  of  (§  manuscripts. 

Vs.  2,  ""Tin    QT  w    —"pS   &?  w  rw  eyyt'^eiv  TO.  try  (€7rt-)yvwo-^7/o-^ 

130,  311)-    e'v  TW  TTupdvaL  TOV  KdLpov  avaBeLxO'TJo-rj  (  y  239)  =  >"Iiri  Q"I'—   j" 

ibid.,   ̂ "iSTin    D™"^    73"lS  ̂ ?   *v  T(P  Tapu^&rjvaL  (var.  rupacr<7e(T^ai)  TTJV  i 

/xov  lv  opyrj  (e.  o.>  Conipl.)  eXcW  pvrjvOricry  =  "^ISTFl    ̂ 7"P    73  ̂3,   and   Tji' 

Especially  characteristic  of  our  version  is  the  introduction 
from  a  parallel  clause  of  a  verb  wanting  in  |^;  a  Greek  synonym 
is  naturally  chosen. 

Thus  in  vs.  2  (also  in  <S),  KOL  f&aTyv  is  resumptive  of  /cat 

while  yv«>o-0TJcrr}  is  supplied  from  the  following  €Viyvwo-#T/cr»7  or  di 

Similarly  in  VS.  4,  eTreo-Tr/pt/crat  resumes  vTra/a^ct  aurw;    vs.  6, 

corresponds  to  TaTretvw^o-ovrat;    vs.  9,  creams,   to    Steo-Ke'Sacras;    vs.   11,   CTT- 
ccrxev,  perhaps  to  fcrrddr]. 

1.  Our  version  indulges  in  free  renderings  or  paraphrase  of 
an  interpretative  character,  often  suggesting  religious  scruples  in 
the  manner  of  the  Targums. 

Vs.  7,  ol  KaroiKOwres  Tas  Se'ppeis  MaSta^.  over  against  (S  TrrorjOrja-ovTai  KOL 
(K.  y  42)  (at)  cTKr/vat  yijs  Ma8ta/x,.  The  purpose  is  apparently  to  avoid  the 
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personification  of  inanimate  objects.  For  Targumic  examples  see  Cor- 
uill,  loc.  cit.,  p.  123. 

Vs.  8,  apfjuiTa  for  &  TTTTTOVS  covers  up  a  mythological  element. 

Vs.  10,  eV  TW  dvToc/>$aX/aeiv  ere,  (5r  oij/ovrat  ere.  The  mountains,  as  inani 
mate,  are  not  to  be  endowed  with  sight. 

Vs.  13,  dvecidv^s,  ffir'AE'S'  e'^r/X^es,  2®  egressus  es.  A  well-known  Tar 
gumic  device;  cf.  here  SPf  b^rPtf  • 

Ibid.,  KaraSixrovrcu,  free  for   "^^!£~~>  . 

Vs.  14,  //.era  8wa.fj.ew>;  crov  =  ?T12"2S/  VE'22,  ,  paraphrastic. 

Vs.  16,  TO.  a-irXdy^va  /xou,  more  decorous  than  (5r  y  KoiXt'a  ̂ .ou  =  Tt2!lL  (the 

same  purpose  is  subserved  by  KapStu  J<c-a'  c-b  al).     Similarly,  ibid.,  KO.T' 
IfjMVTov  erapd^Or]  for  &  KOL  VTTOKaTwOev  /JLOV  fTapd^Or]  r/  e^is  (var.  tcr^i;?)  fJ.ov  = 

73"^IS5  "nrin"]  •  On  aesthetic  euphemism  in  the  ancient  versions  see 
Frankel,  Vorstudien,  £31;  Geiger,  Urschrift,  pp.  385  ff. 

Free  is  the  rendering  in  vs.  17,  77  eAata  e^tTTjAos  ('evanescent,  extinct,' 

a  hapax  legomenon  in  OT  Greek)  lo-rut,  Cr  i//ew-ercu  epyoy  eAaias^'^nS 

ri'T'tl'iiy"-  ;  and  vs.  19,  do-^aXets,  an  interpretative  paraphrase  for  G 
wcrel  fXd<f>ov  (var.  ws  eXa^wv)  =  ffib^&D  • 

Vs.  19,  eSw/ce  /J.OL  to-^w  is  less  anthropomorphic  than  (5  Swa/xt's  (var. 

An  interpretative  addition  seems  to  be  also  rwv  e^9pwv  /J.QV  vs.  19  (cf. 

-revs  ex^pous  Procop.),  just  as  rows  rpax^Xovs  paraphrases  &  ra  tyr]Xa.= 

8.  Our  version  also  strives  after  idiomatic  Greek  constructions, 

while  (S5  affects  a  hebraizing  literalness. 

Thus  we  find  subordination  (participial  or  infinitive  construction)  in 

the  place  of   Hebrew  co-ordination:    vs.  6,  crras  Sie/xeVpTycrei/,  KaTavor/cras 

e£a'/<ucrev  for  fiTTr)  Kal  e(raXf.vOr),  fire/3Xf.\J/ev  (var.  Ka.Ttv6r)(Tf.v)  KO!  (StJtraKT;  ;  VS. 
10,  lv  TW  dvTcxfoOaXfjieiv  ere  Tapa^OrjcrovTaL,  &  oij/ovrai  ere.  KOL  wStv^croucriv  (var. 

eTSov  ere  KCU  (rvvaXyoixriv). 

9.  The  exegetical  position  of  our  version,  whether  in  matters 

of  punctuation,  accentuation,  rendering  of  words,  or  interpreta 

tion  in  general,  is   on  the  whole   modern,   if   we  may  take    the 

exegesis  of  the  Vulgate  as  a  standard  of  modernity.      But,  as  a 

matter  of  fact,  it  becomes  evident  upon  examination  that  in  the 

development  of  scriptural  exegesis  a  fixed  chronology  is  impos 

sible.      Sometimes  we  find  a  rendering   which   is   by   no    means 

obvious,  running  counter  to  what  we  are  wont  to  designate  as  the 
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traditional  interpretation,  in  supposedly  late  versions,  the  Targum 
for  instance;  and  vice  versa.  Apparently  there  must  have  existed 
for  a  long  period  marked  fluctuation  in  the  conception  of  scrip 
tural  words  or  contexts,  corresponding  to  the  unsettled  state  of 
the  consonantal  text  itself.  Deviations  from  the  received  punc 
tuation  and  accentuation  may  be  met  with  even  in  Aquila. 

Examples:  (a)  Punctuation.  •£  and  'Jj  ;  vs.  4,  Q'£l  P?  =  Anon. 
(tKft  evreaTT/piKTcu;  I  take  the  verb  as  an  amplification  by  the  translator, 

see  above,  §  6;  it  is  possible,  however,  that  we  have  here  a  doublet,  that 

is,  e7rarr?7/oi/mu  —  D;£*l  ,  passivum  pro  active)  ©  (et  ibi):  Q'lT'l  <5  (/cai  We.ro) 
'A  2  (et  posuif). 

Vocalization.     Vs.  2,  j"ipS  primo  ft]  =  Anon.  G&  (eV  /xeVw)  2  (eVrds): 

H"lp!ll  'A  (ev  TW  eyyi£«v);  —  npS  secimdo:  2""!p3,  Anon.  &  (ev  rw  eyyt£eiv, 
ev  TW  TrapeiVttt). 

Ibid.,   D"a3  1$  =  'A  (TO,  err;)  2  (rwv  eViavraiv)  ©  (eraJv):   D"2'a3    Anon,  fflr 

Vs.  5,  •"'H  &  =  'A  (Aot/Aos)  2  (0avaros)  E'  (mors)  Anon.  (Trraio-is,  else 

where  =  ~I»j,  nSi>"^;  cf.  also  7nr;  Sir.  50:4):  "Q'q  (G  (Adyos)  ©  (sermo). 

Vs.  6,  hrPI  1^?  —  ©  (KCU  (8t)eTaK?7,  pussivum  pro  activo,  cf  .  F  t^  dz's- 
solvit1):  ̂ rf^  AllOll.  (KCU 

1  The  meaning  was  derived  from   T^n  'unfasten,  loosen,'  Autif  (Ps.  104  (105):  20;  145 
(146)  :7),  StaAueiv  (Isa.  58:0),  solvere  (ibid.).   AiaAueix  is  used  to  render  C^I   (Jiu]«.  15:14), 

which  in  a  number  of  instances  is  rendered  by  T>JKecr0ai  and  its  compounds;  in  other  words, 

(Sia)  \vfa-8ai  and  rij/ceo-flcu  are  synonyms.     "T^PH  ,    in  the  mind  of  the  translator,  could   be 

usod  in  tlio  si-nse  of   '  breaking  up,  liquefying,'  quite  as  well  as  its  Aramaic  equivalent 

55"1TJJ  -  which  means  'loosen'  (Dan.  3:25;  in  a  figurative  souse,  ibid.,  5:6),  but  also  'dissolve  ' 

(cf.    v^Iu^]    liquefuctus  est  in  a  quotation   from   Ephrem   Syrus,  Brockelmanu,  p.  3876). 

rnilJ    'soften,  dissolve,'  e.  g.,  Pesahim  446,  whence  the  biblical    nillJ'52    Num.  6:3  is,  of 
course,  a  different  root;  see  Brown-Driver-Briggs,  Lexicon,  p.  1056«,  and  references.    Ac 

cording  to  Ibn  (iauah  (s.  v.  "iriDi  it  is  quite  possible  that  T^H  derives  its  meaning  of 
'unfastening'   from   HP"    'spring  up;'   but  see   Brown-Driver-Brijrgs,   p.  684o.     With   G17 

goes  Ibn  Ezra  who  paraphrases  C13I  •    It  is  probable  that  2T  li;"1?"1^^!!  'ho  confounded 
them'   presupposes  the  same  etymology.    It  is  also  to  bo  noted  that  "in"!1!  Job  37:1  is 

rendered  xai  eAvflr;  'A. 

2  E(Ka£6ic  'liken,  compare,   infer  from   comparison,  conjecture,  guess,'   is  found   for 

ITS"    'think   of    Ps.  47   (48):  10  2,    ~l27UJ    'calculate,   reckon'  Prov.  23:7    2    (eiKafiav  = 

toiytD/*T?Tp)i  cf.  Mishnic    "irtJ    'estimate,1  H~ullin  7:4,  hence  eixatr/ioi   for    G"HyilJ    Gen. 

26:12  'A;    Wisd.  8:8  ei/cd^i   AX  —  i-Cj-C  S,  aestimat  F,9:16  eixa^ev  =  ̂ J^i^j^c  k  aesti- 
mumus  F,  19:18  eixacrac  =  |Zil£5   5   acslimari  17.     The   passive   tiica^a-Sai   corresponds  to 

Ipn:  Jor.  26  (46)  :  23.     "|^H  '  spy  out,  explore  '  Num.  13  :  2  is  a  synonym  of  ̂3*1  ,  ibid.,  21  :  32, 

and  therefore  of  "ipn  ;  cf.  Judg.  18:2.    Our  translator  found  in  "IP^I  the  exact  counter 
part  to  TTQll  6ie(iCTp>j(Tf  v  :   "He  stood,  and  measured  the  earth;  he  boheld,  and  explored 

the  nations."    See  below.    Of  course,  the  form  HrPT  may  have  been  taken  as  an  equivalent 

of    "IPi^l  ,    that  is,  in  the  language  of  our  grammars,  as  a  form  after  yy  analogy   (see 

Kdnig,  'Lehrgebttude,  I,  171). 
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Vs.  7,  riMP  P?  =  &'A©  (avTi)  2  (Bid):  WjP1!  Anon.  (o-eto-^T/crerat;  cf.  Job 
4:14  Siacreietv  (var.  crvcr-)  —  THEn  5  fl!"!,  Itf"1"  and  ~~£  are  synonyms; 

cf.  Deut.  1:21;  Ps.  27:1.  2  avrov  tve/at^'lb,  <-'f.  Isa.  59:20  o/eKtv  2etwv  = 

(6)  Accentuation.     Vs.  4,  *ib   I'-j^   D'^p  $  =  Anon.  (Kepara  IK 
avrov  VTrapxei  aura)):   *lb    iT'/J    D""^J!)   <5   (xepaTa  er  xeP™  UVTOV;   that  is,  ffir 
connects   *ib  with    IT'S    and  sees  in  the  former  an  amplification  of  the 
pronominal  suffix  in  the  noun;  cf.  Fried.  Delitzsch,  Hiob,  p.  151). 

Vs.   11,    SOsrV    Si!"    ̂ tfb    $  =  Anon.   (KUTOI   TO  ̂ eyyos  rwv 

o-ot>  TTO/aeiJcrovTat)  :  ̂ l!D2rT  TJ"1^"  "ll!^b  ®  (eis  ̂ >ws  /3oXt"8es  crov  Trope  WOVTCU). 

(c)  Meaning  of  words.  Vs.  5,  -'^l  Anon.  TO.  /ue'-yiora  TWV  TrerTjvwv 

(var.  Trereivwv)  =  'A  (TTTTJVWV)  2®E'  (opveov)  .  The  word  is  given  the  mean 
ing  'bird,'  'birds,'  (opvets,  TTT^VOV,  Trcrctva,  oiwvos;  "^"5  tYlSl!?  >  i-s=^»  ,  ]'r*4  •> 

]£.*£3  ;  a-tv's,  at-es),  specifically  a  bird  of  prey,  'vulture,'  'eagle'  (yity, 

_\s         o-»>   t,j-?.          **?   ̂ -          -          *^«     ffi  Deut. 

32:24;  Job  5:7;  'A  Deut,,  Job,  Ps.  77  (78):  48;  2  Job,  Ps.  75  (76):  4;  77 
(78):  48;  £OJ  Deut.;  5  Deut,,  Job;  f  Deut.,  Job;  Exod.  rabba,  chap.  12; 
Rashi  on  the  two  Ps.  passages;  Ibn  Ganah.  See  Gesen.  Thesaurus  for 

an  etymology  based  on  Arabic,  which,  however,  is  rejected  as  uncertain. 
Perhaps  the  signification  is  a  purely  conjectural  one  derived  from  the 

passage  in  Job.  (SAQ-  26-  2a3  ev  TreSt'Aois  (TreSetAots),  seems  to  have  taken 

~'jj"l  in  the  sense  of  'shackles,'  cf.  u.  ft^v  'walk  like  a  shackled  man,' 

ujLuvJ  'drive  (a  beast)  in  hobbles'  (Hava).  The  variants  (cts  TrcSta,  ets 
TreStav,  as  TreuScuxv)  are  apparently  corruptions  in  Greek. 

Vs.  6,  "122*1  Anon.  Ste/teV/Dryo-ev  —  3iJ--A^:c  S  e£  mensus  est  "E,  which  is 
the  obvious  sense.  &  KOL  lo-aXevOr),  passivum  pro  activo,  =  €  5?"TX1  > 

assumes,  perhaps  correctly,  a  root  ~fi'*  !j  "1]  ,  just  as  t^'i  corresponds 

to  t3^lj  (Ps-  99:1;  also  72  (73):  2,  where  &  eo-aXev^r?o-av  =  ?l'o;/111ti!)-  It  is 

unnecessary  to  read  t3pb"1  (Guthe)  or  :c'£Tl  (Wellhausen). 
Ibid.,  iliT123  Anon.  Ta7r«vo)^crovTat  =  faie^lo  Jo  incurva.  ti  sunt  Y,  again 

the  obvious  meaning.  &  era^crav  from  n!T£  (or  nTal  >  iTHl)  'melt 

away,'  Arab.  -^^  ?  Ethiop.  rt./^  :  ,  Syriac  i-»*^  and  ̂ **-A,  (Xoldeke, 

ZDMG,   XXX,  p.  186,  footnote);  cf.  Ps.  41   (42):  7 

2,  12,  TirTin^ri  Karar^K^  2;  Sir.  43:10  e/cX^wo-tv  =  T;;ir'"/ri>j;'1   (so  cor 
rectly  Peters). 

Vs.  16,  J)3":P  Anon.  TroAe^ow  takes  the  verb  as  denominative  from 

"tt"    (see  Brown-Driver-Briggs,  s.  t\   "1^).     Perhaps  we  should   point 
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^Tr  iu  order  to  explain  Anon,  (but  see  Kimhi);  TS  accinctum,  of 

course,  presupposes  the  same  etymology. 
(d)  Interpretation  in  general.  The  Hebrew  tenses  being  ambiguous 

(the  imperfects  may  be  taken  aoristically,  and  the  perfects  prophetically; 

see  Xowack's  commentary),  it  would  be  of  interest  to  know  how  they 
were  understood  by  the  ancient  versions.  From  the  paraphrastic  ex- 
plicitness  of  £  it  is  clear  that  it  interprets  vss.  3-15  as  a  historical  retro 
spect,  while  the  framework  is  taken  in  an  eschatological  sense,  exactly 
in  the  manner  of  our  own  Authorized  Version.  With  the  exception  of 

^b'rr  ,  vs.  10,  the  imperfects  are  taken  in  a  future  sense  by  T£.  The 
rendering  in  S>  fluctuates  between  future,  past,  and  present.  Anon,  has 

the  future,  except  for  ̂ S^H  vs.  8,  I"!"!7!  vs.  9,  2p2Fl  (aorist  and  future) 
ibid.,  JOZ"1  and  73^5*  vs.  16,  which  are  rendered  aoristically,  and  "^"iT 
vs.  18,  for  which  the  present  (var.  the  perfect)  is  used.  &  in  the  main 

agrees  with  Anon.;  but  note  the  future  for  j^Pi  ,  "P2F1  ;  future  with 

aoristic  variant  for  "0"Fl  ;  present  with  future  variant  for  "^-"IT  • 
Marti's  interpretation  of  our  psalm  as  a  description  of  the  coming 
manifestation  of  the  Lord  in  language  reminiscent  in  part  of  the  tra 
ditional  theophanies  is  borne  out  by  the  majority  of  the  ancient  ver 

sions;  in  vs.  3  the  future  is  attested  by  'A2®E',  in  addition  to  the  versions mentioned. 

Vs.  9,  yj'O'pzri  ln"Hri!  Compl.  6  7roTu//.os  cr^'Cerai  rfj  yfj,  passivum 
pro  active,  taking  yi^  as  subject,  Jnl^H"  as  object,  and  ypZi"!  as  3  pers. 

fern.;  T  fluvios  scindes  terrae  =  'A  Trora/Aous  cr^Ws  7775  takes  3?p2lH  as 
2  pers.  masc.  and  connects  Hi"1!""!!  and  Y*"^  m  a  status  constructus 
relation;   &  7roTa//.wv  (var.  TroTa/xco,  TroTa/Atus)  puy^crerai  (17)  yrj,  passivum  pro 

activo,  similarly  takes  yp^fl  as  2  pers.  masc.  and  connects  the  two 
nouns  in  a  status  constructus  relation  of  an  inverse  order;  the  same 

interpretation  seems  to  underlie  <S  (^Zj_*kZZ  jZcVsvl^  i^'lc).  Anon.  TTO- 

ra/xoi)?  8teor/<e&icras  Kai  yrjv  creto-eis  also  takes  yp^iH  as  2  pers.  masc.  and 
the  two  nouns  as  co-ordinate  objects,  the  verb  being  rendered  doubly 
(see  above,  §  6).  Ibn  Ezra  and  Kimhi  also  take  the  verb  as  2  pers. 

masc.  with  y""|$  as  the  first  and  nTHI  as  the  second  (predicative) 
object. 

Vs.  10,  O^J"i  Anon.  6prj  adheres  to  the  simple  sense  (peshat);  (5 

A.CUH  is  haggadic,  cf.  Mic.  6:  2  Xaot  (flowoi  AQ*,  al.  :  opr/  Qmg),  cf.  9T  (accord 
ing  to  Kimhi)  S^riniL^  and  Ros  hasanah  Ha  =  Exodus  rabba,  chap.  15 
and  28, 

10.  The  Hebrew  text  underlying  Anon,  shares  a  number  of 
variations  with  (5,  but  has  also  some  of  its  own. 
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(a)  Vs.  1,  tVij""!;    b3?  P!  al  segionoth  Jerome  =  'A2E'  (errt  d 

TCOV)  ®  (£>7rep  TWV  aKovcnao-/j.wv,  see  Field)  1T  (pro  ignorantiis)  C  (^fYlb'£!D): 

rVC"n    by  '  Anon,  (ffi  (/ACT'  w8^s:i). 

Vs.  2,  •'t-lJO''  f&&  (AiJ»jo)  £  (rpyrnl)  #  (e<  toma)  Anon.  &  (Kal 

tvXaftrjOrjv,  var.  e(f)o/3i)6r)v,  correction  after  $?):  TJO  Anon,  ffi  (KUTfi/d^cra4). 

Ibid.}   ̂ lin^^ri   |i?  'A   (^wwcrov  atird)   0  (^waxrov  aurdv)  2  (dva^wwcrov  airdv) 

F  (ricifica  illiut)  €  (^^n   "pnb  Jnan^l):   D'^M  Anon,  ffi  (^W)  5  (U-?). 
J6/d.,  ̂ ""in  $#T  (notum  fades)  &  (fcClinb  "^H"  nS):  J"!^^ 

Anon.  Cr  (fTnyvM(r6t')<Tr]<  avaSet^^^cr^)  S  (^|-»Z^i). 

//>/V/.,  Crp   |t?  Anon.  Cr  secundo  (eAe'ovs)  S  (;^^^x)  € 

(misericordiae):   "^"^  Anon.  (G  primo  (rrjv  ̂ v-^v  /J.QV). 

Vs.  8,  ri^r;   3ftS''(V^):    n^rn    Anon.  &   (opy^d^   var. 
(-•dp   ••-   "^   Hin)  iT  (iratuses). 

Vs.  15,  ri^-l-n  |I?S    (&=*?):    npliri    Anon.  (5  (fatpifrurtvi 

var.  €7rt/8i^<£s,  vTrep^yayes5). 

16 »f/.,  Ten  I^S  (UJ^o)  €  (1131)  IT  (m  Z«^o):  ̂ T^~  Anon.  G  (<fru- 

pa.X0r),r'  with  Q^r  as  subject;  (o-vv)rapacro-ovras,  with  D"1"!  KS  ol^ject). 

Vs.  16,   -p-i   |t?F  (puircdo):    -jyn  ?   Anon.  G   (rpo/xos)  5   (l:-»^»)   C 

(sr"). 
Note  the  following1  instances  where  Anon,  goes  with  |t?,  while  G  varies: 

Vs.  9,  *"ri3?n  3^  Anon.  (f£eyep9r])  £>  (f*^.^)  Y  (suscitam,  activum  pro 

passive):    ""HSri7?   ®  (everetvas,  var.  evreveis). 

Vs.  10,  "l^y    D"1"-    C"^7  S?  Anon,  (ev  TU>  TOV  e£a«nov  orow  6/ji/3pov  SieX^eiv 

St'  auT^s)  5  (^rf1^  l-1^'  I^S^^IG)  £  (T"I2  ̂ "^ti11/-  "'jj")  ̂   (gurges  aqua  rum 

transiit)  'A20E'  (evrtmy^ara  vSarwv  TraprjXOev):  ̂ 13/2  *"'2  ̂ t  ®  ((TKOpm- 

^(ov's  (var.  Stao-Trepets *)  v8ara  Tropet'as  (avrov). 

Vs.  12,  "!2£F1  ̂ ?  Anon.  (lyepOrjo-r))  (S866  (orvjU,7raT7?ore6s):  ̂ '^n  G  (6Xt- 

yoicrcts,  var.  eXarTwcreis). 

3Cf.  Ps.  9:16  'ji"'3n  Hcbr.  eVY«'"l'  ffi'Aoifi^;  91  (92):  3  "p^H  ̂ b^  G  M"'  o!5^.  Henco 
the  retroversion  nil"1!*.  (Graetz,  al.)  is  superficial.  Possibly  no  variant  need  be  assumed 

at  all;  cf.  Ps.  7:1:  ""PS'Ip  G  ̂ aA/uds. 
^Karavoeii'  =  HX1  f-reu.  42:  9  and  elsewhere.  In  keeping  with  the  parallelism,  we  should 

probably  read  "tpy'C  f°r  "^'CtJ  • 
5rQ3"l  (Graetz)  is  a  superficial  retroversion. 

6 Cf.  Tapaaasiv  =  "V52n  Ps.  45  (46): 3;  TQ^'an  Lam.  1:20;  2:11. 

"For  n"1^  G  probably  read  'TIS?  ;  so  Wellhausen,  alii. 
s<r(cop7r^eii/  =  rnt  Mai.  2:3;  Ezek.  5: 12;  «io<77reipeii/  =  HHT  Jer.  15:  7.  wopeve^ai  =  157 

Num.  20 : 19  and  elsewhere. 
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Vs.  13,   TiCh    tVi"1?  $?  Anon,  (ecu?  aftva-aov  rr/s  flaAdWv/s,  free):   FT"1? 

TlO"1  ?    E'F  (denudasti  fundamentum):   TIC"1    HTTP  ®  (ornasti  funda 

mentum):    ""fiCX    FD^S   &  (e£-?7yetpas  Seo-juovs). 

Vs.  16,  il3"T;p  P?  Anon.  (TroAe^ow,  see  above,  §9):  "'IP  IP  G  (TrapotKet'a? 
pov), 

Vs.  17,    nb^'2   $  Anon.  (e/<  /xdvSpas)   3   (IVj  ̂ =)   F   (de   orift): 

(6)  Vs.  4,  "p'"Ufi  ̂   'A  (absconsionem)  2  (absconditam)  0  (absconsio) 
Y  (abscondita  esif  C  (S^Titt^  DlliTl)9  ®  (dyaTr^o-tv  lu)  :  'iVZ^11?  Anon. 
(17  Svva/us). 

Vs.  6,  1^  p?S  (xSsiv?)  V  (VS^IpbE'l)  F  (saeculi):  f^  ?  ffi  (/3ta), 
>  Anon. 

Vs.  7,  -pK  ?§?©  (KOTTCOV)  'A  (dvw^>€Ao{5s)  2  (dSiKiav)  ©  (aSua'as)  S  (^o]) 

c  (Xn^ttbj  ̂ T  (iniquitate):  "J"]^  Anon.  (17  otKovpanj). 

Vs.  9,  m>2'13  3§F  (iuramenfd)  t  (~'^p  b"a)>®:  TO'^n  Anon. " 

(-]^'2r^)  F  (quae  locutus  es) 
var.  eTTrev,  -f~  KV/DIOS)  :    "!7»12J12?  Anon,  (r^s  ̂ >ap£Tpas  avrov). 

Vs.  10,  D*h  P?G  (TO)  ({tyos)  S  (lieojo)  C  (S?J^^)  F  (altitude):  (blp) 
Q~i13  Anon.  (/ACI^OV). 

T  Vs.  13,  yjjl   PTSIE  S?^  (P^k?   ̂ ^=   ̂ o)  &  ("pnTin^)  iT  (de  do??zo 
impii):    tll^2  yj!*l  ®  (dvo/x.wv  (var.  do-ejSwv)  ̂ avarov):    yiU"l   ̂ ln^2   Anon. 

Vs.  14,  FiZpj   %C  (8i«K<M/ras,  var 

(maledixisti1*):  ri'^:  Anon. 

eilis):    tT'Q^'3.  Anon,  (yaera  Suva/^ews  aov). 

Ibid.,  17^£  S?G  (Swao-Twv,  var.  Sumrw 

F  (bellatorum  ems):15  I^S16  Anon.  (TWV 

9  From  nnn  =  Sin  .  '"  From  ran  =  11H  . 

iiCf.  8uxa/u.is  =  132  Isa.  28:1  Al.:  cf.  Xni  Num.  4:23  Al.  and  elsewhere.    Possibly 

(132  is  a  synonym  of   rHXEfl   cf.  Isa.  28:1: 
.  Al.)  ;  the  inversion  as  Isa.  62:8  Kara  T^S  ao 

.    For  the  interchange  of  H  and  3J   (Old  Hebrew  script)  see  the  examples 
adduced  by  me  in  ZA  W,  XXV,  321. 

12  Cf.  ̂ aperpa  =  TQTS'a  Jor.  28  (51)  :  12.  «  Cf.  Deut.  27  :  14. 

"Cf.  Lev.  24:16.  ^  Cf.  Judg.  5:  7  (5".  16  Cf.  Ezek.  18:  10  'A. 
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Ibid.,  ̂ pyC"1  $®  (o-eto-^o-ovrai,  var.  (raXevQya-ovTai)  &  (",^13^2  HI^Q  ?) 

U  (venientibus  ut  turbo):  ̂ lyO"1  1T  Anon.  (01  TreTrot^dres)  &  ("v-^|«). 

I&id.,  ̂ ^rsrib  S?F  (ad  dispergendum  me):  S|£5^  fib  G  («v  aurr/  (8t)av- 

ot^ovo-t):  >  Anon.  S. 
/6id.,  T23  P!®  (is)  2  (wore)  #  (stcwf  ems):  >  Anon.  5. 

Vs.  16,  hn:?7^  S?S  (i^iiojL)  &  (rP3?E'J3)  ̂ T  (audwi):  •'PIT^-JJ  ffi 

(e^uXa^a  Compl.,  -£d/j.r)V  cet):  '"Fl'C'lS  Anon.  (era^a/A^v). 

J&i'd.,  n^l*^  Slffir  (dva(var.  Kara)7rawo/Aat)  F  (requiescam}\  )T2n  ? 
Anon. 

11.   Unsolved  problems  of  identification: 

Vs.  8,  o  7rpoe/?i7S  =  ?  ;  VS.  11,  (£o>9  TO  XafjiTTOV  —  ?  ;  ibid.,  TO  8e  ̂ >eyyos  =  ?; 

vs.  19,  ra^iVas  KaTCTrovcraTO  =  ?  ;  ffit  vs.  13,  ySaAeis  (var.  eySoAes)  —  ?;  vs.  14, 

^aAtvovs  (var.  lyvi'as)  =  ?. 

n  Cf.  /3o>;0eia  =  n"ypl2  TTIO^p  Isa.,  chaps.  30,  32,  and  fto^flv  =  ̂ 70  Ps.  118  (119)  :  117, 
^D  II  Esdr.  5:2.    "tPDJ  is  thus  a  synonym  of  nT^:  ,  TfT2D:  ,  ~$TE}  • 
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GEORGE  F.  MOORE 

I.     THE  PRONUNCIATION  JEHOVAH 

In  modern  books  of  reference  the  origin  of  the  hybrid  Jehovah 
is  usually  attributed  to  Petrus  Galatinus,  a  Franciscan  friar,  con 

fessor  of  Pope  Leo  X,  in  his  DC  arcanis  catliolicde  veritatis,  pub 
lished  in  1518.  Thus,  in  the  new  Hebrew  and  English  Lexicon 

(p.  218),  Professor  Briggs  writes:  "The  pronunciation  Jehovah 
was  unknown  until  1520,  when  it  was  introduced  by  Galatinus."  l 

The  writers  who  in  the  seventeenth  century  combated  the  pro 
nunciation  Jehovah  make  similar  assertions,  though  not  all  with 
equal  positiveness.  Drusius,  in  the  preface  of  his  Tetragrammaton 

(1604),2  calls  Galatinus  "pater  vulgatae  lectionis;"  and,  again 
(p.  67),  declares  "primus  in  huric  errorem  nos  induxit  Galatinus;" 
but,  when  he  comes  to  discuss  more  particularly  Galatinus'  words 
(p.  90) ,  expresses  himself  more  cautiously :  " Fieri  potest  ut  errem, 
tamen  inclino  ut  creclam,  parentem  lectionis  Jehova  Petrum  Gala- 

tinum  esse.  Nam,  ante  qui  sic  legerit,  neminem  novi."3  Sixti- 
nus  Amama  (De.  nomine  tetragrammato,  1028),  a  pious  pupil  of 
Drusius,  says  (Decas,  p.  205) :  "Nullus  certe,  vocem  earn  cuiquam 
ante  P.  Galatinum  usurpatam,  adhuc  ostendit."  He  rightly  attri 
butes  the  occurrence  of  Jehova  in  certain  printed  editions  of 
Jerome/  Paul  of  Burgos,  and  Dioiiysius  Carthusianus,  to  the  edi 

tors.  Cappellus  (Oratio  de  SS.  Dei  nomine  tetragrammato,  1624:)5 
l  Similarly,  and  with  the  same  error  in  the  date,  A.  B.  Davidson,  in  Hastings'  Dictionary 

of  the  Bible,  II  (1899),  p.  199;  and  E.  Kautzsch,  ibid.,  Extra  Volume,  p.  625  (with  the  correct 
date). 

^  Reprinted,  with  other  discussions,  on  both  sides  of  the  question,  by  Roland,  Decas 
exercitationum  philologicarum  de  vera  pronuntiatione  nomints  Jehova,  1707.  For  conven 
ience  of  reference  I  cite  these  dissertations,  some  of  which  iii  their  separate  form  are  rare, 
by  Roland's  pages. 

3  In  a  note  on  this  passage  Roland  pointed  out  that  Jehova  was  used  by  Porchetus  de 
Salvaticis,  who  wrote  in  1303.  See  below,  p.  147. 

*  Breviarium  in  Psalterium,  on  Ps.  8,  Plantin  edition. 

•r-The  Oratio  was  first  printed  at  the  end  of  Oappellus'  Arcanum punctationis  (1624),  pp. 313-3:52;  then  in  the  revised  edition  of  the  Arcanum  (1643);  finally,  as  an  appendix  to  his 
Critica  Sacra  (Paris,  1650),  pp.  690-712,  with  a  Defensio,  chiefly  against  the  reply  of  Gataker 
(ibid.,  pp.  713-739).  In  this  ultimate  form  it  is  reprinted  by  Relaud. 145 
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is  less  guarded;  he  speaks  of  "Galatinus,  quern  primum  dicunt 
in  orbem  terrarum  vocem  istam  Jeliova  invexisse"  (Decas,  p.  270); 
and  roundly  affirms,  "Nemo  ante  Galatinum  legit  vel  Jova,  vel 
Jeliova"  (ibid.  p.  291). 

The  scholars  who  defended  the  pronunciation  Jehovah — Fuller 

(1612),  Gataker  (1645),  and  Leusden  (1657)6  — were  apparently 
unable  to  discover  any  instances  of  the  earlier  occurrence  of  Jeho 
vah  other  than  those  cited  and  accounted  for  by  Drusius  and 
Amania. 

In  1651,  however,  Joseph  Voisin,  the  learned  editor  of  the 
Pugio  Fidei  of  Raymundus  Martini,  produced  conclusive  proof 
that  Jehovah  had  been  used  long  before  Galatinus.  In  the  Index 

cap  Hum  libri  Galatini,  a  catalogue  of  Galatinus'  plagiarisms 
appended  to  his  edition  of  the  Pugio,  in  a  note  on  De  Arcanis, 
1.  ii.  c.  10,  Voisin  showed  that  Jehova  (  Yehova,  Yohovd]  occurred 
in  three  of  the  four  manuscripts  of  the  Pugio  which  he  had  col 

lated.  Thus  in  Part  III,  Dist.  2,  chap,  iii,  §4  (fol.  448 ),7  in 
Raymundus'  translation  of  a  quotation  from  Bereshith  Rabbah  on 
Gen.  2:19  f.  (cf.  our  Beresliith  Eabbah,  17,  4),  where,  in  a  tradi 

tion  of  R.  Aha,  God  asks  Adam,  "And  what  is  my  name?"  Adam 

answers:  "  rilH"1  Jeliova,  sive  Adonay,  quia  Dominus  es  omnium."8 
In  Part  III,  Dist.  3,  chap,  ii,  §11  (fol.  515).  Raymundus  writes: 

"Cum  gloriosus  nomen  de  cunctis  Dei  nominibus,  scilicet  HIIT , 
quod  pro  sui  dignitate  nullus  praesumat  Judaeus  suis  quatuor 

literis  nominare,  sed  dicunt  loco  ejus  "wlX  ,  ut  supra  dictum  est: 
si  istud,  inquam,  tarn  gloriosum  nomen,"  etc.9  Here  Cod.  Majori- 
canus  and  Cod.  Barcinonensis  read:  "Cum  gloriosus  nomen  de 
cunctis  Dei  nominibus,  videlicet  Ychova,  vel  Yod,  He,  Vau,  He: 

vel  nomen  quatuor  literarum."  Voisin  accordingly  castigates 
Cappellus  for  asserting  that  the  name  Jehova  was  unknown  before 

the  sixteenth  century,  and  was  introduced  by  Galatinus:10  inas- 
CA11  reprinted  in  Reland,  Decas,  etc. 

7  The  pagination  of  Voisin's  edition  is  noted  on  the  margin  of  J.  B.  Carpzov's  reprint, 
Leipzig  and  Frankfurt,  16S7. 

8  In  this  place  only  Voisiu  has  admitted  Jehova  into  his  text,  on  the  authority  of  Codex 

Fuxensis,  which  was  the  basis  of  his  edition;  Codex  Majoricanus  here  reads,   "  Yohova,  id 

est  Dominus."    The  Hebrew  has  only  ̂ D5   ]1"!X   nnXTD   m!T  • 
»  So  Voisin,  with  Cod.  Fuxensis. 

MCritica  Sacra  (1650),  p.  691;  Decas,  pp.  269,  270,  291;  see  above,  p.  145. 
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much  as  Scaliger  had  proved"  that  the  De  Arcanis  of  Gala- 
tinus  was  taken  bodily  from  the  Pugio,  Capellus  ought  to  have 
examined  the  latter,  one  manuscript  of  which  was  readily  acces 

sible  to  him  in  the  Plessy-Mornay  library  in  Saumur;  he  would 
have  learned  that  Jehova  is  found  in  a  work  written  about 
1278. 

A  cooler  scrutiny  of  the  testimony  adduced  by  Voisin  will 
doubtless  convince  the  modern  critic  that  the  occurrence  of  the 

name  Jehova  in  manuscripts  of  the  Pugio  is  not  to  be  attributed 
to  the  author  himself,  but  to  subsequent  copyists.  The  purely 
casual  appearance  of  the  name  in  the  two  passages  cited,  and  the 

variations  of  the  codices,  are  conclusive.12  But,  though  in  error 
in  thinking  that  Raymundus  himself  used  Jehova,  Voisin  proved 
that  it  was  found  in  copies  of  the  Pugio  as  far  back  as  the  four 

teenth  century.13 
A  generation  after  Raymundus  Martini,  Victor  Porchetus  de 

Salvaticis  wrote  his  Victoria  contra  Judaeos  (1303),u  taken 
largely,  as  he  expressly  says,  from  the  Pugio.  In  this  work  the 
tetragrammaton  is  regularly  represented  by  Jod,  He,  Vau,  He;  but 

once  or  twice  Jehova  appears,  and  once  Johovha  [?  s?c].15  This 
variation  might  suggest  the  surmise  that  the  manuscript  of  the 
Pugio  used  by  Porchetus  was  related  to  the  Codex  Majoricanus, 
in  which  both  Jehova  and  Johova  occur;  without  an  examina 

tion  of  the  Victoria  it  is,  however,  impossible  to  determine  this 
point,  or  even  to  be  sure  whether  Porchetus  himself  wrote  Jehova. 
But  even  if,  in  this  case  also,  the  introduction  of  the  name  be  the 
work  of  copyists,  the  fact  remains  that  it  was  in  use  before 
Galatinus. 

Voisin,  in  his  polemic  against  Cappellus,  assumes  that  Galati 
nus  got  the  name  Jehova,  with  the  rest  of  his  learning,  from  the 
Pugio  Fidei.  It  is,  of  course,  entirely  possible  that  Jehova  was 

11  In  a  letter  to  Casaubon  in  1603;  see  Scaliger,  Epistolae,  etc.,  Ep.  84,  cf.  90. 

12  In  the  fourth  of  the  manuscripts  collated  by  Voisin  (D),  from  the  Monastery  of  St. 
Dominic  in  Toulouse,  it  is  to  be  inferred  from  Voisin's  silence  that  the  name  did  not  occur 
at  all. 

is  Cod.  Majoricanus  was  written  in  1381;  the  ago  of  the  other  manuscripts  used  by 
Voisin  is  not  given. 

1-1  Printed  by  Justiniani,  Paris,  1520.    I  have  not  succeded  in  finding  a  copy  of  this  book. 
15  Reland,  Decas,  90,  n.  b. 
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found  somewhere  in  the  manuscript  of  the  Pucjio  which  Galatinus 

used;16  but  it  is  to  be  observed  that  there  is  no  indication  of  such 
dependence;  and,  on  the  other  hand,  that  the  only  connection  in 
which  Jehova  occurs  in  the  DC  Arcanis  is  in  a  formal  discussion 

of  the  question  how  the  Tetragrainmaton  should  be  pronounced,  a 
question  not  raised  in  the  Piujio  at  all.  Moreover,  as  we  shall  see, 

Galatinus'  own  words  make  it  perfectly  clear  that  the  pronuncia 
tion  Jehova  was  current  in  his  time. 

The  De  Arcanis,11  although  it  passed  through  at  least  five  edi 
tions  in  the  sixteenth  and  seventeenth  centuries,1"  seems  to  be  little 
known  to  modern  scholars.  The  quotations  from  it  in  recent 

books  are  apparently  derived  —  at  several  removes,  with  natural 
increment  of  errors — from  Drusius;  and  detached  from  their  con 
nection,  and  garbled  (as  they  frequently  are),  give  an  erroneous 

notion  of  the  author's  position.  Under  these  circumstances  it  will 
not,  I  trust,  be  thought  superfluous  to  quote  the  context  some 
what  fully. 

The  work  was  written,  with  the  encouragement  of  the  Emperor 
Maximilian  and  of  Pope  Leo  X,  to  sustain  the  cause  of  Reuchlin 
in  his  famous  controversy  with  the  Dominicans  concerning  the 
books  of  the  Jews,  by  showing  that  the  distinctive  doctrines  of 
Christianity  can  be  proved  from  the  taluiudic  and  cabalistic 
literature.  It  is  in  the  form  of  a  dialogue,  the  speakers  being 
Capnio  (Reuchlin),  Hogostratus  (Hoogstraaten,  the  Prior  of  the 

Dominicans  in  Cologne,  Reuchlin's  most  bitter  antagonist),  and 
Galatinus.  Galatinus  is  the  principal  speaker;  Reuchlin  plays  the 
role  of  interrogator,  and  Hoogstraaten  is  an  occasional  objector. 
Almost  everything  in  the  book  of  any  significance  is  taken  from 
the  Puc/io  Fidei,  which  Galatinus  has  not  the  grace  even  to  name; 
what  Galatinus  adds  from  other  sources  is  drawn  chiefly  from 

cabalistic  writings,  among  which  one  entitled  fcOT"l  "6 3  has  a 
prominent  place. 

IB  Perhaps  a  Codex  Neapolitanus  noted  by  Possevinus;  see  Carpzov,  Introductio,  etc., 

p.  90. 

i~The  full  title  is:  Opustoti  christianae  Reipublicae  maxime  utile,  de  arcanis  catholi- 
cae  veritatis,  contra  obstinatissimam  ludeorum  nostri  temporis  perfidiam:  ex  Talmud,  aliis- 
que  hebraicis  libris  nuper  excerptum;  et  quadruplici  linguarum  genere  eleganter  congestum. 

i«  The  Catalogue  of  the  British  Museum  enumerates  editions  of  1518,  1550, 1561,  1603, 1672. 
I  quote  the  editio  princeps. 



GEORGE  F.  MOORE  149 

It  has  been  asserted,  for  example,  by  Maussacus,  that  Galatinus  was 
by  birth  a  Jew;  perhaps  on  the  same  ground  on  which  Justiniaiii 
suspected  that  Rayimmdus  Martini  was  a  Jew  — he  knew  too  much 
Hebrew  to  be  a  Christian.  I  have  been  unable  to  find  any  evidence 
pointing  in  that  direction.  That  he  had  Jewish  assistants  may  be 
regarded  as  certain.  The  conjecture,  however,  that  Elias  Levita  served 
him  in  this  capacity  has  no  basis  beyond  the  known  relations  of  Elias  to 
Cardinal  Egidio  and  other  Christian  students  of  the  Cabala.  The  pre 

sumption  is  that  the  two  Jews  who  adorn  the  back  of  the  title-page  with 
an  acrostic  and  a  rhymed  poem  in  Hebrew  in  praise  of  Galatinus,  and  his 
book  demolishing  Hogostratus,  were  his  helpers.  One  of  these  is  named 

in  the  Latin  title  to  his  epigram  "Moses  Aharon  Hebraeus"  (the  acrostic 
itself  bears  HIE"-  C "£"£)>  the  other  is  "Ishac  Hyspanus  Hebraeus  medi- 

cus  physicus." 

Book  II,  chaps,  ix-xvii,  discuss  the  names  of  God;  in  chap,  x, 
on  the  Tetragrammaton.  after  Galatinus  has  given  extended 
extracts  from  the  Gale  razuia  and  from  Maimonides  on  Shem 

Hamephorash,  Reuchlin  asks:19 
Die  obsecro,  hoc  nomen  quatuor  literarum,  vit  scriptum  est,  sine  ut 

literae  ipsae  sonant,  quomodo  proferatur? 
Galatinus.  —  Quidam  ex  nostris  aiunt  hoc  nomen  in  nostris  literis 

sonare  loua,  a  quo  dicunt  forte  apud  antiques  nomen  louis  irrepsisse. 
Sed  maxime  profecto  errant,  huiusmodi  gentilitatis  blasfemiam  tain  sancto 
nomini  inferentes.  Xon  enim  hae  quatuor  literae,  HIIT  >  si  ut  punctatae 
sunt  legantur.  lova  reddunt,  sed  (ut  ipse  optime  nosti)  lehoua  efficiunt. 
Quamuis  ludaei  illud  pronunciare  ut  scriptum  est  non  audeant,  sed  loco 

eius  •'"tf  Adonai.  quod  idem  est  quod  Dominus,  proferant.  Qui  autem 
in  nostris  literis  loua  sonare  conteiidunt,  id  ex  eo  potissimum  probare 
conantur.  quod  Hebraeorum  grammatici  dicunt,  cum  sceua  aliqua  litera 
rum  gucturis  sequitur,  plerunque  et  sceua  ipsum  et  gucturis  literam  simul 

per  syncopam  auferri.  Xam,  exempli  gratia,  ri~n»T  lehuda  non  nun- 
quain  n~"T  luda  et  scribitur  et  pronunciatur;  et  yiTln"1  lehosua, 
losua;  et  V^ln"  lehoiachin,  '"l"r  loiachiii;  et  D'bnFl  tehilim, 
tillim,  et  reliqua  multa  id  genus.  Quod  similiter  quoque  in  hoc  nomine 
Dei  magno  fieri  uolunt.  Qua  ex  re  illud  loua  apud  nos  sonare  inferunt, 
cum  in  eo  sceua  litera  he  literam  gucturis  praecedat.  Quod  si  uerum 

esset  ipsum  nomen  non  {"HIT  sed  PIT  sine  sceua  et  he  litera  scribe- 
retur.  Et  sic  non  tetragrammaton,  siue  quatuor  literarum  esset,  sed 
trium  duintaxat.  Quod  nee  cogitari  quidem  licet.  Nefas  enim  est  eo  in 
nomine  quicquam  uel  addi  uel  rninui,  sed  sic  omnino  debet  et  scribi  et 

is  Ed.  151S,  fol.-UJa.  I  preserve  the  spelling,  but  have  resolved  the  abbreviations  and 
modernized  the  punctuation. 
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pronunciari  (si  tamen  pronunciandum  est)  sicut  Deus  ipse  Mosi  illud 
scribi  debere  mandauit.  Quo  circa  grammaticorum  Hebraeoram  regula 
quam  inducunt  in  eo  locum  nullum  habet,  quamuis  et  in  reliquis  nusquam 
uel  rarissime  in  sacris  uiginti  quatuor  libris  seruata  reperiatur,  sed  in 
aliis  fortasse  tantum  codicibus  et  praecipue  apud  Talmudistas.  Ipsum 
igitur  nomen  Dei  tetragrammaton  cum  sceua  et  he  litera,  quae  lenem 
habet  aspirationem,  et  scribi  et  pronunciari  necesse  est.  Quare  caueant, 
qui  illud  apud  nos  loua  sonare  affirmant.  Non  enim  loua  nee  leoua,  sed 
lehoua,  cum  leni  aspiratione,  sicut  scribitur,  pronunciandum  est. 

Somewhat  farther  on  (fol.  49«),  after  the  question  has  been 
answered  why  the  Jews  dare  not  utter  the  name,  and  it  has  been 

shown  from  Maimonides  that  it  was  pronounced  in  the  temple,  in 

the  priests'  benediction,  Reuchlin  asks: 

Si  hoc  nomen  apud  eos  (ut  optime  probasti)  aliquando  proferebatur, 
quamobrem  igitur  ineffabile  dicebatur?  Galatinus.  —  Hoc  magno  absque 
mysterio  esse  non  potest.  Non  enim  hoc  nomen  quo  ad  uocem  ipsam 
nominis  ineffabile  dicitur,  cum  et  ipsi  (ut  dictum  est)  quandoque  pronun- 
ciarint,  et  aeque  ut  scripturn  est  facile  proferri  possit,  si  literae  ipsae  cum 
apicibus  et  punctis  legantur.  Ex  ipsis  enim  (ut  dictum  est)  haec  uox 
lehoua  redditur.  Sed  quo  ad  mysterii  significatum  omnino  ineffabile  est. 

It  is  plain  from  Galatinus'  own  words  that  among  his  contem 
poraries  the  vowels  of  miT  were  commonly  taken  for  the  proper 

vowels  of  the  name.  Some  of  them,  however,  instead  of  pronoun 

cing  Jchora,  as  the  points  would  naturally  be  read,  were  led  by 

the  seductive  comparison  with  the  Latin  (Jupiter)  Jovis  to  pro 

nounce  Jova,  and  defended  the  contraction  by  an  ingenious  gram 

matical  argument,  which  Galatinus  refutes.  The  controversy, 

therefore,  whether  the  name  should  be  pronounced  Jehova  or  Jova 

is  older  than  Galatinus.  Who  the  "Jovists"  were  against  whom 
he  argues,  I  do  not  know.  The  opinion  that  the  name  Jov-is 

was  derived  from  Hl'iT  (or  UTT)  was  common  in  the  sixteenth 
and  seventeenth  centuries;20  it  inevitably  suggested  itself  as  soon 
as  Christian  scholars  began  to  pronounce  the  name.  In  the 

controversy  of  the  seventeenth  century  the  resemblance  to  Jove 

was  argued  to  prove  that  Jehovah  was  the  true  pronunciation. 

The  form  Jova,  after  the  analogy  of  Judah  for  Jehudah,  was  pre- 

20  Later  the  tables  were  turned,  and  many  scholars  derived  Jehovah  from  the  Indo- 
European  root  from  which  the  name  Jove  comes.  Ed.  Glasor,  Jehoivah-Jovis  und  die  drei 

SOhne  Noahs  (1901),  is  the  most  recent  discoverer  of  this  etymological  mare's  nest. 
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ferred  by  several  scholars  in  the  sixteenth  century,  and  was  ad 

mitted  as  possible  by  some  of  those  who  preferred  Jehova.21  The 
question  is,  however,  of  no  significance  for  our  present  purpose. 

The  important  point  is  that  Gralatinus  did  not  introduce  the  pro 

nunciation  Jehova,  but  only  defended  it  against  those  who  pro 
nounced  HIST  Jova, 

Nor  have  I  been  able  to  find  any  evidence  that  the  common 

use  of  Jehova  by  scholars  in  the  sixteenth  century  was  due  to  the 

example  and  influence  of  Galatinus. 

A  thorough  investigation  of  the  use  of  Jehovah  in  the  first  half 

of  the  sixteenth  century  has  never  been  made.  The  following 

notes  make  no  claim  to  completeness,  but  they  include  the  authors 

whose  example  was  most  influential. 
Luther,  in  his  translation  of  the  Old  Testament,  follows  the 

usage  of  the  Church  in  rendering  Hirr  by  HERR,  Lord;  but 

in  his  own  writings  sometimes  uses  Jehovah.  In  an  exposition  of 

Jeremiah  23 :  1-8, 22  originally  delivered  in  twTo  sermons,  November 
18  and  25,  1526,  and  printed  in  1527,  he  says  (p.  569) : 

Es  hat  die  Ebreische  sprache  fast  bey  zehen  nahmen,  damit  sie  Gott 

nennet,23  unter  wilchen  yhr  viel  sind,  damit  sie  Gott  von  seinen  wercken 
nennet;  aber  dieser  nahme  "Jehovah,"  "HERR,"  bedeut  allein  Gott,  wie 
er  ist  ynn  seiaem  Gottlichen  wesen.  Diese  unterschied  kunnen  wir  ynn 

unser  sprache  nicht  halt  en;  wir  Deudschen  heissens  alles  "Herr"  uud 
kuimendas  wort  "Herr"  nicht  zwingen,  das  es  Gott  allein  heisse;  denn 
wir  heissen  ein  Fiirsten  herr,  ein  hausvater  heisst  man  auch  eiu  herrn, 
ist  uns  Deudschen  fast  gemeyn.  Das  wir  aber  Gott  auch  ein  Herrn 

nennen,  haben  wir  aus  den  Evangelisten,  die  heissen  yhn  "  Dominum," 
Herr,  den  folgen  wir  nach  und  lassens  auch  dabey  bleiben.  Die  andern 
uahmen  ynu  Ebreischen  werden  nicht  allein  Gotte  zu  geschrieben,  sondern 

werden  auch  zu  andern  leuten  gesagt;  aber  dieser  nahme  "Jehovah," 
Herr,  gehort  alleiue  dem  wareu  Gott  zu. 

It  is  noteworthy  that  this  passage  occurs,  not  in  an  academic 

lecture  or  a  commentary  addressed  to  the  learned,  but  in  a  sermon, 

immediately  published  as  a  popular  pamphlet.  The  name  Jehovah 

^'  See  below,  p.  152. 

-'-'  Kritische  Gesammtausgabe,  XX,  547  ff.  In  the  brief  Latin  report  of  the  sermon  (Rorer) 
Jehovah  does  not  appear.  The  title  of  the  pamphlet  is,  Ein  epistel  aus  dem  Propheten  Jere- 
mia,  von  Christ  us  retch  und  Christlichen  freyheit,  gepredigt  durch  Mar.  Luther.  Witten 

berg,  1527. 

2:1  Jerome,  Ep.  25,  ad  Marcellam,  De  decent  nominibus  Dei. 
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is  not  introduced  as  something  new ;  on  the  contrary,  it  is  used  as 

if  it  was  familiar  to  the  hearers  or  readers/4 

Jehovah  appeared  in  the  English  Bible  in  Tyndale's  translation 
of  the  Pentateuch  (1530)  in  Exod.  6:  3,  "but  in  my  name  lehouah 
was  I  not  kiiowne  unto  them,"  and  maintained  itself  in  the  whole 
succession  of  English  Protestant  versions,  except  Coverdale  (1535). 

The  margin  of  Matthews'  Bible  (1537),  on  Exod.  6:3,  has  the 
note,  "lehouah  is  the  name  of  god  wherewith  no  creature  is  named, 
&  is  as  moch  to  say  as  one  that  is  of  hymselfe  &  dependeth  of  no 

thing."2" Sebastian  Minister,  in  his  notes  on  Exod.  3:15,  and  on  0:3 

(where  Jehova  stands  in  his  text),  accompanying  his  Latin  trans 

lation  of  the  Old  Testament  (1534, 1535),  uses  the  name  as  though 

it  were  well  known.  The  Jews,  he  says,  infer  from  the  words  "this 

is  my  memorial  ("HjT)  forever"  (3:15),  "nomen  Domini  tetra- 
grammaton  lion  proferendum  secundum  dispositionem  literarum 

et  punctorum;  sed  in  animo  tantum  commemorari  debet,  nori 

autem  labiis  expriini  ....  Atque  adeo  haec  superstitio  inva- 
luit  apud  Judaeos,  ut  obstupescant  ad  prolationem  hujus  nominis, 

si  forte  a  Christiano  audiant  ipsum  pronunciari,  timeantque  mere 

coelum."  Leo  Judae  used  Jehova  in  his  Latin  version  (1513), 
in  Exod.  6:3,  and  has  a  note  on  the  significance  of  the  name. 

Paulus  Fagius,  a  pupil  of  Elias  Levita,  in  the  notes  on  his  trans 

lation  of  the  Targum  of  Onkelos  (154(3),  at  Exod.  6:3,  says  of  the 

name,  "quod  juxta  elementa  et  puncta  quideni  I"!'!—"'  Jchorali 
sonat."2'  Castalio,  who  uses  Jova  throughout  his  Latin  transla 
tion  (1551;  Pentateuch,  1546),  in  his  note  on  Gen.  2:4  justifies 

this  pronunciation  against  those  who  denied  that  the  points  of 

("HIT  were  its  own  vowels  by  citing  Josaphat,  Jorani,  Hallelujah, 
etc.  Servetus  uses  Jehovah,  from  which  Jove  is  derived  :2?  "louem 
illi  [sc.  the  Romans]  dixerunt,  ex  antiqua  traditione  Hebraeorum, 

24B6ttcher,  in  a  note  in  his  Lehrbuch  der  hebraischen  Sprache,  I,  49,  says  that  Luther, 

"as  is  well  known,"  never  uses  the  name  in  his  popular  writings,  though  in  his  learned  exe- 
getical  works  ho  shows  his  familiarity  with  it.  Singularly  enough,  the  passage  above  quoted 
is  one  of  those  which  he  cites ! 

25  In  Zwingli's  writings,  so  far  as  a  hasty  examination  shows,  the  word  Jehovah  is  not 
used. 

a6 Fagius  was  acquainted  with  Galatinus,  whom  he  quotes  on  Exod.  3  :15. 

2"  Christianismi  Restitutio  (1553),  p.  125  ft'.,  see  esp.  p.  133. 
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Deum  loua  appellantium.  loua  indeclinabile,  inflexione  quadam 
est  versum  in  louem,  loua  autem  est  dictum  pro  rfiJT  lehova, 

cum  scheua  in  capite  non  profertur,  et  aspirationis  prolatio  omit- 

titur,  ut  in  ea  lingua  passim  fit."  '2t  In  1557  Jehova  got  established 
in  the  dictionary,29  and  in  the  same  year  was  introduced  through 
out  the  Old  Testament  in  Stephanus'  edition  of  Pagninus'  Latin 
version.30  In  Calvin's  commentaries  on  the  Psalms  (1557)  and 

on  the  Pentateuch  (1563)  HUT  is  uniformly  rendered  by  Jehova.31 
Tremellius  —  a  Jew  by  birth  —  employs  Jehova  throughout  his 
translation  (1575),  though  he  was  aware  that  the  points  belonged 

not  to  HIST  but  to  "^IIS  .32  Similarly  A.  R.  Cevallerius,  a  son-in- 
law  of  Tremellius,  in  his  Rudimenta  Hebraicae  Linynac  (1559),33 
gives  Jehovah  as  the  equivalent  of  the  Tetragrammaton,  yet  else 

where  explains  that  the  vowels  are  those  of  ""31^  .34 
The  examples  last  cited  show  that  the  pronunciation  Jehovah 

was  by  this  time  so  firmly  established  that  even  scholars  who  knew 
that  it  was  a  hybrid  used  it  as  a  matter  of  course. 

Among  the  Catholic  scholars  of  the  sixteenth  century  the  use 
of  Jehovah  was  probably  less  common  than  among  Protestants, 
partly  because  of  the  stronger  hold  of  the  Vulgate;  but  it  was 
employed  constantly  by  a  man  of  no  less  influence  in  his  time 
than  Cardinal  Thomas  de  Vio  Cajetanus  in  his  Commentary  on 

the  Pentateuch  (1531)  ;33  his  translation  of  Gen.  2:4,  for  example, 
has  lehoua  Elohiin,  and  on  Exod.  6:3  he  notes,  "Juxta  Hebraeum 

habetur:  lehouah  Elohe  patruin  vestrorum  visus  est  mihi." 
According  to  Stephanus,  Sanctes  Pagninus,  one  of  the  most  learned 

Hebraists  of  his  age,  used  Jehova  in  his  annotations.36  Hierony- 
mus  ab  Oleastro  in  his  commentary  on  the  Pentateuch  (Genesis 

21*  Observe  the  argument  of  Galatinus'  Jovists. 
2"Ioann.  Forster,  Dictionarium  Hebraicum  Novum,  pp.  208-211. 
soSoebolow,  pp.  155  f. 

si  Tho  text  of  the  harmony  of  Exod. — Dout.  is  substantially  that  of  Sebastian  Mttnster, 
slightly  revised,  and  with  Jehova  consistently  introduced. 

32  Drusius,  Decas,  85  f.,  from  manuscript  notes  of  Tremellius'  lectures  on  Isa.  1:2. 

33  Ed.  1567,  p.  195. 

«  Drusius,  Decas,  88;  Letter  of  Cevallerius  to  the  Bp.  of  Ely,  1569. 

«  Cajetanus  knew  no  Hebrew,  but  he  had  a  very  literal  translation  made  for  him  by  the 

collaboration  of  a  Jew  and  a  Christian  Hebraist  (Fritzsche,  PRE*,  VIII,  462). 

3«  See  below,  p.  155. 
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1556,  Exodus  1557).  derived  Jehova  from  fri",  making  it  mean 
"Destroyer"  (sc.  of  the  Egyptians  and  Canaanites),37  an  etymol 
ogy  which  Daumer  rediscovered.  Marcus  Marinus  admitted 

Jehova  to  his  Lexicon,  Area  Noae  (1593).  In  the  seventeenth 
century  Jehova  appears  in  the  commentaries  of  Estius  (1621), 
Menochius  (1630),  and  Tirinus.  Malvenda  (fl02^)  is  the  first  in 
whom  I  have  found  the  name  written  with  the  consonants  alone, 

Until  (e.  g.,  Gen.  2:  4,  8);  ordinarily  he  writes  Jehu  (e.  g.  Ps. 
1:2;  8:2). 

It  is  a  singular  error  to  assume,  as  scholars  seem  generally  to 
have  done,  that  the  pronunciation  Jehovah  originated  with  any 
single  author,  and  was  propagated  in  one  direct  line  of  literary 
succession.  In  the  massoretic  text  the  name  is  written  ni»T ,  with 

out  any  indication,  such  as  in  ordinary  cases  of  substitution  is  given 
in  the  margin,  that  the  points  are  not  the  proper  vowels  of  the 
word;  nor  is  the  substitution  included  in  the  massoretic  category 

of  Kere  and  Ketlb?*  Christian  scholars  knew  that  the  Jews  did 
not  pronounce  the  name,  reading  Adonai  instead;  but  they  gen 
erally  regarded  this  as  a  superstitious  scruple.  If  the  better 
informed  among  them  were  aware  that  Jewish  grammarians  held 

the  vowels  of  rri!T  to  belong  to  "l"^,3!)  two  answers  would  occur; 
first,  the  vowels  are  manifestly  not  those  of  ̂ "S ,  and,  second, 
compound  names  such  as  123'liltT  and  JTpE'JJ  prove  that  the 
punctuation  flTT  gives  the  true  vowels  of  the  tetragrammaton.4" 
There  is  every  probability  that  many  Christian  scholars  indepen 
dently,  reading  what  actually  stood  written  in  the  Hebrew  text, 
pronounced  the  name  Jehova  or  Jova.  It  is  therefore,  a  bootless 
inquiry  who  first  made  this  inevitable  blunder;  it  is  certain  that 
Galatinus  was  neither  the  first  nor  the  last. 

Genebrardus,  in  his  Chronologia  (1567),  inveighing  against 
the  pronunciation  Jova  or  Jehova,  attributes  the  introduction  of 
this  error,  not  to  Galatinus,  as  Drusius  and  his  followers  do,  but 

3'  Drusius,  Decas,  66,  n. 

38  The  term  If  ere  perpetuum,  applied  to  it  by  modern  grammarians,  appears  to  be  a  fig 
ment  of  their  own. 

39  See,  e.  g.,  Elias  Levita,  Massoreth  ha-Massoreth  (1538),  Ft.  II,  §9  (ed.  C.  D.  Ginsburg, 
1867,  p.  233) . 

40  Both  these  arguments  are,  in  fact,  persistently  repeated  by  the  defenders  of  the  pro 
nunciation  Jehovah  from  the  seventeenth  century  to  the  nineteenth. 
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to  Sanctes  Pagninus,  "si  modo  ab  haereticis  non  sit  corruptus."41 
In  the  original  edition  of  Pagninus'  translation  of  the  Old  Testa 
ment  (1527)  the  name  Jehovah  does  not  occur,  nor  is  it  found  in 

his  Thesaurus  Linguae  Sanctae  (1529) ;  but  in  Robert  Stephanus' 
edition  of  Pagninus'  version  (1557),42  Jehova  is  uniformly  put  for 
rjVT.  In  a  note  on  Ps.  2:1  Stephanus  remarks  that  the  substi 
tution  of  Adonai  is  to  be  rejected  as  a  Jewish  superstition,  and 

continues:  "Nonnulli  nomen  ipsum  lehova  non  mutant;  nee  ipse 
Sanctes  in  suis  Annotationibus  manuscriptis,  quas  apud  me 

asservo:  quos  et  secuti  sumus."43  In  the  Preface,  also,  Stepha 
nus  refers  to  these  annotations:  his  reprint  of  Pagninus'  version 
was  based  on  two  copies  of  the  preceding  edition  containing  the 

author's  manuscript  corrections  and  revisions;  "venerunt  etiam 
in  manus  nostras  ejusdem  Sanctis  in  V.  T.  annotationes,  ex  qui- 
bus  ibidem  omnia  quae  ad  hujus  interpretationis  recognitionein 

pertinebant  sedulo  excerpsimus." 
The  notes  in  Stephanus'  edition  were  vehemently  impugned 

by  the  theologians  of  the  Sorbonne,  who  complained  that  he  made 

the  orthodox  name  of  Vatablus44  cover  a  compilation  taken  largely 
from  the  works  of  Swiss  Protestants;  but  there  is  no  reason  to 

question  the  explicit  statements  quoted  above.  The  time  at  which 
the  annotations  of  Pagninus  were  written  is  not  known.  His 
translation  of  the  Old  Testament,  with  which  it  may  be  surmised 

that  they  were  contemporaneous,  was  completed,  after  twenty-five 
years  of  labor,  before  1518,  although  it  was  not  printed  until  1527. 

There  is  another  edition  of  Pagninus'  version,  published  at 
Lyons  in  1542,  with  a  preface  and  marginal  scholia  by  Servetus 

("Michael  Villanovanus"),  in  which,  also,  reference  is  made  to 
the  manuscript  notes  of  Pagninus.  Servetus  writes:  "In  ipsa 
Pagnini  nostri  versiorie  non  parum  est  nobis  post  omnia  ejus 

<i  Ed.  Paris,  H500,  pp.  79  f. 

*'-'  The  Vulgate  and  Pagninus'  new  version  in  parallel  columns,  with  annotations.  This 
edition  I  have  not  been  able  to  see;  but  the  lemmata  of  Steplianus'  notes  (reprinted  in  the 
Critici  Sacri  under  the  name  of  "Vatablus"),  and  the  Basel  reprint  of  Pagninus  (15(54), 
which  is  said  by  Le  Long-Masch  accurately  to  reproduce  Stcphanus"  text  of  1557,  make  the 
fact  certain. 

«  See  also  on  Exod.  6 :  3. 

«  Vatablus  was  Professor  of  Hebrew  iu  the  College  de  France;  he  died  in  1547,  having 
published  nothing.  Stophanus  used  notes  of  his  lectures  taken  down  by  students. 
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annotamenta  desudatmn:  annotamenta  inquam,  quae  ille  nobis 
quani  plurima  reliquit.  Nee  solum  annotamenta,  sed  et  exemplar 

ipsuui  locis  innuuieris  propria  maim  castigatum."  A  second 
preface,  by  Joh.  Nie.  Vietorius,  informs  the  reader  that  the 
differences  of  the  Lyons  edition  from  the  preceding  (Cologne, 
1541)  are  the  result  of  a  revision  by  the  author  himself,  so 

thorough  "ut  rmnc  11011  tarn  restituta,  quam  priinum  edita  videri 
possit."4  Vietorius,  also,  speaks  of  Pagninus1  annotations,  which 
were  in  the  possession  of  his  heir,4"  and  expresses  the  desire  that 
a  publisher  might  be  found  for  them.47 

It  appears,  therefore,  that  Stephanus  used  for  his  edition  the 
same  apparatus  which  Vietorius  and  Servetus  had  in  their  hands 
for  the  Lyons  edition.  The  descriptions  of  the  exceedingly  rare 
Lyons  edition  do  not  make  it  possible  to  determine  with  certainty 
whether  Jehova  was  introduced  in  it;  on  the  whole,  I  incline  to 
think  that  it  was  not. 

While  the  pronunciation  Jehovah  was  thus  widely  current  in 
the  sixteenth  century,  its  correctness  was  not  universally  admitted. 

Some  scholars  recognized  that  the  points  of  m'»T  belonged  to  the 
substitute,  n;"J<  ;  it  was  a  mistake  to  read  the  consonants  of  one 
word  with  the  vowels  of  another;  how  the  name  was  really  pro 
nounced  in  Old  Testament  times  could  be  inferred  only  from 
external  tradition  or  from  grammatical  analogy.  Mercerus,  the 
successor  of  Vatablus  in  Paris,  gives  a  warning  against  the  recent 

fashion  of  reading  m!T  with  the  vowels  of  "'"tf  or  DTlbS  , 
JcJiovft,  or  Jehovi,**  If  the  name  is  to  be  pronounced  it  would 
be  better  to  read  it  rilST  ,  Jeheveh,  after  the  analogy  of  JTnX 
in  Exod.  3:14.  Genebrardus  condemns  the  pronunciation  loita 

or  lelioud  as  "aliena,  imo  vero  irreligiosa,  imperita,  nova  et 
barbara  ....  ut  contra  Calvinianos  et  Bezanos  multis  locis 

«Thc  extent  of  these  differences  appears  to  be  greatly  exaggerated  in  these  prefaces. 

Mosheim  (Anderweitiger  Versuch  einer  wMstt'indige.n  und  unparthcyischen  Ketzert/eschichte, 
1748,  p.  89)  affirms  that  the  changes  are  neither  numerous  nor  important.  See  also  Le  Loug- 
Masch,  II,  477  f. 

*(;  Pagninus  died  in  Lyons,  in  1541. 

47  Rosenmuller,  Biblische  Litteratur,  IV,  174  il. 

*s  On  Gen.  2:4;  cf.  on  Exod.  3: 13  (Drusius,  Decas,  82 f. ;  Capp-llus,  ibid.,  317)  ;  see  also 

his  additions  to  the  article  nlH"1  in  his  edition  of  Pagninus'  Thesaurus  (1577).  Mercerus 
(a  Protestant)  succeeded  Vatablus  in  Paris  in  1546,  and  died  in  1570.  His  commentaries  were 
not  published  till  after  his  death  (Minor  Prophets,  1583,  Genesis,  1598). 
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docuimus."45  "Vel  ejus  genuina  prolatio  per  temporis  longin- 
quitatem  et  longam  ob  eversum  templum  desuetudinem  oblivion! 
tradita  est,  vel  est  Ihu6  (Ieu6  habet  loachimus  Abbas  in  I  Apoc.) 

vel  Iahu650  (cujus  apocope  sit  lah  in  illo  vulgato  Halelu  I  all) 
lafial,  ut  Theodoritus  in  Epitome  divinarum  dogmatum  Samaritas 

protulisse  ait."  Arias  Montanas  explains  that  the  vowels  of 
{"rirr  ,  rTirr  ,  belong  to  "CIIS  and  DTlbtf  respectively:51  "Nostri 
hujus  rationis  ignari  lehovah  pronuntiant."  "Si  vero  certam 
qnandam  ex  aliorum  similium  nominum  ratione  indicare  pronun- 
tiationem  fas  est,  levcli  dicendum  est,  atqne  ita  existimo  veteres 
illos  pronuntiasse,  turn  Israelitas,  turn  ex  aliis  gentibus  homines, 

ad  quos  nominis  hujus  et  Dei  ipsius  notitia  pertinuit."  Bellarmin 
asserts  that  that  the  true  pronunciation  is  unknown;  the  points 

belong  to  "'"tf  (which  he  proves  with  conclusive  grammatical 
reasons) ;  the  name  should  therefore  not  be  read  Ichoud."2  It  is 
noteworthy  that  no  one  of  the  scholars  of  the  sixteenth  century 
who  reject  the  pronunciation  Jehovah  lays  the  responsibility  for 
the  blunder  upon  Galatiiius. 

The  controversy  so  hotly  waged  in  the  seventeenth  century  was 

opened  by  Drusius,  Tetragrammaton  (lOO-t).  The  advocates  of 
Jehovah  had  much  the  worst  of  the  argument,  but  they  had  on 
their  side  an  established  usage  upon  which  argument  made  no 
impression.  Learned  defenses  of  this  usage  continued  to  be  made 
from  time  to  time  in  the  eighteenth  and  nineteenth  centuries;  for 

example,  by  J.  D.  Michaelis  (1792), D8  Kudolph  Stier.54  and  Hole- 
mann.5D  It  is  interesting,  in  the  light  of  his  later  writings,  to 
know  that  Ewald,  in  his  earliest  publication  (1823),  entered  the 
lists  not  only  for  the  unity  of  Genesis,  but  for  the  pronunciation 
Jehovah.  At  another  time  I  shall  show  that  the  current  opinion 
that  Ewald  is  the  author  of  the  pronunciation  Jahveh  is  one  of  the 

«  Chronologia  (1567) ;  ed.  Paris,  1600,  pp.  79  f. ;  Comment,  in  Psalmos,  Praofat.  (the  latter 
I  have  not  seen). 

5"  Tliis  is,  so  far  as  I  know,  the  first  suggestion  of  tho  pronunciation  Jahveh,  now 
generally  accepted. 

51  Joseph,  sive  de  Arcano  Sermone  (in  tho  Antwerp  Polyglot,  T.  VII,  1572),  p.  4. 

52  Iiistitutiones  Linguae  Hebraicae  (1578);  ed.  Colon.  1616,  pp.  234  f.;  cf.  his  exposition 
of  Ps.  8:1. 

MSupplementa  ad  Lexica  Hebraica,  I,  p.  524. 

5*  Lehryebiiude  der  hebraischen  Sprache.  •»  Bibelstudien  (1859) ,  54  ff . 
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legends  of  learning,  of  the  same  sort  with  the  Galatinus  myth.56 
The  pronunciation  Jahveh  was  "propounded"  in  the  sixteenth 
century,  and  it  stood  in  the  pages  of  the  Lexicon  in  most  general 

use  in  Germany  (Eichhorn's  Simonis)  ten  years  before  Ewald  was 
born.  Gesenius  had  adopted  it  when  Ewald  was  still  defending 
Jehovah  (1823). 

II.     "JEVE"  IN  JOACHIM  OF  FIORE 

Genebrardus,  in  a  passage  quoted  above  (p.  157),  observes  that 
Joachim,  in  his  commentary  on  the  first  chapter  of  the  Apocalypse 

(written  about  the  year  1200),  D7  has  the  form  leve.  Attention  was 
called  to  this  fact  a  few  years  ago  by  Franz  Delitzsch,  who  had 
come  upon  it  in  a  manuscript  containing  a  part  of  this  commen 

tary.58  A  more  recent  hand  had  written  in  the  margin,  at  the  first 
occurrence  of  leve,  the  gloss  lehovah.  Delitzsch  adds:  "Ein 
Stuck  urkundlicher  Geschichte  der  Aussprache  des  Tetragram- 

matons  innerhalb  der  Kirche  lag  vor  mir."  Delitzsch  assumes 
that  Joachim's  leve  represents  a  traditional  Jewish  pronunciation 
rnrT,  and  thinks  that  a  trace  of  such  a  tradition  may  be  found  in 
Rabbi  Samuel  ben  Meir  on  Exod.  3:  15;  HIIT  in  vs.  15  was  read 
with  the  vowels  of  DTliS,  vs.  14.  This  interpretation  of  the  mysti 
fication  in  Rashbam  seems  to  me  doubtful;  but  with  that  I  am 
not  immediately  concerned.  It  can  be  shown,  I  think,  that  leve 
in  Joachim  did  not  have  its  origin  in  pronunciation  at  all,  but  in 
a  trite  cabalistic  play  on  the  consonants  of  m»T. 

In  his  commentary  on  Apoc.  1:  8  Joachim  has  a  long  disqui 

sition  on  the  name  of  God,  combining  the  "A  et  O"  of  the  Apoca 
lypse  with  Exod.  3:14  f.  ;  6:3,  in  which  he  writes  the  name 

constantly  IEVE.u9  The  part  which  bears  upon  the  question  in 
hand  is  as  follows:00 

Populo  autem  ludeoram,  etsi  tribus  suprascriptis  modis  in  deo  omni- 
potente  apparuit,  docens  se  esse  trinum  et  unum  deum,  nomen  tamen 

*«See  e.  g.,  Encyclopaedia  Biblica  (III),  3320:  "The  controversy  as  to  the  correct  pro 
nunciation  of  the  tetragrammaton  ....  has  been  gradually  brought  to  an  end  by  the  general 

adoption  of  the  view,  first  propounded  by  Ewald,  that  the  true  form  is  Yahwe." 
57  Published  in  Paris,  1254. 

MZeitschriftfur  die  alttestamentliche  Wissenschaft,  II  (1882),  173  f. 

WExpositio  .  .  .  in  Apocalipsim  (Venet.,  1527),  fol.  336,  ff. 

«o  Op.  cit.,  fol.  35a,  f.    I  modernize  the  punctuation. 
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suum  IEVE,  quod  Hebrei  legunt  Adonay,  non  indicauit  eis,  quia  esse  se 
trinum  et  unum  deum  non  illis  per  specialem  intellectum  aperuit  quousque 
verus  ille  Moyses,  mediator  del  et  hominum  Christus  lesus;  qui  cum 
instaret  hora  passionis  sue  ut  transiret  ex  hoc  mundo  ad  patrem,  post 
multa  que  locutus  est  discipulis  suis,  adiecit  et  ait:  Jam  non  dicam  vos 

seruos,  quia  seruus  nescit  quid  faciat  dominus  eius;  vos  autem  dixi  ami- 
cos,  quod  omnia  quecunque  audiui  a  patre  meo  nota  feci  vobis.  Quando 
autem  dixit  hoc  verbum,  nisi  cum  nomen  illud  ineffabile,  quod  est  IEVE, 
notum  fecit  illis,  loquens  eis  manifeste  de  spiritu  sancto  et  de  patre,  et  de 
gloria  maiestatis  sue,  dicens:  Ego  in  patre  et  pater  in  me  est?  etc.  [John 
14:13,  16]   Et  quia  tarn  aperte  docuit  esse  tres  personas  coeternas 
sibi  et  coequales,  unum  scilicet  et  trinum  deum,  quod  est  dicere  IEVE, 
oportebat  nihilominus  eum  docere,  que  istarum  personarum  ingenita 
esset,  que  autem  geuita,  et  que  procedens,  quod  in  subsequentibus  luce 
clarius  manifestat  cum  dicit:  Cum  venerit  paraclitus,  quern  ego  mittam 
vobis  a  patre,  spiritum  veritatis,  qui  a  patre  procedit,  ille  testimonium 
perhibebit  de  me. 

For  Joachim,  therefore,  the  name  JEVE  imports  the  mystery 
of  the  Trinity.  A  little  further  on  he  writes  (fol.  356) : 

Sciendum  est  igitur,  quod  nomen  illud  venerabile,  quod  congrue  satis 
ineffabile  dicitur  tarn  ab  Hebreis  quam  a  Latinis,  pronuntiahir  Adonay; 
et  tamen  in  Hebreo  non  eisdem  characteribus  quibus  scriptum  est  pro- 
nuntiatur,  sed  aliis.  Scribitur  enim  quatuor  literis,  propter  quod  et  apud 
Grecos  thethragrammaton  nomiuatur,  cuius  inscriptio  ista  est,  IEVE. 
Est  autem  nomen  istud,  ut  tradunt  peritissimi  Hebreorum,  tante  virtutis 
ut  si  distinguatur  in  tribus  dictionibus  ad  hoc  ut  sigillatim  proferatur, 
IE  sigillatim,  EV  sigillatim,  VE,  singula  distinctio  integritatem  sui 
nominis  habeat,  et  si  proferatur  simul,  IEVE,  unitatem  demonstret. 

If,  now,  he  continues,  these  three  monosyllabic  names  are  written 

in  a  triangle,  A,01  each  of  the  three  will  have  its  own  perfection, 
each  the  distinctive  attribute  (proprietors}  of  some  one  person; 
and,  what  is  more,  the  second  name  springs  (propayaiur}  from 
the  first,  and  the  third  from  the  second,  in  such  a  way  that  one 
cannot  be  pronounced  without  the  other.  These  syllables  are  not 
divided  in  pronunciation,  but  the  V  (vowel)  blends  with  the  pre 
ceding  and  following  so  that  the  enunciation  is  a  unit.  Joachim 
employs  diagrams  to  show  this,  as  follows  (fol.  356,  36a) : 

«i  Ie 



100  NOTES  ON  THE  NAME  mrp 

Scribendum  est  enim  simplicitur  quatuor  literis  istis,  IEVE,  et  tamen 
legendum  primo  IE,  EV,  VE,  delude  IEVE;  quod,  ut  diligenter  ostendi 
queat,  literis  quidem  formatis  nomen  ipsum  scribendum  est,  pronuiitia- 
tiones  vero  ipsius  clausulis  minutissimis  designande,  verbi  gratia, 

ie  ue 
IE   VE       ieue eu 

Et  quid  magis  hoc  mysterio  veritati  vicinum?  Certe  vides  scrip  turn 
quatuor  literis  ineffabile  nomen;  certe  vides  —  immo  nondum  in  toto 
vides  —  quanta  profunditas  sacramenti  contegatur  in  eo.  Unde  et  non 
immerito  ab  Hebreis  scribitur  quidem  sed  non  profertur,  quod  si  temptas 
in  eo  quod  mente  distinguitur  lingua  proferre,  desinit  esse  tetragrama- 
ton;  ideoque  melius  meute  percipitur  quam  lingua  ministerio  personatur. 

IE  is  one  name;  EV  is  one  name;  VE  is  one  name;  yet  IEVE 

is  not  three  names  but  one.  Just  so  in  the  Trinity:  the  Father 

is  God,  the  Son  is  God,  the  Holy  Spirit  is  God ;  yet  these  are  not 

three  Gods  but  one.  If  the  three  names  are  written  in  a  triangle 

you  have  the  letter  A;  if  IEVE  be  inclosed  in  a  circle,  O  — 
trinity  in  unity. 

Joachim  observes,  further,  (fol.  37a)  that  there  are  only  three 

different  letters  in  the  name,  IEV  (E  being  repeated),  and  finds 
in  this,  too,  an  allegorical  significance. 

Galatinus  likewise  discovers  the  mystery  of  the  Trinity  in  the 

three  syllables  of  Jehova.''2 
Capnio  asks: 

Quid  tres  huius  nominis  [sc.  lehova]  syllabae  significant?  Galati 

nus. — Tres  utique  personas  diuinas.  Quemadmoduin  enim  unaquaeque 
huius  nominis  syllaba  (ut  aiunt  Cabalistae)  id  totum  significat,  quod 
totum  nomen  ipsum  importat,  ita  quaelibet  diuina  persona,  cum  perfectus 
Deus  sit,  totam  in  se  continet  diuinitatem;  nee  diuinitas  ipsa  magis  est 

in  tribus  personis  simul  quam  sit  in  unaquaque,  sed  tota  est  in  unaqua- 
que  et  tota  in  tribus.  Tres  igitur  huius  norniuis  syllabae  tres  diuinas 
designant  personas,  quarum  unaquaeque  est  uerus  et  perfectus  Deus  .... 
Et  sicut  tres  huiusce  nominis  syllabae  simul  sumptae  unum  nomen  effici- 
unt,  ita  tres  personae  diuinae  sunt  unus  Deus.  Capnio. — Quae  sunt  ilia 
diuina  nomina,  quae  ueteres  Hebraeorum  ex  quatuor  literis  huius  nominis 

componi  asserueruut?  Galatinus. — Haec,  sive  FT  iah,  ̂ n  hu,  ̂ n*l  uehu.03 
62  De  Arcanis,  fol.  aOb  t. 

63 Galatinus  distorts  the  tradition  for  the  sake  of  his  interpretation;  the  third,  as  he 
himself  says  just  below,  must  be  HI  •  See  also  Petrus  Alphonsi,  quoted  bulow,  p.  162. 
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Primum  enirn  ex  prima  et  secunda  componitur  litera,  sive  ex  iod  et  he 
hoc  modo  JT  iah,  quod  idem  est  quod  Deus  et  patrem  designat,  qui 
totius  diuinitatis  fons  est.  Secundum  uero  nomen  ex  secuuda  et  tertia 

constat  litera,  sic  ̂ J~;  hu,  quod  ipse  interpretatur  et  filium  significat  .... 
Tertium  denique  nomen  ex  tertia  et  quarta  constituitur  litera,  sive  ex 

uau  et  he;  sic  J|J-J1  vehu,  et  id  totum  sonat  quod  et  ipse,  et  spiritum 
sanctum  denotat  .... 

Galatinus  remarks  (fol.  ola)  that  Ti  is  common  to  the  first  and 

second  names,  1  to  the  second  and  third;  from  which  the  consub- 

stantiality  of  the  Father  and  the  Son,  the  Son  and  the  Spirit 
follows. 

Raymundus  Martini  had  remarked  that  there  are  but  three  dif 

ferent  letters,  1iT,  in  the  Tetragrammaton,  H  being  repeated,  a 

fact  of  which  he  first  makes  an  application  to  the  person  of  the 

Messiah  :64 
Quando  ver6  dicitur  de  Deo  simpliciter,  tune,  ut  ait  Magister  Petrus 

Alphonsi,  qui  fuit  in  Hispania,  priusquam  fieret  Christianus,  magnus 
Rabin  us  apud  Judaeos,  tres  literae  priores  hujus  nomiuis,  scilicet  ̂ pp* 
indicant  in  Deo  hoc  nomine  vocato  tres  esse  fllT-?  id  est,  proprietates  a 
seipsis  invicein  differentes  ex  sua  diversitate,  quam  habent  tain  in  figura 
quam  in  nomine,  ut  praedictum  est.  Una  verd  earum  quae  repetitur  et  in 
fine  nominis  ponitur,  quae  est  H?  et  est  prima  in  hoc  nomine  tTlJl  Esseu- 
tia,  indicat  trium  flllE?  id  est,  proprietatum  vel  personarum,  unitatem 
Essentiae. 

Petrus  Alphonsi,  to  whom  Raymundus  refers,  was  baptized  in 

1106,  in  the  forty-fourth  year  of  his  age.  After  his  conversion 
he  wrote  a  controversial  Dialogue  to  refute  the  Jews  and  demon 

strate  the  Christian  faith.65  The  Jewish  disputant  in  the  Dialogue 

bears  Petrus'  own  name  before  his  baptism,  Moses.  In  the  chap 
ter  on  the  Trinity,65  Petrus  undertakes  to  prove,  from  the  name 
iTirr  itself,  that  there  must  be  just  three  persons  in  the  Trinity. 
I  quote  the  whole  passage  in  order  that  the  dependence  of  Joachim 

upon  it  may  appear  more  evidently/'7 
MPufjio  Fidel,  fol.  540,  ed.  Voisin. 

c&  First  printed  in  Cologne  in  15.36,  under  the  (publisher's)  title:  Dialogi  lectu  dignissimi, 
in  quibus  impiae  Judaeorum  opiniones  ....  confutantur,  etc.  Reprinted  (with  a  different 

title)  in  the  ttibliothcca  Patrum  (Lyons),  XXI,  172  ff.,  and  thence  in  Migne,  Patrologia 
Latino,  CLVII,  5:15-672. 

fi«Migne,  606  ff. 

07 Migne,  611.    Voisiu  in  his  notes  on  the  Pugio  (fol.  556)  quotes  part  of  this  paragraph 
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Trinitas  quidem  subtile  quid  est  ineffabile,  et  ad  explanandum  dif 

ficile,  de  qua  prophetae  non  nisi  occulte  locuti  sunt  et  sub  velamine,  quo- 
adusque  venit  Christus,  qui  de  tribus  una  persouis,  fidelium  illam  menti- 
bus  pro  eorum  revelavit  capacitate.  Si  tamen  attendas  subtilius,  et  illud 

Dei  nomen,  quod  in  Secretis  Secretorum08  explanatum  invenitur,  inspicias, 
i~nrT  ?  nomen  inquam  trium  litterarum,  quamvis  quatuor  figuris,  una 
namque  de  illis  geminata  bis  scribitur,  si  inquam  illud  inspicias,  videbis 
quia  idem  nomen  et  unuin  sit  et  tria.  Sed  quod  unum  est,  ad  unitatem 
substantiae,  quod  vero  tria,  ad  trinitatem  respicit  personarum.  Constat 

autem  nomen  illud  his  quatuor  figuris,  n  et  |~j  et  1  et  |"J  >  quarum  si 
primam  tantum  conjunxeris  et  secundam,  •>  scilicet  et  |"|>  erit  sane  nomen 
unum.  Item  si  secundam  et  tertiam,  J~!  scilicet  et  1 ,  jam  habebis  alterum. 
Similiter,  si  tertiam  tantum  copulaveris  atque  quartam,  scilicet  "|  et  n , 
invenies  et  tertium.  Rursus  si  omnes  simul  in  ordine  connexueris,  non 
erit  nisi  nomen  unum,  sicut  in  ista  patet  geometrali  figura 

A  comparison  of  this  passage  with  that  quoted  above  from 

Joachim's  commentary  on  the  Apocalypse  proves  that  Joachim, 
in  his  speculations  on  the  Tetragrammaton,  is  dependent  (directly 

or  indirectly)  on  Petrus  Alphonsi:  his  IEYE  is  merely  a  trans 

literation  of  mrp ,  the  Latin  E  standing  for  He.  That  Joachim 

pronounced  the  name  leue,  with  its  constituents  _Z>,  eu,  lie,  and 

exercised  his  phonetic  ingenuity  upon  it,  in  no  way  militates 

against  this  origin.  His  other  departures  from  Petrus'  scheme 
are  the  consequence  of  the  fact  that  his  starting-point  is  the  A 
and  O  of  Apoc.  1:8;  which  leads  him  to  dispose  the  syllables  in 

a  triangle  (A),  and  then  the  whole  name  in  a  circle  (O),  instead 
of  in  intersecting  circles  within  a  circle.  His  insistence  that  in 

pronunciation  the  vocalic  V  blends  with  the  preceding  E  and  the 

following  E  (IE  V  E)  is  his  substitute  for  Petrus'  geometrical 
demonstration  by  intersecting  circles. 

The  tradition  of  the  "peritissimi  Hebraeorum"  to  which  Joa 
chim  appeals  is  not,  therefore,  as  Delitzsch  imagined,  a  traditional 

fis  Seo  bolow,  p.  163. 
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pronunciation,  but  a  cabalistic  combination  of  the  letters  of  the 
written  name,  as,  indeed,  Gralatinus  and  Petrus  expressly  say. 

Petrus  Alphonsi  cites  specifically  the  Seer  eta  Secretorum  as  a 

book  in  which  the  name  rfitT  is  (cabalistically)  explained.69 
This  reference  is  of  considerable  interest  on  its  own  account.  The 

Hebrew  title  was  presumably  E^n  TIC  or  ETn  'C ,  and  the 
citation  of  this  wTork  in  a  writing  of  the  early  part  of  the  twelfth 
century  is  an  important  datum  in  the  intricate  history  of  the 
"Raziel"  literature. 

6'J  Doubtless  with  permutations  of  the  letters  of  PVirPi  as  in  the  Sepher  Yesirah. 
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For  over  a  hundred  years,  and  most  persistently  during  our 
own  generation,  efforts  have  been  made  to  discover  the  principles 
underlying  the  versification  of  the  ancient  Hebrews.  These 
attempts  have  for  the  most  part  confined  themselves  to  a  search 

for  "meter"  by  means  of  mechanical  experiments  upon  the  poetry 
of  the  Old  Testament,  such  as  the  counting  of  syllables,  with  or 
without  the  attribution  to  them  of  commensurate  quantity,  and 

the  counting  of  words  or  word-accents. 
In  1901,  however,  appeared  the  Studien  zur  hebraischen  Me- 

trtk  of  Eduard  Sievers.  That  eminent  Germanic  scholar,  who  had 

come  into  the  land  in  response  to  a  Macedonian  appeal  from  the 
ranks  of  the  Hebraists,  began  by  insisting  that  the  material  limi 
tations  of  verse  are  not  imposed  for  their  own  sake,  but  to  meet 
the  demands  of  some  definite  rhythmic  form  which  they  aim  to 
realize.  Unless  the  meter  discovered  succeeds  in  effecting  a 
rhythmical  movement  when  the  poetry  is  rendered  in  accordance 
with  its  rubrics,  it  can  have  no  purposed  existence,  and  is  not 
worth  discovering. 

This  was  of  course  the  fundamental  (though  in  large  measure 
unconsciously  entertained)  reason  why  all  previous  theories  and 
systems  of  Hebrew  meter  had  been  rejected  by  so  many  Hebrew 
scholars.  Students  of  the  Old  Testament,  like  other  men,  have 

no  difficulty  in  recognizing  rhythm  when  they  meet  it,  however 
unable  they  may  be  to  point  out  with  exactness  wherein  the  essence 
of  it  consists.  The  specific  objection  which  Sievers  formulated 
against  the  theory  of  Ley,  for  example,  was  implied,  together  witli 
other  objections  which  the  former  fails  to  perceive,  in  the  general 

dissent  of  Ley's  contemporaries.1  Had  the  latter's  system  done 
i  Nor  did  the  objection  lack  formal  statement.  In  an  article  which  appeared  in  the 

Zeitschriftfur  (ilfle.it<iin<-ntliche  Wissenschuft  in  the  autumn  of  1U01,  but  which  was  in  the 
hands  of  the  editor,  the  late  Professor  Stade,  in  the  summer  of  1900,  the  present  writer  used 

these  words  (p.  229,  note) :  ''If  the  interval  between  beats  coincide  with  that  between  word- 
accents,  the  poetry  of  the  Old  Testament  cannot  possibly  be  rendered  without  emasculating 

167 
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anything  to  enhance  the  beauty  of  the  language,  it  would  have 
been  accepted  with  alacrity,  we  may  be  sure.  But  such  rhythm 
as  the  poetry  of  the  Old  Testament  yielded  when  read  with  no 
conscious  attempt  at  rhythmization,  obviously  did  not  proceed 

from  the  principles  of  Ley's  system,  since  the  latter  was  powerless 
to  furnish  a  solvent  for  the  difficulties  of  rhythmization  which 
remained. 

This  situation  Sievers  proceeded  to  remedy.  He  set  himself 
to  discover  the  rhythm  of  Hebrew  poetry,  and  then  to  determine 
the  meter  upon  the  basis  of  the  rhythm.  What  he  has  done  in 
form  is  to  posit  as  the  rhythmic  base  of  all  Hebrew  versification 

an  "irrational  anapaestic  foot,"  composed  of  two  unaccented  syl 
lables  followed  by  one  accented  one,  the  three  being  of  incom 
mensurate  individual,  though  of  approximately  fixed  aggregate, 
duration.  This  base  is  represented  by  the  formula  x  x  ±.  All 
Hebrew  rhythm  is  irrational,  its  constitutive  time-lengths  being 
indefinite  and  incommensurate;  and  all  Hebrew  meters  are  mul 

tiples  of  this  foot,  x  x  JL  ,  with  its  several  modifications,  x  ̂   or  ̂   by 
absorption,  x  x  «  x  by  resolution  (in  the  body  of  the  line),  and 
x  x  x  i.  or  x  x  x  ̂   x  by  way  of  exception  at  the  beginning  of 
a  line.  What  Sievers  has  done  in  substance  is,  first,  to  weaken 
the  superficial  objections  to  the  metrical  system  of  Ley  by  remov 
ing  or  altering  those  features  of  the  Hebrew  language  which  pal 
pably  interfere  with  the  rendition  of  the  poetry  according  to  the 
measures  of  that  system;  and,  second,  to  procure  at  any  cost  the 
accentuation  of  the  final  syllable  of  every  clause.  It  is  still  mainly 
the  number  of  accents  that  constitutes  a  line  of  Hebrew  poetry. 
But  one  is  no  longer  required  to  perform  the  physically  impos 
sible  by  pronouncing  more  than  three  unaccented  syllables  between 
two  accented  ones;  and  the  verses  are  given  a  uniform  accentual 
ending  by  unceremoniously  conforming  the  few  Hebrew  words 
with  penultimate  to  the  many  with  ultimate  accentuation.  These 

elementary  considerations  —  that  two  accented  syllables  can  have 
no  more  than  three  unaccented  syllables  between  them,  and  that 

the  language   It  may  be  replied  that  the  theory  has  nothing  to  do  with  any  pulsatory 
accompaniment  or  with  the  measurement  of  intervals:    it  does  not  measure  intervals,  it 
counts  accents.    If  so,  the  theory  is  empty   It  takes  five  rhythmic  units  to  make  a 

pentameter." 
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the  majority  of  Hebrew  words  are  accented  on  the  last  syllable  — 
which,  as  we  shall  see,  have  properly  nothing  to  do  with  rhythm, 
practically  determine  for  Sievers  all  questions  of  Hebrew  rhythm 
and  meter. 

Though  the  projector  of  this  system  grows  constantly  more  cer 
tain  of  his  position,  and  has  since  the  issuance  of  his  first  publica 

tion  extended  his  so-called  rhythms  and  meters  to  considerable 
sections  of  the  historical  narratives  of  the  Old  Testament,  the  gene 
ral  reception  of  his  conclusions  has  been  even  less  favorable  than 
that  which  was  accorded  the  theory  of  Ley.  In  fact,  so  little  have 
his  positive  contributions  commended  themselves  that  even  his 
negative  criticisms  of  his  predecessor,  valid  enough  so  far  as  they 
go,  continue  to  be  disregarded;  and  Ley  still  has  adherents  who 

count  their  "accents"  and  will  have  nothing  to  do  with  "feet." 
Here  again,  I  venture  to  affirm  that  the  failure  of  Sievers' 

views  to  meet  with  general  acceptance  is  due  not  so  much  to  the 
penalties  he  levies  upon  the  Hebrew  language,  grievous  and  unlaw 

ful  as  these  penalties  are — in  this  age  of  the  making  of  all  things 
new,  a  following  is  not  refused  upon  so  prosaic  a  ground  as  that. 
It  is  rather  that,  though  his  accents  and  syllables  are  marshaled 

in  due  order,  the  sound  of  his  "rhythms"  is  intolerable  to  the  ear 
of  the  trained  Semitist,  and  no  amount  of  argument  or  assevera 
tion  will  serve  to  alter  the  matter.  If  it  is  true  that  meter  does 

not  exist  for  its  own  sake,  it  is  just  as  true  that  rhythm  never 
yet  existed  for  its  own  sake.  Quite  apart  from  the  specific  muti 
lations  of  individual  words,  the  mere  fact  that  a  certain  way  of 
reading  the  poetry  of  a  language  makes  the  general  sound  of  it 
disagreeable  to  those  who  know  it  best,  is  enough  to  show  that  if 
such  reading  be  a  rhythmization,  it  is  a  rhythmization  which  the 
genius  of  the  language  will  not  endure.  The  rhythmization  of 
poetry  must  give  pleasure  to  those  who  understand  the  poetry. 

To  quote  the  expressive  New  England  phrase,  "The  proof  of  the 

pudding  is  in  the  eating."2 
Fortunately,  however,  there  is  no  need  of  employing  generaliza 

tions  in  this  matter.  Whether  or  not  Sievers  is  in  error  as  to  the 

2  Nor  has  a  rhythmization  which  appeals  to  the  proper  tribunal  for  judgment  any  need 
of  transliterated  texts  —  to  the  uninitiated,  vanity,  and  to  the  initiated,  the  abomination  of 
desolation. 
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proper  reading  of  Hebrew  poetry,  is  a  question  which  will  take 
care  of  itself,  if  it  can  be  shown  that  he  is  egregiously  in  error  in 
the  matter  of  his  presuppositions  in  the  domain  of  rhythm. 
There  is  no  such  thing  as  irrational  rhythm,  and  the  essence  of 
rational  rhythm  is  not  what  Sievers  holds  it  to  be. 

In  truth  it  is  no  discredit  to  Old  Testament  science  that  after 

the  labor  of  all  these  years  the  question  of  the  meter  of  Hebrew 
verse  is  still  an  open  one.  No  question  of  meter  can  be  settled 
satisfactorily  without  some  idea  of  the  rhythms  which  the  measured 
composition  aims  to  produce.  When  now,  as  with  our  own  Eng 
lish  and  the  other  modern  versifications,  the  modes  of  rhythmiza- 
tiori  and  with  them  the  incarnate  rhythms  are  transmitted  in  con 
crete  form  from  one  generation  to  another,  it  becomes  a  matter  of 
purely  scientific  interest  to  ascertain  which  elements  in  the  com 
position  are,  and  which  are  not,  of  the  essence  of  the  rhythm. 
Such  indisputable,  scientific  information  is  notoriously  lacking  in 
the  case  of  all  our  modern  versifications.  Nevertheless,  neither 
verse  nor  rhythm  will  perish  from  the  earth  for  the  want  of  it. 
But  when  the  stream  of  transmission  has  been  cut  off,  and  the 

task  is  to  breathe  a  fitting  rhythm  into  the  corpse  of  other-world 
and  strange-tongued  measures  which  for  ages  have  lain  dead,  it 
becomes  of  the  first  importance  that  we  know  exactly  what  it  is 
that  we  propose  to  infuse,  and  by  what  right  we  assume  the  uni 
versality  of  the  principles  we  invoke.  The  Greek  meters,  on  the 
face  of  them,  differ  radically  from  our  own.  Are  we  to  posit  more 
in  the  way  of  necessary  rhythmic  presuppositions  in  the  case  of  the 
Hebrew  than  is  conceded  in  common  by  the  ancient  Greek  and  the 
modern  English?  Or,  since  both  Greeks  and  English  are  Aryans, 
and  the  Hebrews  Semites,  should  we  posit  less?  These  are  ques 
tions  which  must  be  answered  if  the  study  of  our  problem  is  not 
to  continue  to  consist  of  a  series  of  disjointed  leaps  into  the  air. 

For  the  facts  of  mathematics  we  are  accustomed  to  turn  with 

confidence  and  profit  to  the  mathematicians,  and  for  the  facts  of 
astronomy  and  biology  to  the  astronomers  and  the  biologists. 
But  the  musical  theorists  of  the  modern  wrorld  have  furnished  us 
with  nothing  that  can  with  any  truth  be  described  as  a  science  of 
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rhythm.  The  student  of  the  Old  Testament  who  would  give 

adequate  consideration  to  this  subject  must  therefore  apply  him 
self  to  the  fundamental  investigation  of  matters  which  lie  wholly 

outside  of  his  special  field.  What  is  rhythm,  and  what  are  its 
laws? 

On  page  27  of  Sievers'  work,  he  says,  "Die  specifische  Form 
dieser  Bewegung  [that  is,  of  the  motion  in  time  through  which 
the  musical  work  of  art  is  made  manifest]  heisst  allgemein  Ablauf 

oder  pv6[jt,o<>,  Khythnms,  sofern  sie  gesetzmdssig  (und  im  Kunst- 

werk  auch  wolftillig)  ycreyeU  und  gegliedert  1st."  But  what  are 
the  laws  which  constitute  it  "gesetzmassig  geregelt"  ?  And  what 

makes  it  "wolfallig"?  And  does  pvBfuk  mean  "rhythm"  or  "a 

rhythm"? — the  distinction  is  important.  Further,  are  the  "Ab- 

schnitt,  Reihe,  Periode,  Strophe,"  tabulated  on  p.  29,  rhythmic, 
that  is,  elements  of  rhythm?  or  are  they  merely  rhythmical,  that 

is,  characterized  by  rhythm?  On  p.  30  (following  Saran)  he 

enumerates  as  the  factors  of  rhythm:  "(1)  die  Zeitaufteilung  nach 
gewissen  festen  Proportionen;  (2)  die  Dyiianrik  .  .  .  .  ;  (3)  das 

Tempo;  (4)  die  Agogik  .  .  .  .  ;  (5)  die  Tonarticulation 

(legato,  staccato,  u.  s.  w.);  (6)  die  tote  Pause  .  .  .  .  ;  (7)  die 

Melodie  .  .  .  .  ;  (8)  tier  Text  .  .  .  .  ;  (9)  das  Euphonische 

des  Textes,  z.  B.  Reim,  Alliteration  u.  dgl.,"  and  continuing 

quotes  with  evident  approval,  "Nur  das  Zusammenwirken  aller 

oder  doch  der  meisten  dieser  Factoren  erzeugt  den  Rbythmus." 

Are  these  items  properly  co-ordinated?  Is  "Zeitaufteilung" 
effected  otherwise  than  through  some  such  agency  as  dynamic, 

melody,  or  text  ?  And  if  not,  are  these  last  intrinsically  factors  of 

rhythm  or  only  in  so  far  as  they  are  employed  to  effectuate  divi 

sions  of  time?  On  p.  31  Sievers  affirms  on  his  own  responsibility 

that  "Zeitdiifteiluiig  und  Stdrkedbstufung^  may  be  considered 

"die eigentlichen  constitutiven  Factoren  des  Rhythmus."  Does  he 
mean  by  "constitutive  factors"  that  they  suffice  to  produce  rhythm, 
or  that  they  constitute  rhythm?  Is  he  operating  with  one  con 

cept  when  he  needs  two  ?  Or  is  the  thing  produced  merely  a  sub 

jective  state,  so  that  by  the  same  means  one  rhythm  may  be  pro 

duced  in  my  mind  and  another  in  the  mind  of  my  fellow?  And 

just  how  much  "Starkeabstufung"  must  there  be  before  one 
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experiences  the  sense  of  rhythm  ?     Or  does  the  degree  demanded 
vary  with  different  individuals? 

Recourse  to  standard  works  of  reference  on  musical  theory  and 

terminology  is  equally  profitless.  One  or  two  quotations  which 

lend  themselves  to  our  purpose  will  suffice  to  exhibit  the  prevail 
ing  vagueness  and  confusion. 

Rhythme.  —  Ce  mot,  d'origine  grecque,  dans  son  acception  geaie'rale 
sigiiifie  nonibre,  cadence,  mesure.  En  musique  il  de'signe  les  rapports  et 
la  proportion  qu'ont  entre  elles  les  parties  d'un  tout;  la  liaison,  la  suc 
cession  des  pens6es  qui  s'enchainent  dans  une  composition  rnusicale 

d'une  certaine  e'tendue;  et  en  fin  la  difference  du  mouvernent  qui  r6sulte 
de  la  vitesse  ou  de  la  lenteur  conform6ment  auxquelles  un  morceau  doit 

Rhythm.  —  This  much-used  and  many-sided  term  may  be  defined  as 
"the  systematic  grouping  of  notes  with  regard  to  duration."  It  is  often 
inaccurately  employed  as  a  synonym  for  its  two  subdivisions,  ACCENT  and 
TIME,  and  in  its  proper  signification  bears  the  same  relation  to  these  that 
metre  bears  to  quantity  in  poetry.  The  confusion  which  has  arisen  in 
the  employment  of  these  terms  is  unfortunate,  though  so  frequent  that 
it  would  appear  to  be  natural,  and  therefore  almost  inevitable.  Take  a 
number  of  notes  of  equal  length,  and  give  an  emphasis  to  every  second, 

third,  or  fourth:  the  music  will  be  said  to  be  in  "rhythm"  of  two,  three, 
or  four  —  meaning  in  time.  Now  take  a  number  of  these  groups  or  bars 
and  emphasize  them  in  the  same  way  as  their  subdivisions:  the  same 
term  will  still  be  employed,  and  rightly  so.  Again,  instead  of  notes  of 
equal  length,  let  each  group  consist  of  unequal  notes,  but  similarly 

arranged  ....  the  form  of  these  groups  also  is  spoken  of  as  the  "pre 
vailing  rhythm,"  though  here  accent  is  the  only  correct  expression. 
Thus  we  see  that  the  proper  distinction  of  these  three  terms  is  as  follows: 
Accent  arranges  a  heterogeneous  mass  of  notes  into  long  and  short;  Time 
divides  them  into  groups  of  equal  duration;  Rhythm  does  for  these  groups 
what  accent  does  for  notes.  In  short,  Rhythm  is  the  Metre  of  Music/ 

Rhytlimik  ist  die  Lehre  von  den  durch  die  verschiedene  Dauer  der 
Tone  (Lange  und  Kiirze)  entstehenden  Kunstwirkungen;  sie  ist  daher 
wohl  zu  unterscheiden  von  der  Metrik,  welche  das  verschiedene  Gewicht 
der  Tone  zum  Objekt  hat  .....  Die  beiden  grundlegenden  Problem  e 
der  Rhythmik  sind  die  rhythmische  Qualitdt,  d.  h.  die  relative  und 
absolute  Dauer  der  einzelnen  Tone,  und  die  metrische  Qualitat,  das 
verschiedene  Gewicht  der  unterschiedenen  Zeitteile.5 

3Soullier,  Dictionnaire  de  musique,  Paris,  1878. 

*  Frederick  Corder  in  Grove's  Dictionary  of  Music  and  Musicians,  Vol.  Ill,  1883.  The 
new  edition  by  Maitland,  now  being  published,  lias  not  reached  the  word  "Rhythm." 

5  Riemann,  Musik-Lexikon,  6th  ed.,  1905,  pp.  1092,  852.  This  is  the  nearest  this  authority 
comes  to  a  definition  of  rhythm. 
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Rhythm.  —  (1)  The  measured  movement  of  similar  tone-groups;  i.  e., 
the  effect  produced  by  the  systematic  grouping  of  tones  with  reference 
to  regularity  both  in  their  accentuation  and  in  their  succession  as  equal 
or  unequal  in  time  value.  A  rhythm  is,  therefore,  a  tone-group  serving 
as  a  pattern  for  succeeding  groups  identical  with  it  as  regards  the  accen 
tuation  and  duration  of  the  tones   Time,  on  the  other  hand,  is  the 
division  of  each  measure  into  equal  fractional  parts  of  a  whole  note,  cor 
responding  (at  least  in  the  simple  times)  to  the  same  number  of  regular 
beats  to  the  measure;  with  which  regular  beats  the  pulsations  of  the 

rhythm  are  by  no  means  required  to  coincide. —  It  must  be  added,  how 
ever,  that  the  above  definitions  are  not  universally  accepted,  and  that 
great  confusion  prevails  in  this  department  of  English  musical  termi 
nology,  as  in  others;  they  are  given  simply  as  valid  for  this  Dictionary.  — 
(2)  Rhythm,  in  a  wider  sense,  is  the  accentuation  marking  and  defining 
broader  musical  divisions  in  the  flow  and  sweep  of  a  composition  by 
special  emphasis  at  the  entrance  or  culminating  points  of  motives, 

themes,  phrases,  passages,  sections,  etc.'; 

It  is  apparent  that  we  must  be  forgiven  for  not  knowing  exactly 
what  to  seek  in  the  poetry  of  the  Old  Testament. 

Happily  the  darkness  is  not  complete.  That  which  modern 

theory  has  failed  to  achieve  was  attained  in  ancient  times  by  the 
foremost  musical  analyst  of  the  Hellenic  world,  Aristoxenus  of 

Tarentum,  6  povo-ifcos,  /car'  e'|o%^,  an  associate  of  Aristotle  in  the 
Lyceum  at  Athens.  What  Aristotle  accomplished  in  the  domain 

of  logic,  Aristoxenus  wrought  in  the  domain  of  rhythm.  He 

formulated  its  basic  principles,  and  created  the  concepts  which 

are  indispensable  to  the  operations  of  scientific  investigation.  If 

his  doctrine  failed  to  be  transmitted  in  its  purity  by  the  later 
Greek  theory,  it  was  due  in  part  to  the  decline  of  Greek  music, 

and  in  larger  part  to  the  supremacy  of  the  metricists,  baneful  in 

any  event,  but  doubly  so  when  coinciding  with  the  changing 

pronunciation  of  Greek  (which  the  epigones  did  not  realize)  and 
the  confusion  arising  from  the  continued  employment  of  illus 
trations  which  had  ceased  to  illustrate.  Yet  even  so,  the  later 

writings  contain,  wedged  in  with  monstrosities  of  the  age  of  the 

decay,  sections  with  the  unmistakable  stamp  of  Aristoxenic  origin. 

6  Baker,  Dictionary  of  Musical  Terms,  7th  ed.,  Now  York,  1903.  The  reader  may  com 
pare  such  current  definitions  as  that  of  the  Century  Dictionary ,  or  of  the  article  on  rhythm 
in  the  recently  published  Xew  International  Encyclopaedia,  which  inclines  to  the  view  that 

«' rhythm  is  a  kind  of  emotion." 
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Of  Aristoxenus'  systematic  treatise  on  rhythm  only  fragments 
have  come  down  to  us.  These  are  meagerly  supplemented  by 

passages  in  his  Harmonics  bearing  upon  the  subject,  and  by 

more  or  less  extensive  citation  in  the  works  of  later  authors.7 
Such  as  they  are,  however,  the  remains  suffice  to  mark  out  with 

certainty  and  clearness  the  main  lines  of  the  science  of  rhythm. 

The  writer  who  in  recent  times  has  devoted  most  study  to  the 

rhythmics  of  Aristoxenus  and  who,  in  consequence,  is  commonly 

cited  as  the  authority  upon  the  subject,  is  Rudolph  Westphal. 

The  opening  words  of  one  of  the  latter's  prefaces  tell  us 

Dreissig  Jahre  lang  (nach  Herodot's  Redlining  fast  ein  Menschenalter) 
bin  ich  deni  Aristoxenus  kaum  auf  Wochen  untreu  geworden.  Meine 
schonsten   Stuuden  habe  ich   im  Verkehre  init   ihm  verlebt   Es 

war  mir  verstattet,  den  Rhythmus  Bach's  und  unserer  iibrigen  grossen 
Meister  eingehend  zu  studieren,  und  an  ihm  die  notige  Parallele  fur  die 
rhytkmische  Doctrin  des  Aristoxenus  zu  gewinnen.  Es  ist  mir  jetzt,  als 
ob  mir  Versohnung  zu  Theil  geworden:  als  ob  wenigstens  die  Manen  des 
alteu  Tarentiners  nicht  mehr  zlirnten;  als  ob  sie,  die  wie  friiher  die  seines 
Landmanns  Archytas  lange  auf  Erden  keine  Ruhe  finden  konnten,  zum 
endlichen  Frieden  gelangt  seien. 

Though  many  of  his  incidental  opinions  and  one  of  his  far-reaching 
conclusions  have  been  seriously  questioned  by  his  colleagues  in 

the  classics,  it  is  the  general  custom  to  accept  gratefully  and  enthu 

siastically  with  Sievers  (p.  26)  "WestphaFs  glanzende  Neubele- 

bung  der  Lehren  des  alten  Tarentiners  Aristoxenos." 

NowT  the  plain  fact  is  that  it  would  be  hard  to  imagine  a  more 
pernicious  combination  of  misplaced  erudition  and  impenetrable 

stupidity  than  is  exhibited  in  the  voluminous  writings  which 

Westphal  devoted  to  the  elucidation  of  the  rhythmics  of  Ari 

stoxenus.  Had  Westphal  interpreted  correctly  the  elementary 

propositions  of  Aristoxenus,  we  should  not  now  be  asking  whether 

rhythm  is  an  array  of  accents  or  a  species  of  emotion;  and  the 

ponderous  dissertation  of  Sievers,  together  with  much  else  in 

other  fields,  would  have  remained  unwritten.  Westphal  failed  to 
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grasp  the  fundamental  distinction  between  6  />u#/uo?  (rhythm) 

and  pvO/mos  (a  rhythm)  ;  between  pvOfio^  and  pudpoTroiia;  between 

Xpovos  7roSi/co?  and  ̂ po'yo?  r?}?  pvd/jiOTrou'as  i,'Sio?.  He  wrongly 
identified  the  TTOU?  of  Aristoxenus  with  the  "Takt"  or  measure 
of  modern  music,  from  which  it  differs  radically  both  in  compass 

and  in  function;  and  the  %/3oVo?  Tr/awro?  with  the  iime-unit  of  the 
modern  measure.  He  attributed  to  Aristoxenus  the  doctrine  of 

"irrational  rhythm,"  the  existence  of  which  that  authority  not 
only  does  not  affirm  or  imply,  but  expressly  denies.  He  cluttered 

the  discussion  with  "accents,"  of  which  Aristoxenus  says  not  a 

word;  and  drew  distinctions  between  "schwerer"'  and  "leichter 

Takttheil,"  which  are  as  foreign  to  the  thought  of  Aristoxenus 

as  is  the  "Takt"  itself.  And  time  arid  again  he  emended  his 
text  when  it  stubbornly  refused  to  lend  itself  to  his  misrepre 
sentations.  Nor  is  Aristoxenus  at  all  at  fault  in  this  matter. 

Fragmentary  as  are  the  writings,  they  display  such  unsurpassed 

precision  and  lucidity  of  statement  that  he  who  runs  may  read — 

if  he  be  not  looking  in  the  other  direction.8 

8  For  an  appreciation  of  Aristoxenus'  style,  see  Westphal,  loc.  cit.,  Vol.  II,  p.  xxxiv. 
This  author  must  at  least  be  given  the  credit  of  having  recognized  the  great  importance  of 
Aristoxenus  for  the  study  of  rhythm  ;  especially  in  such  passages  as  Vol.  I,  p.  xxxiii,  Vol.  II, 
p.  clvi.  On  the  other  hand.  J.  H.  Heinrich  Schmidt,  whom  the  gods  having  sentenced  to 
destruction  made  mad,  declares  (Kumtformen  der  griechischen  Poesie,  Vol.  II  [1X69],  p.  17) : 

"  Philosophisclie  Kopfe  suchen  den  Kategorien,  welche  sio  sich  gebildet  haben,  die  Facta 
mOglichst  anzupassen;  weit  da  von  entfernt,  durch  liebevolles  Eingehen  in  den  Gegenstand 

selbst  ihn  aus  sich  zu  erkr-nneu  und  anderen  so  zu  erschliessen,  suchen  sic  nur  die  Beloge 
fur  ihre  eigeuen  Ideen — und  finden  sie  mit  Leichtigkeit.  Dieser  Richtung  gehoren  die  alten 
Rhythmiker  an,  Aristoxeuus  an  dor  Spitze.  Uebor  allgemeine  Grundsatze  kommt  er  eben 

so  wenig  in  seiner  Rhythmik,  als  in  seiner  Harmonielehre  hinweg." 
Macran  (The  Harmonics  of  Aristoxenus,  Oxford,  1902,  p.  87)  tempers  his  praise  of  Ari 

stoxenus  with  mention  of  "  his  petty  parade  of  logical  thoroughness,  his  triumphant  vindi 
cation  of  the  obvious  by  chains  of  syllogisms."  If  justification  of  Aristoxenus'  circumstan 
tiality  in  this  perplexing  field  were  needed,  it  might  be  found  in  Macran's  own  book,  p.  233 
of  which  has  this  note:  "As  the  monotone  of  declamation  is  a  license  of  speech,  so  is  the 
tremolo  a  license  of  music;  and  the  use  of  either,  if  not  justified  by  the  presence  of  an 

exceptional  emotion,  is  a  sin  against  nature."  Which  shows  that  Macran  has  not  yet 
learned  from  Aristoxenus  to  distinguish,  first,  between  what  the  former  calls  the  "mono 
tone  "  of  declamation,  which  is  not  a  monotone  but  a  movement  within  too  limited  a  com 
pass  in  the  domain  of  pitch,  and  the  monotones  of  declamation  which  are  really  such ;  and, 
second,  between  a  glide  (in  the  domain  of  pitch)  of  which  Aristoxenus  has  been  speaking, 
and  a  tremolo  (in  the  domain  of  time)  of  which  he  has  said  nothing.  How  invaluable  formal 
syllogisms  may  prove  in  clearing  the  air  of  current  misconceptions  is  well  illustrated  by  the 
argument  of  Sidney  Lanier  to  show  that  rhythm  cannot  possibly  depend  upon  anything  but 
duration  of  time  (Science  of  English  Verse,  pp.  65  f.  note).  Had  Lanier  subjected  to  the 
same  merciless  test  his  other  fundamental  —  but  totally  erroneous — proposition,  that 
"  every  series  of  English  sounds,  whether  prose  or  verse,  suggests  to  the  ear  exact  co-ordi 
nations  with  reference  to  duration"  (p.  62),  his  studies  would  have  had  permanent  value. 

With  the  single  exception  of  that  regarding  the  XP"1'0*  TP<*>TCK,  all  the  above-mentioned 
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In  the  following  paragraphs  I  will  attempt  to  set  forth  as 
briefly  as  possible  what  I  understand  to  be  the  the  true  Aristoxenic 

theory  of  rhythm,  first  asking  the  kind  indulgence  of  the  reader 
in  the  words  of  our  authorit: 

aKOvovTa 
Set  8'  (.KO.O-TOV  TOVTWV  £V  TTCOS  fK\ap./3d.vew  -rrfipaa-dai  TOV 

TrapaTr/povvTa  TOV  dTrooiod/a.evoj/  Adyov  €Kao~Tou  auraiv  err  '  ecrrtv  6.Kpi(3r]<;  etre 

KUI  TUTrwSeo-Ttpos,  aAA'  avrov  (rv^TrpoOv^ovfj.f.vov  KaTavo^crcu  Kal  rore  oto/zevov 

IKUVOJS  dprja-Oai  Trpos  TO  Kara/xa^eiv,  orav  f/J-fStftda-at.  olds  re  yevr/rat  6 

Adyos  eis  TO  crvvievaL  TO  Xeyd/xevov.'1 

Rhythm  in  the  abstract  (6  /aufl/zo?)  —  employing  the  word  in 

the  same  way  that  we  speak  of  "tone"  or  "color"  —  is  harmonized 
time. 

As  in  the  case  of  sound  two  distinct  tones  must  be  combined 

to  produce  harmony,  so  in  the  case  of  time  two  distinct  periods 

of  time  must  be  combined  to  produce  rhythm.  A  combination  of 

two  such  distinct  periods  of  time  is  afoot  (TTOU?).  Or,  since  the 

two  periods  of  time  must  necessarily  be  contiguous,  we  may  say 
that  a  foot  consists  of  a  period  of  time  divided  into  two  distinct 

parts.  A  foot,  it  is  apparent,  if  this  definition  is  correct,  can 

under  no  circumstances  consist  of  a  single,  undivided  period  of 

time  (e£  ew?  Se  %p6vov  TTOU?  OVK  av  et?;).  There  is  no  such  thing 

as  "syncope"  in  rhythm.10 
errors  of  Westphal  are  reproduced  in  the  recent  elaborate  treatise  on  the  rhythmics  of 
Aristoxenus  by  Louis  Laloy,  Aristoxene  de  Tarente  et  la  musique  tie  Vuntiquitf,  Paris,  1904. 

Indeed.  Westphal's  heresies  may  bo  said  to  have  brought  forth  their  perfect  fruit  in  this 
latest  work  ;  for  Laloy  declares  that  while  the  fuguos  of  Bach  and  the  sonatas  of  Beethoven 

have  gained  a  better  interpretation,  "ce  sont  plutot  les  textes  des  poetes  ancieus  qui  ne 
s'expliqnent  pas  tres  bien  dans  le  systeme  rythmique  d'Aristoxene,"  and  concludes,  "II 
semble  done  qu'il  lui  soit  arrive^  de  d6passer  son  epoquo,  et  de  parlor  pour  1'avenir"  (pp. 
286  f.).  The  Oxyrhynchus  papyrus,  discovered  since  Westphal's  day,  Laloy  first  frightfully 
misinterprets,  and  then  condemns:  "Out  ouvrage  n'a  rien  de  commun  avec  los  Elements 
ri/tli  miques:  on  y  rencontre  uu  vocabnlaire  different  ct  sans  doute  anterieur.  C'etait  un 
livre  sans  grandes  pretentious  scientifiques,  ou  Ton  constatait  plutot  que  Ton  n'expliquait; 
il  date  d'une  dpoque  ou  Aristoxene  n'avait  pas  encore  0011511  1'id6e  d'une  science  rythmiquo" 
(p.  319:  cf.  pp.  41,  SU  tt'.,  and  s.  r.  TrfpieXf.v  in  the  "  lexique  "  at  the  end  of  the  volume).  The 
fact  is  that  the  papyrus  everywhere  assumes  a  thorough  acquaintance  with  the  technical 
terminology  expounded  in  the  rhythmics,  without  which  neither  head  nor  tail  can  be  made 

of  its  fragments.  —  And  all  this  notwithstanding  Aristoxenus'  style  is  "d'une  aveuglante 
clarte"  (p.  42). 

!J  Harmonics,  Macran,  p.  108. 

1(JThe  word  £vv£vyia  in  the  Oxyrhynchus  papyrus,  col.  iii,  as  in  the  Harmonics  (Macran, 

p.  125),  means  a  section  consisting  of  two  feet,  not  "  the  union  of  the  two  usual  XP°VO(-  ""oSi/coi 
into  one,  a  novoxpovov,"  as  Goodell,  Chapters  on  Greek  Metric,  p.  195,  following  Gronfell  and 
Hunt,  loc.  cit.,  p.  20. 
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Again,  as  in  the  case  of  sound  not  every  combination  of  two 
tones  constitutes  a  concord,  so  in  the  case  of  time  not  every  com 
bination  of  two  times  (or  division  of  one  time  into  two)  constitutes 
a  rhythm.  In  the  domain  of  pitch  certain  ratios  exist  between 
the  sets  of  vibrations  producing  two  concordant  sounds:  one  vibra 
tion  to  one  vibration  produces  the  concord  of  the  prime ;  1:2,  the 
concord  of  the  octave;  2:3,  the  concord  of  the  fifth;  3:4,  the  con 
cord  of  the  fourth;  4:5,  the  (imperfect)  concord  of  the  third;  etc. 

So  —  and  the  comparison  is  of  course  merely  by  way  of  illustra 
tion — in  the  domain  of  time,  to  constitute  a  rhythm  a  certain 
quantitative  ratio  must  exist  between  the  two  parts  of  the  foot. 
Nor  will  mere  ratio  answer  the  purpose  in  the  latter  case  any  more 
than  in  the  former.  For,  obviously,  if  we  reduce  the  common 

divisor  sufficiently,  approaching  the  infinitesimal  if  necessary, 
the  relation  of  any  two  periods  of  time  is  rendered  rational.  But 

more  than  this,  a  ratio  between  two  time-lengths  may  be  clearly 
perceived  to  exist  (through  computation  in  time-units,  as  for 

example  1  +  1  +  1  +  1:1)  and  yet  no  rhythm  be  present.  Only 
certain  specific  time-ratios,  which  are  experimentally  ascertained, 
give  pleasure  and  satisfaction  to  the  human  sense.  Not  merely, 

therefore,  is  there  no  such  thing  as  "irrational  rhythm,"  but  by 
no  means  all  rationally  divided  times  constitute  rhythms.11 

A  rhythm  (PV&/J.OS]  may  accordingly  be  defined  as  a  period  of 
time  divided  into  two  parts  (no  matter  by  what  means  the  three 
limits  are  marked,  and  whether  each  part  is  in  itself  continuous 
or  discrete)  which  sustain  to  each  other  a  quantitative  ratio  satis 
fying  to  the  human  sense  of  harmony  in  time. 

In  a  wider  and  somewhat  looser  sense,  we  may  speak  of  a 
rhythm  as  consisting  of  successive  repetitions  of  the  same  indi 
vidual  rhythm.  Thus  let  the  numeral  2  represent  a  period  of 
time  twice  the  length  of  another  period  represented  by  the  num 
eral  1,  and  assume  that  the  ratio  2:1  is  rhythmical:  the  foot  2:1 
will  constitute  a  rhythm;  and  we  may  employ  the  term  also  to 
designate  a  succession  of  such  identical  feet,  2:1,  2:1,  2:1,  2:1, 
2 : 1.  Except,  however,  in  these  two  senses,  the  use  of  the  expres 

sion  "a  rhythm"  is  illegitimate  and  misleading. 
nit  is  almost  superfluous  to  point  out  in  this  connection  that  facts  which  require 

instruments  for  their  discernment  have  no  place  in  the  study  of  rhythm. 
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The  question  then  arises,  What  are  the  rhythmical  ratios  ? 
Now,  just  as  certain  combinations  of  two  sounds  are  immediately 
and  independently  harmonious,  whereas  others  only  become  so 
through  resolution  ;  so,  in  the  domain  of  time,  certain  foot-divisions 
are  independently  rhythmical,  whereas  others  are  such  only  when 
occurring  in  subordination  to  the  independent  rhythms. 

Let  the  diagram  A  represent  any  period  of  time  with  marked 
beginning  and  end. 

A        \  _  | 

Then  let  the  figures  B,  C,  and  D  represent  various  divisions  of 
that  time  into  two  parts. 

B       |  _  |  _  | 

C       I  I 

D       I  I  _  | 

Though  the  diagrams  exhibit  dimensions  of  space,  and  we  must 
guard  against  the  mistake  of  confusing  symmetry  in  space  with 
rhythm  in  time,  the  reader  will  have  surmised  that  the  ratios  rep 
resented  in  the  above  divisions,  which  are  both  easily  apprehended 
and  pleasing,  are  such  as  yield  rhythms  in  time.  They  are  the 
simple  ratios,  1:1,  1:1A  or  2:3,  and  1:2.  These  are  the  only  ratios 
which  according  to  Aristoxenus  are  independently  rhythmical. 

It  must  be  emphasized  in  passing  that  it  is  an  error  to  suppose 
that  the  sense  apprehends  the  proportions  of  these  rhythms  by 

computation,  through  some  such  process  as  mental  "beating  time," 
and  that  that  apprehension  constitutes  the  foot  rhythmical.  On 
the  contrary,  it  employs  directly  the  very  faculty  which  enables 
us  to  beat  time.  For  let  the  reader  ask  himself  how  the  musician 

knows  when  to  come  in  with  his  "three"  when  beating  "one,  two, 
three."  The  ratios  1:2  and  2:3  are  determined  as  directly  as  is 
that  of  1:1.  But  the  faculty  may  be  employed  for  different  pur 
poses;  as  the  command  of  the  interval  of  the  fifth  may  be  used  to 
produce  a  concord  or  to  measure  off  successive  fifths.  Beating 
time,  1  +  1  +  1+1  +  1  +  1  .  .  .  .  ,  differs  from  the  rhythm  1:1, 
1:1,  1:1,  in  precisely  the  same  way  that  a  progression  1+2  +  4  + 
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8  +  16+32  ....  differs  from  the  rhythm  1:2,  1:2,  1:2.  Beat 
ing  time  is  a  mechanical  device  for  insuring  the  correct  reading 
of  a  musical  composition  that  is  graphically  described  in  a  net 

work  of  equal  time-units.  The  boy  on  the  street,  who  proceeds  to 
whistle  the  air  with  all  the  rhythm  it  contains,  neither  hears  nor 
knows  the  time-beats.  And  the  musician  himself  has  no  diffi 

culty  in  subdividing  the  time-unit  into  definite  proportions  with 

out  marking  subordinate  time.12 
Now  let  the  diagram  E  represent  another  division  of  the  time- 

period  A. 
E       |   I  I 

Here  the  ratio  will  not  be  immediately  evident,  and  even  when  it 
has  been  indirectly  ascertained,  it  does  not,  if  the  foot  stand  alone, 
satisfy  the  sense  of  proportion.  But  let  this  foot  be  assigned  a 
definite  period  of  time,  absolutely  determined  by  the  proportions 
of  a  larger  foot,  as  in  the  diagram  F, 

F 

and  we  take  pleasure  in  the  ratio  3:1. 
There  are,  then,  certain  ratios  which  are  immediately  and 

independently  rhythmical  (evpvOftoi),  and  there  are  others  which 

are  only  made  so  by  "resolution."  The  feet  exhibiting  the  former 
ratios  may  be  employed  continuously  (o-we^w?)  in  a  rhythmical 
composition;  those  exhibiting  the  latter  can  be  employed  only 
sporadically  and  subordinately.  Thus  the  diagrams  G,  H,  and  I 
represent  rhythms: 

G      I          •••          ••          ••          ••  Foot  1:1 

II     C=^^HH=HI^K=KH^H  Foot  2:3 

/       C==9BBBM==i^HH^K==aHBMH    Foot  1:2 

whereas  the  diagram  J  does  not: 

J       [ZILE^BHKZZBS^BBZZZMHBHH  Foot  1 : 3 

12  The  other  purpose  which  beating-time  serves,  namely,  that  of  keeping  a  number  of 
performers  in  the  tempo  desired,  has  nothing  to  do  with  proportions  of  time. 
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It  should  be  added  with  regard  to  the  former,  that  each  foot  in 
the  several  rhythms  6r,  //,  J,  is  entirely  independent  of  its 
neighbors.  No  two  feet  need  equal  each  other  in  time.  The 
tempo  may  be  changed  with  the  beginning  of  every  foot,  and  the 
rhythm  will  not  be  affected  in  the  least.  But  the  tempo  cannot 
be  changed  in  the  middle  of  a  foot  without  destroying  or  altering 
the  rhythm.  In  fact,  this  is  the  surest  method  of  determining 
what  really  constitutes  the  rhythmic  base  of  a  composition. 

Allowing  for  the  different  sequence  of  parts,  and  bearing  in 
rnind  that  the  numerals  represent  proportions  and  not  discrete 
quantities,  the  independently  rhythmical  feet  are  seen  to  be  time- 
periods  divided  into  two  parts  as  follows: 

1 : 1  dactylic  foot 
2:3  paeonic  a  minor  e 

3:2  paeonic  a  mo j 'ore 1:2  iambic  a  minore 

2:1  iambic  a  in  a  j  ore™ 

Thus  far  we  have  said  nothing  of  the  means  whereby  time- 
divisions  are  effected.  Though  the  rhythm  consists  of  the  divided 

time,  time  cannot  divide  itself  (6  fjLev  %pdvos  ai/ro?  avTov  ov  re/ivet) . 
The  division  must  be  effected  by  means  of  some  phenomenon 
occurring  in  time.  Nevertheless,  since  any  phenomenon  whatso 
ever  that  can  divide  time  distinctly  can  be  employed  to  produce 
rhythm,  we  do  well  not  to  introduce  the  phenomenal  agent  into 
our  definition  of  rhythm.  To  mention  music,  or  language,  or 
dancing,  or  steps,  or  notes,  or  accents,  in  a  definition  of  rhythm, 
would  be  as  grave  a  fault  as  the  introduction  of  the  pianoforte  or 
the  violin  or  the  human  voice  into  a  definition  of  harmony. 

"That  tho  rhythmic  foot  is  in  principle  something  wholly  different  from  the  11 
modern  music,  will  be  immediately  evident  when  it  is  pointed  out  that  a  continuou 

rhythm  is  not  insured  by  composing  in  "J  time,"  any  more  than  a  continuou 
rhythm  is  insured  by  composing  in  "i  time."  The  continuous  rhythms  of  mos 
compositions  written  in  3  time  are  dactylic,  not  iambic.  So  I  time  may  yield  a  ci 

rhythm  that  is  only  dactylic,  5:5.    For  continuous  paoonic  rhythm,  measures  of    -   time 

3  '^ must  be  regularly  paired  with  measures  of   -    time.    In  other  words,  there  must  invariably 

be  a  diaeresis  after  the  second  as  well  as  after  the  fifth  of  every  five  time-units  throughout 
the  composition;  or  else  invariably  a  diaeresis  after  the  third  and  fifth  of  every  five  time- 
units  throughout  the  composition. 
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The  division  of  time  by  means  of  phenomena  may  occur  in 
one  of  two  ways:  (1)  The  phenomenon  may  have  measurable  dura 
tion  (fipepia),  in  which  case  the  beginning  and  the  end  of  the 
phenomenon  divide  time  at  two  points  and  determine  a  definite 
time-period.  Or  (2)  —  and  here  we  are  on  ground  not  covered, 
but  only  faintly  alluded  to,  in  the  extant  writings  of  Aristoxenus  — 
the  phenomenon  may  be  instantaneous,  in  which  case  it  divides 

time  at  one  point  only  and  determines  one  boundary  of  a  time- 
period.  In  the  first  case,  it  is  the  duration  of  the  phenomenon 
that  measures  the  time;  in  the  second  case,  it  is  the  interval 
between  one  phenomenon  and  the  next  that  measures  the  time. 
The  notes  of  an  organ  are  phenomena  of  the  first  kind.  The 

beats  of  a  drum  are  phenomena  of  the  second  kind.1*  The  ordi 
nary  performance  upon  the  pianoforte  combines  both  species  of 

phenomena. 
In  actual  practice  there  is  little  difference  in  the  rhythmic 

capacity  of  the  two  classes  of  phenomena.  For  the  end  of  one 
measurable  phenomenon  is  treated  as  synchronous  with  the  begin 
ning  of  the  next,  while  the  time  which  actually  elapses  between 

one  phenomenon  and  the  next  is  neglected,  as  %/)oW?  ayvwa-ros 
Sea  a-fjLiKporrjra.  On  the  other  hand,  each  instantaneous  phenom 
enon  after  the  first  serves  at  once  to  close  one  interval  and  to 

open  the  next.  It  should  be  observed,  however,  that  in  producing 
rhythm  by  instantaneous  phenomena,  since  each  succeeding  phe 
nomenon  is  interpreted  (like  the  first)  as  introducing  a  time- 
interval,  the  close  of  a  final  time-period  must  be  left  to  the 
imagination. 

The  two  methods  of  marking  time-periods  may  accordingly 
be  represented  as  follows: 

By  measurable  phenomena, 
By  instantaneous  phenomena,    |  : 

The  act  of  dividing  time  by  means  of  phenomena  into  propor 
tions  constituting  rhythm  is  rhythmopoiia  (r)  pvOfj-oiroiia^.  A 
specific  division  of  time  into  such  proportions  is  a  rhytkmopoiia 

n  That  the  reverberations  of  a  drum-boat  may  continue  for  an  appreciable  length  of 
time  is  irrelevant  to  the  point  in  hand:  it  is  the  instant  of  loudest  (N.  B.,  not  an  indeter 
minate  period  of  louder)  sound  that  effects  the  rhythmic  division. 
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a},  and   the   result  of   it   is   a  rhythmopoietic   scheme 

We  have  seen  that  there  are  certain  divisions  of  time  which 

every  rhythmopoiia  must  necessarily  effect.  They  are  the  divi 

sions  which  yield  the  whole  foot  and  its  two  component  parts. 

The  time-periods  thus  delimited  are  the  ̂ povoi  TTO^LKOI  of  Ari- 
stoxenus.  For  a  given  rhythm  the  determinate  %/3»W  TroSi/coi  are 

essential  and  unchangeable.  Thus  let  3:2,  3:2,  3:2  represent  a 

three-foot  paeonic  rhythm;  the  time  represented  by  each  numeral 
is  a  chronos  podikos  and  must  be  kept  distinct. 

On  the  other  hand,  there  is  no  reason  why,  within  the  strictly 

observed  boundaries  of  the  individual  chronos  podikos,  supple 

mentary  divisions  should  not  be  made.  Thus  the  rhythmopoiia 

will  establish  the  proportions  of  the  paeonic  foot  quite  as  well 

by  the  four  quantities  1  +  1  +  1:2  as  by  the  two  quantities  3  :  2. 

But  —  and  this  is  a  point  of  the  utmost  importance  —  such  subdi 
vision  of  a  chronos  podikos  has  not  the  least  effect  upon  the 

rhythm  of  the  foot  to  which  it  belongs.  That  particular  rhythm 

knows  only  the  time-  value  of  the  chronos  podikos  represented  by 
the  numeral  3.  The  three  commensurate  parts  into  which  the 

rhythmopoiia  has  divided  it  are  not  functions  of  the  foot,  but 

time-divisions  peculiar  to  the  rhythmopoiici  (%pdvot  rr)?  pvd^oTTOiia^ 
18101).  The  rhythmopoiia  may  divide  the  chronos  podikos  into 

(or  may  construct  it  of)  any  number  of  separate  time-lengths,  if 
only  these  are  all  palpably  commensurate  and  together  yield  one 

of  the  time-values  demanded  by  the  rhythm. 

It  is  apparent,  therefore,  that  we  may  have  varying  rhythmo- 
poiiai  for  the  same  rhythm.  Thus  the  rhythm  3:2  may  be 

effected  by  division  of  time  through  the  rhythmopoiia  in  any 

one  of  the  following  ways:  3:2,  3:1  +  1,  1  +  1  +  1:2,  2  +  1:2, 
1  +  2:2,  1  +  1+1:1  +  1,  2  +  1:1  +  1,  1+2:1  +  1.  All  these 

are  but  different  schemes  (o^T^ara)  of  the  same  foot,  yielding 
the  same  rhythm.  Nor  need  the  rhythmopoiia  stop  here.  Subject 

only  to  the  limitations  of  the  human  perception,  it  may  continue 

to  subdivide  the  chronoi  podikoi  (or,  what  amounts  to  the  same 

thing,  to  expand  the  foot)  indefinitely;  for  example,  §+3  +  3  + 

f+f  +1  :  l  +  i-  +  !  =  2  +  1  +  1  +  2  +  2  +  1  :3  +  l  +  2.  For, 
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strictly  speaking,  a  foot  has  absolute  magnitude  as  little  as  has 

a  rhythm;  though  for  practical  purposes  we  distinguish  between 
feet  of  similar  rhythm  but  varying  magnitudes. 

The  smallest  perceptibly  definite  quantity  of  time,  that  can  be 

employed  in  the  rhythmopoiia  of  any  foot  (whether  as  an  inde 

pendent  chronos  podikos  or  as  the  fraction  of  one)  is  called  by 
Aristoxenus  the  %poVo9  TT/QCOTO?.  Of  course  such  a  quantity  will 

be  palpably  rational  of  necessity  only  as  regards  the  TTOW  h  u> 
reraKrai. 

A  chronos  podikos  subdivided  into  %poW  rr)?  pv0fj.o7roiia<;  18101 

is  %po'i/o9  avvderos,  a  composite  or  discrete  time;  one  that  is  not 
so  divided  is  %/aoVo?  acrvvOeros,  a  simple  or  continuous  time.  The 

fleTo?   is   to   be    sharply   distinguished    from    the 

,  which  will  presently  be  defined. 

This  brings  us  to  the  subject  of  complex  rhythm.  A 
avvdeTos  or  composite  time  may  be  constituted  in  either  one  of 

two  ways.  It  may  be  composed  of  simple  times  (^/ooVot)  ;  or  it 

may  be  composed  of  the  chronoi  podikoi  of  one  or  more  subordi 

nate  feet.  Thus  let  5:5  represent  a  dactylic  foot.  The  rhythmo 

poiia  might  give  us  1  +  1  +  1  +  1  +  1: 5.  Here  the  second  chronos 

podikos  is  continuous  (ao-w#eTo?),  while  the  first  is  composed  of 
simple,  equal  but  rhythmless,  times.  But  the  rhythmopoiia  might 

also  render  the  foot  (2: 3):  5.  Here  the  first  (dactylic)  chronos 

podikos  consists  of  a  subordinate  paeonic  foot,  and  we  have  a 

rhythm  within  a  rhythm.  The  process  might  be  continued,  as 

in(2:[2:l]):5;  where  7?  (the  superior  rhythm)  is  1:1,  dactylic; 

rl  (the  primary  subordinate  rhythm)  is  2:3,  paeonic;  and  r,2  (the 

secondary  subordinate  rhythm)  is  2:1,  iambic.15 
When  each  chronos  podikos  of  a  foot  is  resolved  into  one  or 

more  subordinate  rhythms,  the  foot  is  compound  (TTOVS  avvOeros}. 

A  point  to  be  emphasized  is,  that  just  as  one  chronos  podikos  of 

a  foot  may  be  composite  while  the  other  is  not,  so  one  chronos 
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podikos  or  fraction  thereof  may  be  resolved  into  one  species  of 
rhythm,  and  another  into  another  species.  In  other  words,  it  is 
by  110  means  necessary  that  the  subordinate  rhythms  of  one  and 
the  same  rhythmic  stratum  should  be  identical;  in  fact,  unless 
they  belong  to  the  independent  class  (see  above,  p.  178)  they 
must  needs  vary.  So  the  rhythmopoiia  of  a  dactylic  foot  might 

compound  it  thus,  (3:1)  :  (2:1  -f  1).  Here  It  is  1:1,  and  r  is 
first  3:1  and  then  1:1.  This  fact  alone  indicates  that  the  only 
safe  method  in  the  analysis  of  rhythm  is  to  proceed  from  the 
top  down,  and  not,  as  is  the  custom  in  Greek  metrics,  from  the 
bottom  up. 

We  may  go  farther  and  affirm  that  the  various  subordinate 

rhythms  need  not  even  exhibit  a  common  divisor.  A  dactylic- 
foot  a:<7,  for  example,  may  have  its  first  chronos  podikos  subdi 
vided  so  as  to  form  a  dactylic  rhythm,  and  its  second  so  as  to 

form  an  iambic  rhythm,  (-|a:-|a):  (^a:§a).  The  reader  may 
convince  himself  by  the  simplest  experiment  that  he  has  no  diffi 

culty  in  dividing  automatically,  and  without  beating  "-J  ̂   Takt," 
one  of  two  equal  time-units  into  dactylic  and  the  other  into  iambic 
proportions.  This  perfectly  rational  compound  foot  is  common  in 
the  trimeter  of  Greek  drama,  where  110  end  of  trouble  has  arisen 
from  the  erroneous  assumption  of  an  iambic  base,  whereas  the 
real  rhythmic  base  is  dactylic,  though  with  prevailingly  iambic 

subordinate  rhythm.16 
We  have  described  the  subdivisions  of  the  chrouos  podikos, 

which  Aristoxenus  affirms  are  not  functions  of  the  foot  but  time- 

divisions  peculiar  to  the  rhythmopoiia.  We  omitted  to  say,  how 

ever,  that  those  subdivisions  are  not  the  only  XP°VOi  T»}<?  pvO^oiroiia^ 
iSiOL.  Corresponding  to  those  time-divisions  which  are  fractions 
of  the  rhythmic  quantum  (the  chronos  podikos),  there  are  other 
time-divisions  which  are  multiples  of  the  rhythmic  quantum  (the 

^  The  hopeless  difficulty  into  which  ono  falls  regarding  the  simplest  matters  when 

analyzing  rhythm  wrong  end  foremost,  is  well  illustrated  by  a  note  of  (ioodell's,  Inc.  cit., 
p.  146,  "How  we  are  to  explain  the  apparent  discrepancy  between  this  statement  [that 
the  dactyl  might  not  exceed  in  magnitude  sixteen  xP°voi  TPWTOI]  and  the  unquestionable 

occurrence  of  dactylic  peutapodies  I  do  not  yet  know,"  quoting  the  familiar  refrain  of 
the  Agamemnon, 

The  explanation  is  most  simple.  The  quantity  is  not  a  dactyl,  but  a  compound  paeon, 
which  might  have  the  magnitude  of  twenty-five  xpovot,  Trpwrot, 
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foot).  A  %/3oVo<?  TT}?  pv0  '/jiOTr  oua<?  iSto?  of  the  former  class  is  said 
to  depart  from  the  rhythmic  quantum  eVt  TO  piicpov.  One  of 

the  latter  class  is  said  to  depart  from  it  ejrl  TO  fj^eya.  We  have 

Aristoxenic  terms  for  two  such  xpdvot  r^  pvOfj-OTron'as  iSioi  7rapa\- 
\d(rcrovTes  ra  TMV  ^povoov  TroSi/cwv  fjieyeOrj  eVt  TO  fj.eya.  A  section 

of  rhythmopoiia  which  embraces  two  feet  of  the  same  rhythm  is 

a  ̂ vv^vyta.  One  that  embraces  three  (or  more)  fee-t  of  the  same 

rhvthm  is  a  trepioSos.  So  in  the  Oxyrhynchus  papyrus,  col.  iii, 

the  two  dactylic  feet  —  the  feet  are  the  times,  not  the  text  — 

212 

constitute  a  ̂ vv^vjia.  The  quantity  flare  /Bare  iceidev  would  be 

a  Tre/a/oSo?  if  it  were  the  actual  rhythmopoietic  section  —  which  it 

is  not,  for  that  would  leave  a  rhythmless  monochronon  hanging 

loose  ;  wherefore  Aristoxenus  speaks  of  it  as  trepioB&Be^  n.11 
The  end  of  a  syzygy  or  period  may  be  evidenced  by  some 

peculiarity  in  the  rhythmopoietic  scheme  of  the  closing  foot;  for 

example: 

Twosyzygies:  (2:  1):(2:1),  (2:1):3,  (2:1):(2:1),  (1  +  1:1):3 
Two  periods:     2:1  +  1,  2:1  +  1,  2:2,  2:1  +  1,  2:1  +  1,  2:1  +  1,  2:2 

or  it  may  be  indicated  by  the  mere  suspension  or  cessation  of  the 

rhythmopoiia:18 
Two  syzygies:  1  +  1:2,  1+1:2  ....  1+1:2,  1  +  1:2  .... 
Two  periods:     1:2,  1:2,  1:2  ....  1:2,  1:2,  1:2  .... 

We  must  be  careful  not  to  mistake  such  a  quantity  as  (2:1  +  1)  + 

(2:1+1):4:19  for  a  period;  for  its  final  time  is  no  kind  of  a  foot, 
but  a  mere  %/aoVo?  TroSt/co?  acrvvOeTos.  The  whole  quantity  is  an 

iambic  foot,  with  one  of  its  chronoi  podikoi  resolved  into  subor 

dinate,  dactylic  rhythms. 

17  Grenfell  and  Hunt  (foe.  cit.,  p.  18),  assisted  by  Blass,  quantify 
31      21      21      2 

which  gives  one  mouochrouon  and  three  iambi,  although  Aristoxenus  expressly  adduces 

thib  example  to  prove  TO  H.OVOXPOVOV  oiKeio-repov  you  Tpoxa'iitov  ! 

is  Suspension  of  rhythmopoiia  should  not  be  confused  with  "enrhythmic  pause,"  which 
is  suspension  of  a  particular  rhythmizomenon,  while  the  rhythmopoiia  continues  without 
intermission. 

'9  Rendered,  for  example,  by  half  a  so-called  "  elegiac  pentameter." 



186  RHYTHMS  or  THE  ANCIENT  HEBREWS 

The  rhythmical  arts  of  ancient  Greece  were  three:  melody, 

poetry,  and  Hie  dance.  According  to  Aristoxenus,  the  first 

employed,  as  the  phenomena  of  rhythmopoiia,  tones  ((£$07704) 

of  measurable  duration;  the  second  employed  syllables  (%v\\a- 
/3at)  of  measurable  duration;  and  the  third  employed  poses 

(cr^fiaTa)20  of  measurable  duration.  Tones,  syllables,  or  poses, 
arranged  and  timed  so  as  to  yield  rhythm,  were  said  to  be  rhythm- 

ized  (pvdfjLi&o-Oai'),  and  the  act  of  so  arranging  and  timing  them 
was  called  rliythmization  (TO  pvO/jii^eiv").  A  series  of  tones,  sylla 
bles,  or  poses,  employed  to  effect  rhythm,  was  spoken  of  collectively 

as  the  rhythmizomenon  (TO  pvO^L^o^evov].  Language  considered 

merely  as  matter  for  rhythmization  Aristoxenus  called  lexis  (37 

Xe|t?) ;  and  any  specific  quantity  of  it,  a  lexis  (Xeft?). 
Rhythmization  as  a  concept  must  be  clearly  distinguished 

from  rhythmopoiia,  however  completely  the  two  processes  may 

appear  to  coincide  in  a  certain  concrete  action.  Rhythmization 

has  regard  to  the  molding  of  a  given  material  or  the  disposition 

of  its  parts  so  as  to  meet  the  requirements  of  a  certain  form. 

Rhythmization  must  always  reckon  with  the  character  of  the 

material,  and  must  stop  short  of  any  procedure  that  tends  to 

obscure  or  destroy  that  character.  Rhythmopoiia,  on  the  other 

hand,  has  regard  solely  to  the  determination  and  realization  of 

the  form,  by  whatever  means. 
From  the  elements  of  the  dance  were  derived  the  terms  em 

ployed  by  Aristoxenus  to  designate  each  of  the  two  parts  of  the 

rhythmic  foot,  as  well  as  the  term  "foot"  itself,  and  doubtless 

also  the  terms  "syzygy"  and  "period." 

In  each  pose  (o-^/xa)  of  the  dance,  the  foot — which  foot,  is 
immaterial — was  either  held  on  the  ground  or  held  suspended 
in  the  air.  The  position  of  the  foot  during  the  duration  of 

the  pose  was  called  the  av^elov,  that  is,  the  mark  or  index  of 

the  pose.  The  semeion  which  consisted  of  the  uplifted  foot  was 

the  apo-i?;  that  which  consisted  of  the  resting  or  treading  foot 

was  the  /3ao-i<?.  Neither  in  the  terminology  of  the  dance,  nor  in 
the  derived  terminology  of  rhythmical  science  in  general,  did  the 

20  It  need  not  be  pointed  out  that  this  is  an  altogether  different  application  of  the 

word  erx^/ua  from  that  we  noticed  above  in  the  phrase  o-x^a  r^s  pv0/i07rouas. 
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terms  "arsis"  and  "basis"  refer  to  the  act  of  lifting  or  lowering 
the  foot.  The  times  consumed  in  such  transition  from  one 

position  of  the  foot  to  the  other  were  disregarded,  as  mere  bounds 

of  the  rhythmic  time-lengths  (&a-7rep  opot  rives  oVre?  rwv  vrro  ro>v 
ripe^LMV  /care^o /jievwv  %p6va>v}  . 

Because  the  foot  was  employed  to  mark  time  in  connection  with 

the  other  rhythmical  arts,  the  above-mentioned  terms  were  adopted 

in  the  analysis  of  all  rhythms:  "foot"  to  designate  the  entire 

rhythmic  unit,  "semeion"  to  designate  each  separate  chronos 

podikos,  and  "arsis"  and  "basis"  to  designate  the  antithetical 
semeia.  Other  names  for  these  last  occur  in  the  writings  of 

Aristoxenus :  77  apais  =  TO  civco  =  6  avo)  %pdvos  =  the  time  during 

which  the  foot  is  up;  ̂   /3<z<m  =  TO  Kara)  =  6  Kara)  %pdvo<?  =  the 
time  during  which  the  foot  is  down.  A  glance  at  the  lexicon 
suffices  to  show  that  there  is  no  reason  for  rendering  these  expres 

sions  the  upward  time  and  the  downward  time;  compare  especially 

such  terms  as  ol  ava),  the  living,  ol  Kara),  the  dead,  6  ava)  TO'TTO?, 
the  high  region,  ol  ava)  6eo(,  the  gods  above.  The  Greeks  of  the 

days  of  Aristoxenus  did  not  beat  time;  they  held  time. 

In  marking  the  times  of  a  rhythm  it  was  of  course  most  natural 
that  when,  as  in  the  iambic  and  paeonic  rhythms,  one  chronos 

podikos  was  longer  than  the  other,  the  longer  of  the  two  times 
should  be  marked  by  basis  (the  grounded  foot),  and  the  shorter 

by  arsis  (the  uplifted  foot).  Equally  natural  was  it  that  when, 

in  dactylic  rhythms,  the  rhythmopoiia  almost  regularly  alternated 
discrete  with  continuous  times,  the  continuous  times  should  be 

marked  by  basis,  and  the  discrete  times  by  arsis.  If  there  was  a 

thing  in  the  world  with  which  basis  (the  0«ro  of  later  writers) 
had  no  connection  whatever  in  the  days  of  Aristoxenus,  it  was 

stress.  The  unspeakable  beauties  of  graduated  thumping  the 

Greeks  still  left  to  be  enjoyed  by  barbarians. 

To  avoid  confusion  in  so  summary  a  statement,  I  have  thus  far 

refrained  from  alluding  to  the  auxiliary  semeia  and  resultant 

additional  chronoi  podikoi  of  the  larger  iambic  and  paeonic  (but 

never  of  the  dactylic)  feet  of  Greek  rhythmics.  Such  an  iambic 

foot  had  its  longer  chronos  podikos  regularly  subdivided  into  two 

equal  parts  (foot  =  1:1  +  1  or  1+1:1),  making  three  chronoi 



188  RHYTHMS  OF  THE  ANCIENT  HEBREWS 

podikoi  and  three  semeia  to  the  foot ;  so  that  successive  feet  were 

marked  alternately  by  firsts,  basis,  a.rsis  and  basis,  a.rsis,  basis. 
No  better  evidence  could  be  desired  of  the  utter  absence  of  the 

dynamic  element  in  the  antithesis  of  basis  and  arsis.  Similarly 

the  larger  paeons  had  each  of  their  chronoi  podikoi  regularly  sub 

divided  into  two  parts,  those  of  the  shorter  chronos  podikos  being 

equal,  and  those  of  the  longer  sustaining  to  each  other  the  relation 

of  two  to  one,  making  in  all  four  chronoi  podikoi  and  four  semeia 

to  the  foot;  for  example  in  the  foot  1  +  1:2+1,  basis,  arsis,  long 

basis,  arsis.'1  These  auxiliary  semeia  and  subdivisions  of  the 
primary  chronoi  podikoi  we»re  mere  conveniences  of  measurement, 

in  order  that  TO  TOV  o\ov  TTO^O?  /AeyeOos  evavvoTnoiepov  'yivifrai. 

They  were  aids  to  the  perception  of  relative  duration,  arid  do  not 

in  the  least  alter  the  fact  that  the  rhythm  of  the  foot  was  con 

ceived  to  depend  upon  the  quantitative  ratio  between  its  two  prin 

cipal  sections  and  upon  that  alone.  In  other  words,  for  purposes 

of  appraisement  only,  the  continuity  of  time  in  certain  magnitudes 

was  required  to  be  regularly  broken  at  other  stated  points  besides 

the  rhythmic  diaeresis. 

It  remains  to  point  out  the  source  of  the  '; irrational  rhythm" 

or  "Rhythmus  des  gesagten  Verses"  which  Westphal  fathered 

upon  Aristoxerms.2'  To  do  this  we  must  take  leave  of  the  domain 
of  time  and  rhythm  in  which  we  have  been  occupied,  and  journey 

into  the  Harmonics  of  Aristoxenus,  where  the  subject  under  con 

sideration  is  pitch  and  tone. 

Wenn  die  Griecheu  ihre  Verse  recitirten  [says  Westphal],  so  brachten 
sie  von  der  Versification  nur  die  rhythmischen  Accente  zu  Gehor;  aber 

was  die  Zeitdauer  der  einzelnen  Sylben  aubetraf,  so  verweilte  auf  keiner 

derselben  die  Stimme  des  Vortragenden  lange  genug,  dass  der  Horende 

sich  des  Verhaltuisses  zwischen  der  verschiedenen  Zeitdauer  der  Sylben 

21  Among  the  loss  muddled  statements  of  Aristides  Quintilianus  is  one  indicating  that  a 
larger  paeon  was  called  ewc^aros,  f-n-eiSr]  rerpao-i  XP'"/"1'^  nepeo-iv  f<  Svolv  apo-etav  KCU  Svolv  &ia<f>o- 

poll'  Sea-etai'  yiVerai  ;  and  another  to  the  effect  that  a  short  paeon  Siayiuos  ̂ ev  ovi>  eiprjrai  olov 

Si'ymos  Svo  yap  xp^at  o-rj^'oi?  (Meihom,  p.  U9) .  Regarding  the  latter  Goodell  complains  (toe. 
cit.,  p.  148)  that  "as  it  stands  the  last  clause  fits  no  interpretation  of  o-rj/xtia  that  I  am  ac 
quainted  with."  It  fits  perfectly  the  only  correct  interpretation  of  the  Aristoxcnic  a-r\ij.eiov, 
which,  however,  it  must  be  added,  Aristides  himself  is  not  always  clear  about. 

V*Ari8toxenosvonTarent,I,vv.Z2,3&.;  II,  pp.  cxlvi  ff.,  cxcii  f. ;  Gricchische  Rhythmik 

(Rossbach-Westphal,  Theorie  der  musischen  Kiinste  der  Hellenen,  I),  pp.  42  ft'.;  Westphal- 
Gleditsch,  Allgemeine  Theorie  der  griechischen  Metrik,  p.  7. 
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bewusst  werden  konnte;  die  Sprechstimme  macht,  wie  Aristoxenos  sagt, 
den  Eindruck  des  Continuirlichen  im  Gegensatze  zur  Singstimme,  welche 
auf  den  einzelnen  Sylben  eine  messbare  Zeit  hindurch  verweilt. 

The  foundation  of  this  opinion  of  Westphal's,  which  continues 
to  be  quite  generally  accepted  among  classical  scholars  at  the 

present  time,  is  the  following  passage  in  the  Harmonics: 

First  of  all,  then,  we  must  attempt  to  ascertain  the  varieties  of  motion 

as  to  place  (avrrjs  r^9  Kara  TOTTOV  /avrjcreajs).23  Every  voice24  that  is  capable 
of  such  motion  has  two  distinct  kinds  of  movement,  the  continuous 

(crwex>?s)  movement  and  the  movement  by  intervals  (Siao-TT^ariK??).  In 
the  continuous  movement  the  voice  seems  to  the  senses  to  traverse  a 

certain  range  of  pitch  as  if  tarrying  nowhere — not  even,  so  far  as  the 
ear  can  discern,  at  the  extremities  of  the  range — but  changing  position 
continuously  up  to  the  very  moment  of  silence.  In  the  other  movement, 
which  we  call  movement  by  intervals,  it  seems  to  behave  in  the  opposite 
manner:  for,  striding  through  a  given  range,  it  arrests  itself  on  one  pitch- 
level,  then  again  on  another;  and  doing  this  continuously — I  am  here, 

of  course,  using  "  continuously "  in  its  ordinary  sense,  of  time  —  that  is, 
stepping  over  the  intervals  bounded  by  the  pitch-levels,  but  dwelling  on 
the  pitch-levels  themselves  and  sounding  these  alone,  it  is  said  to  make 
melody  and  to  be  moving  by  intervals. 

Each  of  these  must  be  taken  as  it  impresses  the  ear.  For  whether 
it  is  possible  or  impossible  for  a  voice  to  move  and  then  to  arrest  itself 

upon  a  definite  pitch-level,  is  an  entirely  independent  inquiry,  and  one 
that  does  not  concern  the  present  discipline.25  For  whatever  may  be  the 
correct  conclusion  on  those  points,26  it  cannot  affect  in  any  way  the 
differentiation  of  the  melic  movement  of  the  voice  from  its  other  move 
ments.  Speaking  simply,  whenever  the  voice  changes  its  altitude  in  such 
fashion  as  to  seem  to  the  ear  to  rest  nowhere,  we  call  its  movement  con 
tinuous;  and  whenever,  after  seeming  to  rest  at  a  certain  level,  it  seems 
to  traverse  a  given  interval,  and  then  again  seems  to  rest  at  another  level, 
and  continues  to  the  end  to  seem  to  do  the  one  thing  and  the  other  alter 
nately,  we  call  its  movement  movement  by  intervals. 

23  That  is,  change  of  altitude  or  movement  in  the  domain  of  i>itch. 

24  To  avoid  raising  a  question  that  is  immaterial  to  the  present  discussion,  I  follow 
Wcstphal  and  Macran  in  rendering  r;  <£wr?j  the  voice,  though  I  suspect  that  throughout  the 
greater  part  of  this  section  it  has  the  more  general  meaning  of  sound. 

25  Having  regard  to  such  objections  as  that  sound  is  but  the  product  of  motion,  or  that 
continued  motion  is  necessary   to  maintain   even   stative  pitch.    These  are  questions,  he 
rejoins,  for  the  physicist,  not  for  the  musician.    Wostpli.il  aflirms  that  Aristoxenus  is  rele 

gating  the  questions  to  the  discipline  of  rhythmics! 

2(' The  troublesome  clause  -b  Be  Kii>»j<rai  TOVTUJV  e/carepoi'  is  not  improved  by  the  suggested 
emendations  of  Meibom,  Marquard,Westphal,  or  Macran.  The  simplest  and  most  satisfactory 
solution  is  to  construe  it  as  subject  of  the  following  verb:  oTrorepws  yap  exei  TO  lapi/crat  TOVTUV 
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Now,  the  continuous  movement  we  affirm  to  be  that  of  speech;  for 
when  we  converse  with  each  other  the  voice  moves  in  the  domain  of 

pitch  in  such  a  manner  as  to  seem  never  to  rest  at  any  point.  With  the 
other  movement,  which  we  call  movement  by  intervals,  the  opposite  is 

the  natural  condition  of  thing's;  for  firstly  the  voice  there  seems  to  rest, 
and  then  all  men  affirm  of  one  who  appears  to  be  making  such  use  of 

his  voice  that  he  no  longer  speaks  but  sing's.  Wherefore  in  conversation 
we  shun  stative  pitch,  except  when  on  rare  occasions  we  are  forced  into 
that  kind  of  movement  by  some  strong  emotion;  whereas  in  singing  we 

do  the  opposite,  shunning-  the  continuous  movement  and  aiming  to  keep 
the  voice  as  stationai1}'  as  possible.  For  just  in  proportion  as  each  sound 
is  unmixed  and  stative  and  identical  throughout,  will  the  singing  appear 
to  the  senses  to  be  perfect.  That  there  are,  then,  two  distinct  movements 
of  the  voice  in  the  domain  of  pitch,  and  that  of  these  the  continuous 
movement  is  that  of  speech  and  the  movement  by  intervals  that  of  song, 

is  plain  enough  from  what  has  been  said.-7 

The  doctrine  here  set  forth  is  perfectly  clear.  Put  into 
succinct  modern  language  it  is  this:  The  course  of  the  speaking 
voice  in  the  domain  of  pitch  cannot  at  any  stage  be  reproduced 
upon  the  pianoforte,  but  requires  the  violin,  with  the  finger  of 
the  left  hand  gliding  along  the  string  as  continuously  as  does  the 
bow  athwart  it.  That  of  song,  on  the  other  hand,  is  such  that 

the  finger  on  the  reproducing  violin-string  moves  swiftly  from 
one  point  to  another  and  tarries,  now  here,  now  there,  to  emit 
tones  that  can  be  reproduced  upon  a  pianoforte.  Occasionally, 
when  swayed  by  exceptional  emotion,  a  man  does  introduce  into 
his  speech  tones  that  might  be  reproduced  upon  a  pianoforte,  but 
only  sporadically.  If,  instead  of  employing  such  tones  sporadi 
cally,  he  does  so  continuously,  he  ceases  even  to  declaim  and 
begins  to  sing. 

Whether  or  not  the  observations  made  by  Aristoxenus,  with  no 

instrument  but  his  well-trained  ear,  are  corroborated  by  modern 
science,  is  a  matter  that  does  not  concern  us.  It  is  sufficient  that 

we  understand  what  he  did  his  best  to  say. 
And  now,  what  has  all  this  to  do  with  rhythm,  rational  or 

irrational?  What  has  the  distinction  between  gliding  and  stative 

pitch  to  do  with  the  duration  of  syllables,  whether  "spoken"  or 

27  The  above  is  my  own  rendering  of  the  Greek  text,  Macran,  pp.  101  tt'. ;  Westphal,  II, 
pp.  10  f . ;  Meibom,  pp.  8  ff. 
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"sung"  ?  Simply  nothing  at  all.28  All  that  this  section  tells  us 
is  that  the  acute  accent  of  Greek  speech  was  not  a  high  note 

but  an  upward  note,  and  the  grave  accent  not  a  low  note  but  a 

rloiL'iucai-d  note,  and  that  every  syllable  was  marked  by  either  the 

one  or  the  other  or  by  a  combination  of  both/'9 
But  if  it  must  be  admitted  that  the  alleged  direct  evidence  of 

the  Harmonics  for  an  Aristoxenic  "irrational  rhythm"  is  non 
existent,  does  not  Aristoxenus  in  his  treatise  on  rhythm  make 

explicit  mention  of  an  irrational  foot?  To  be  sure  he  does,  but 

in  a  connection  which  prevented  even  Westphal  from  claiming  it 

as  evidence  for  his  "Rhythmus  des  gesagten  Verses."  A  foot  as 
such  is  merely  a  period  of  time  divided  into  two  parts.  It  is  the 

first  requisite  toward  the  realization  of  rhythm,  but  by  no  means 

the  only  one.  For  the  production  of  rhythm  there  is  required, 

besides  a  period  of  time  divided  into  two  parts,  (1)  a  palpable 

ratio  between  these  two  parts,  and  (2)  that  the  ratio  satisfy  the 

sense  of  rhythm,  or  harmony  in  time.  Accordingly,  before  pro 

ceeding  to  enumerate  the  rhythmical  ratios,  he  attempts  to  make 

as  plain  as  possible  the  condition  of  rationality  within  the  mean 

ing  of  the  discipline  of  rhythmics.  To  meet  this  condition  it  is 
not  sufficient  that  there  be  a  theoretical  common  divisor;  \vhich, 

as  observed  above,  would  render  any  conceivable  foot  rational. 

The  common  divisor  must  be  a  quantity  actually  capable  of 

employment  in  the  rhythmopoiia  of  the  foot ;  it  must  be  at  least 

the  %/3oVo?  TrpcoTo?,  or  smallest  perceptibly  commensurate  quantity, 

To  make  his  point  clear  to  his  contemporaries,  immersed  as  they 
28  It  is  of  course  possible  to  explain  how  We.stphal  camo  by  his  curious  blunder.  But 

the  best  thins  to  do  with  au  absurdity  is  to  bury  it.  One  error  that  must  be  corrected, 
however,  since  it  is  provocative  of  serious  mischief  and  persists  oven  among  those  few  who 

have  questioned  Westphal's  teaching,  is  the  assumption  of  a  scale  of  pitch  for  the  speaking 
voice.  In  the  case  of  Weil,  Westphal's  first  challenger,  the  error  proved  fatal.  Goodell, 
who  interprets  the  theory  of  Aristoxenus  correctly  enough  a  little  farther  on,  begins  by 

saying  that  in  this  section  "it  is  the  movement  of  the  voice  up  and  down  the  scale  that  is 
under  examination   There  are  two  kinds  of  tune,  two  kinds  of  movement  up  and  down 

the  scale"  (loc.cit.,  p.  121).  On  the  contrary,  according  to  Aristoxenns,  speech  recognizes 
no  scale  of  pitch,  and  has  none,  but  only  (so  to  speak)  an  inclined  plane;  and  song  diifors 
from  speech  primarily  in  that  it  makes  a  scale. 

2« Very  incidentally,  we  are  allowed  an  inference  as  to  the  relative  duration  of  the 
syllables  of  Greek  speech  which  is  in  diametrical  opposition  to  the  doctrine  of  Westphal. 
Chinese  modulations  of  tone  are  not  easily  detected  in  any  but  our  very  longest  Germanic 
syllables,  whereas  Aristoxenug  gives  the  impression  of  propounding  a  truth  neither  remote 
nor  diilicult  of  verification  by  tlie  most  unobserving  of  his  hearers.  There  cannot  be  the 
slightest  doubt  that  the  average  length  of  a  Greek  syllable  in  ancient  times  was  consid 
erably  greater  than  that  of  modern  Greek  or  any  other  stress-accentuating  language. 
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were  in  the  normal  rationalities  of  quantifying  speech  as  well  as 

of  song  and  dancing,  he  essays  to  describe  for  their  benefit  an 

irrational  foot  in  positive  terms.  And  to  do  this  he  is  forced 

to  the  following  shift:  Take,  he  says,  a  foot  in  which  the  basis 

(thesis)  is  equal  to  the  arsis,  and  each  has  the  value  of  two 

chronoi  protoi;  then  take  another  foot  in  which  the  basis  is  like 

wise  equivalent  to  two  chronoi  protoi,  but  the  arsis  is  half  that 

quantity:  an  irrational  foot  will  be  one  in  which,  while  the  basis 
remains  the  same  as  in  those  two  feet,  the  arsis  is  the  mean 

between  the  arsis  of  the  one  arid  the  arsis  of  the  other — that  is, 

equals  one  chronos  protos  and  a  half,*  a  quantity  which  by  defi 
nition  the  sense  is  incapable  of  appraising  so  as  to  determine 

whether  it  is  or  is  not  one  and  a  half  times  the  chronos  protos. 

It  was  the  easiest  thing  in  the  world  to  adduce  for  a  Greek  audi 

ence  a  foot  that,  though  rational,  was  not  rhythmical;  but  a  foot 

that  was  not  rational  could  only  be  pointedly  described  by  some 

such  indirection.  That  such  a  foot  had  no  positive  function,  it 

was  unnecessary  to  affirm;  and  that  it  could  have  no  possible 

place  in  rhythm,  except  as  an  exhibition  of  "bad  time,"  went 

without  saying."  Empirically,  then,  there  is  such  a  thing  as  a 
bad  or  unrhythmical  foot,  But  in  the  r hi/tit m  of  Aristoxenus 
there  were  neither  irrational  rhythms  nor  irrational  feet.  Witness 

the  following  emphatic  declaration,  which  may  well  be  allowed  to 

ring  in  our  ears  as  we  pass  from  the  Hellenic  to  the  Hebraic  field: 

di/j.ai  fj.fv  ovv  <j>u.vepov  ZLVO.I  crot  OTL  ov&ev  Trpocr^poj/xe^u  TW  ciTreipw  Trpos 

•nyv  (f)v0/JiLKT]v)  fTria-Tr//j.r]v,;  ei  8e  p)  vvv  Icrrai  e^avepwraTOv.  ovre  yap 

TroSa?  crvvrLOtfAev  €K  ^povuiv  aTrei'poJV,  aAA'  e£  wptcr/xeVwv  *C(U  7rE7repacrp.£Va>v 
/j.€yt@£L  Tt  KU.L  api9fJi(S  KOL  rr)  Trpos  dXXiyAovs  ̂ v/x/xerpta  re  KUI  TO£€i,  OTJTC 

pv@/j.ov  ouSeva  TOIOVTOV  op£)fj.e.v  BrjXov  Se  etVep  /x^Se  TrdSu,  ovSe 

pv0fj.6v,  eVeiS?)  Travres  ot  pvO/j-ol  CK  TroSaJv  Ttvwv  cruyKtiVTcu. 

s"  (roodell's  objection  (Joe.  cit.,  pp.  Ill  f.)  that  tliis  intcrprotatioii  makes  the  foot  rational 
in  the  ratio  of  4:  8,  will  not  hold;  for  it .makes  it  not  palpably,  but  only  theoretically  rational, 

which  is  exactly  the  irrationality  that  Aristoxenus  is  laboring  to  illustrate  —  the  only  kind 
of  irrationality  there  is.  Goodell  lias  tripped  over  Westphal's  erroneous  identification  of 
the  xP°''°5  wpuVos  with  the  time-unit  of  the  modern  measure.  Of  course,  the  use  which 
Westphal  him-elf  makes  of  these  4-.;3  halves  of  a  chronos  protos  is  utterly  illegitimate. 

-i  The  sentence  xaAeirai  &'  oJro?  x0Pe'0?  «^»-yo«,  added  to  Aristoxenus'  example  of  the 
irrational  foot,  is  an  unmistakable  gloss.  For  one  thin},',  it  has  no  antecedent ;  and  for 
another.  Aristoxenus  is  nowhere  near  the  naming  of  magnitudes. 

:"-i Quoted  by  Porphyry  (233-c.  304  A.  D.)  from  a  treatise  of  Aristoxenus  irtpl  rov  np^-rov 
Xpot'ov,  in  the  former's  commentary  on  the  'Ap/uovuci  of  the  astronomer  Ptolemy.  The 
quotation  is  printed  in  Westphal's  Aristojrenos,  II,  pp.  94  f. 
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Now  I  think  you  see  clearly  that  we  make  no  use  whatever  of  the 
indeterminate  in  our  science  of  rhythm;  and  if  that  be  not  already  clear, 
it  will  presently  be  perfectly  so.  For  neither  do  we  construct  feet  of 

indeterminate  periods  of  time — but,  on  the  contrary,  of  such  as  are 
definite  and  determinate,  in  duration  and  number,  in  reciprocal  com- 
mensurateness  and  order — nor  do  we  recognize  any  rhythm  that  is  so 
constituted;  demonstrably  not:  for,  if  we  recognize  no  such  foot,  we  can 
recognize  no  such  rhythm,  since  all  rhythms  are  made  up  of  feet. 

The  words  I  have  italicized  pronounce  final  sentence  upon 

Westphal's  "Rhythmus  des  gesagten  Verses"  and  Sievers'  "irra 

tional  rhythm.'"3 

The  rhythm  that  we  are  to  seek  in  the  poetry  of  the  Old 

Testament  is  therefore:  A  period  of  time  divided  into  two  pal 

pably  commensurate  parts  (of  which  each  in  itself  may  be  either 

continuous  or  rationally  discrete]  sustaining  to  each  other  one 
of  three  ratios,  1:1,  2:3,  or  1:2.  And  a  Hebrew  meter  will  be 

a  definite  form  of  Hebrew  lexis  capable  of  being  timed  to  yield 
such  a  rhythm  without  doing  violence  to  the  character  of  the 
language. 

The  Hebrew  is  not  a  quantifying  language.  Its  syllables  are 

not  palpably  commensurate,  nor  can  they  be  made  so  without 

distorting  them  out  of  their  natural  character  and  destroying 

their  identity.  Whether  their  relative  duration  vary  from  1:1  to 

1:5  (as  Lanier  affirmed  of  English  syllables  in  his  effort  to  prove 

them  rational),  or  from  1:1  to  1:20,000  (as  Westphal  affirmed 

of  German  syllables  in  laboring  to  prove  them  irrational),  it  is 

not,  and  so  long  as  the  syllables  preserve  their  linguistic  identity 
cannot  be,  measured  by  the  unaided  senses.  The  same  holds 

true  of  all  the  other  elements  of  accentuating  speech  that  have 

appreciable  duration,  whether  parts  of  the  syllable  or  compounds 

of  it.  The  Hebrew  language  has,  accordingly,  no  elements  which 

may  legitimately  be  employed  as  the  measurable  phenomena  of 

rhytlmiopoiia.  If  the  rhythm  of  Hebrew  poetry  depends  upon 
the  relative  duration  of  its  syllables,  there  is  no  rhythm  in  Hebrew 

poetry. 

3:1  They  are  omitted  in  Westphal's  disingenuous  rendering  of  the  passage,  Ari.ttoxenos  I, 
p.  48.K 
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But  though  the  Hebrew  cannot  effect  the  definite  divisions 
of  time  which  are  essential  to  rhythm  by  means  of  measurable 
phenomena,  it  can  nevertheless  effect  them  by  means  of 
instantaneous  phenomena.  Such  phenomena  are  the  accents,  or 
points  of  distinct  stress  to  and  from  which  the  language  is  con 
stantly  moving.  And  whereas  the  Hebrew  will  not  endure  the 
rationalization  of  its  syllables,  it  will,  like  other  accentuating  lan 
guages,  not  only  endure  but  actually  welcome  such  acceleration 
and  retardation  of  utterance — which  acceleration  and  retardation 

is  possible  precisely  because  the  syllables  have  no  prescribed  pro 

portionate  quantity — as  is  required  to  make  those  points  of  stress 
fall  at  commensurate  intervals  of  time.  Moreover,  it  is  not  the 

degree  of  its  intensity,  but  the  moment  of  its  incidence,  in  the 
consciousness  of  speaker  and  hearer,  that  gives  to  stress  its 
rhythmic  function.  And  whether  it  fall  at  the  beginning,  at 
the  middle,  or  at  the  end  of  a  syllable,  the  stress  itself  is  always 

a  momentary  thing.  Consequently,  the  only  time-lengths  that 
can  contribute  to  the  rhythm  of  Hebrew  poetry  are  the  intervals 
between  accents. 

Now,  so  far  as  concerns  the  rhythm,  it  is  riot  of  the  least 
consequence  how  the  termini  of  syllables  are  distributed  with 
regard  to  the  accents.  If  it  were  physically  possible  for  the  voice 
to  utter  one  syllable  with  five  accents,  the  rhythmopoiia  could 
employ  the  five  definite  intervals  of  time  so  determined  for  pur 
poses  of  rhythm;  if  it  were  possible  for  the  voice  to  utter  twenty 
syllables  with  only  two  accents,  the  rhythmopoiia  would  be  con 
tent  to  make  use  of  the  two  intervals  so  determined.  As  a  matter 

of  fact,  it  is  not  possible  to  bestow  more  than  one  accent  upon  a 

syllable  without  bringing  into  existence  a  second  syllable,34  nor  to 
pronounce  more  than  a  limited  number  of  syllables  under  cover 
of  a  single  accent.  But  these  are  facts  of  linguistics  and  pho 
netics,  and  have  nothing  to  do  with  rhythm.  The  syllables  of 

accentuating  poetry,  being  neither  XP°v°l  rjT0^iK0^  nor  xpovoi  TT}? 

pvO^oTroiias  t'Sioi,  have  no  rhythmic  function  whatsoever. 
I  say  rhythmic  function.      And  here  a  word  of  caution  must 

311  refer,  of  course,  to  the 'syllable  of  actuality,  not  of  spelling.  For  the  scientific 
definition  of  a  syllable,  see  Jespersen,  Lehrbuch  der  Phonetik,  Leipzig  and  Berlin,  1904 

pp.  101  ft'. 
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be  inserted,  which  perhaps  should  have  been  uttered  earlier,  in 

connection  with  the  exposition  of  the  Aristoxenic  rhythmics. 

When  we  said  that  the  feet  3 : 2  and  1  +  1  +  1:2  differ  only  in 

rhythmopoietic  scheme  and  not  at  all  in  rhythm,  it  was  not 

implied  that  the  difference  of  rhythmopoietic  scheme  makes  no 

impression  upon  the  senses  and  does  not  influence  the  character 

of  the  rhythmical  composition.  Continuity  and  discreteness,  as 

qualities,  produce  very  different  aesthetic  effects  upon  the  human 

spirit.  The  one  gives  the  impression  of  stateliness,  solemnity, 

restfulness,  or  melancholy ;  the  other  that  of  sprightliness,  activity, 

perturbation,  or  hilarity.  This  effect  of  relative  continuity  or 

discreteness  Aristoxenus  calls  the  efhos  (TO  r}^o?)  of  a  movement, 

and  intimates  quite  plainly  that  it  is  dependent  upon  rhythmo 

poietic  scheme.  We  may  call  it  "color.1'  Now,  the  antithetical 
chromatic  effects  of  continuity  and  discreteness  are  so  far  from 

being  moments  of  rhythm,  that  it  is  only  because  the  rhythm  is 

something  other  than  they,  that  the  impression  of  them  exists  at 

all.  What  gives  different  color  to  1  -r  1  +  1  and  3  is  the  very 
fact  that  the  two  quantities  are  rhythmically  identical,  and  that 

within  one  and  the  same  period  (chronos  podikos),  as  rhythmically 

determined,  one  rhythmopoiia  makes  two  breaks  in  the  continuity 
of  time  and  the  other  makes  none. 

In  this  connection,  however,  we  have  to  note  an  important 

difference  in  the  respective  capacities  and  methods  of  rhythmo 

poiia  by  means  of  quantifying  lexis  and  rhythmopoiia  by  means 

of  accentuating  lexis.  For  obvious  reasons,  the  quantities  of  the 

latter  rhythmopoiia  are  normally  discrete,  the  great  mass  of  them 

exhibiting  the  scheme  1+1  +  1  ....  It  does,  indeed,  admit 
of  a  limited  variation  of  scheme ;  so  in  the  lines 

0  S6litude,  romantic  maid,         Whether  by  n6dding  towers  you  tr&id 

the  rhythmopoietic  scheme  is  2 :1  + 1,  1  +  1:1  +  1;  and  in  the  lines 

Mabel,  little  Mabel,         With  fdce  against  the  pane 

the  scheme  is  1  +  1 : 2,  1  +  1:2.  But  such  limited  variation  of 

rhythmopoietic  scheme  cannot  give  much  color  to  the  compo 

sition,  especially  in  the  face  of  the  more  or  less  obtrusive  syllabi 

fication  of  the  lexis.  For  though  entirely  irrational,  the  syllables 
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of  accentuating  speech  do  nevertheless  operate  to  color  the  rational 

time-lengths  of  the  rhythmical  composition.  The  manner  of  this 
will  be  made  plain  by  means  of  a  diagram. 

K 

In  the  diagram  K  the  vertical  lines  represent  the  moments  of 
stress,  inclosing  two  palpably  equal  intervals  of  time,  a  and  6. 
The  horizontal  lines  represent  six  irrational  syllables,  tdtdtatatatd, 
which  carry  the  three  accents.  It  is  apparent  that  the  effect  of 
continuity  or  discreteness  is  produced  by  the  relative  frequency 
of  transition  from  one  syllable  to  another,  in  spite  of  the  fact  that 

the  syllables  themselves  are  irrational,  when  the  time-interval 
within  which  the  transitions  take  place  is  palpably  rational  and 
so  affords  a  definite  basis  for  estimating  the  frequency  of  such 
transitions.  We  see,  then,  that  whereas  the  syllables  of  accentu 

ating  speech  may  not  be  employed  as  rhythmopoietic  time-lengths, 
under  cover  of  rhythmopoiia  they  may  exercise  the  same  function 
as  the  syllables  of  quantifying  speech  so  far  as  regards  the  purely 
chromatic  effects  of  continuity  and  discreteness  of  time. 

But  when  all  this  has  been  said,  it  cannot  be  emphasized  too 
strongly  that  the  only  rhythmic  factors  in  accentuating  verse 
are  the  rationally  timed  stress-accents.  Both  the  rhythm  arid 
the  rhythmopoiia  of  the  following  four  couplets  are  accordingly 
identical  throughout;  the  variation  is  merely  in  the  chromatic 
rarefaction  and  condensation  of  the  lexis. 

RHYTHMOPOIIA:   1  + 1:1  +  1,  1  +  1:1  +  1 
The  Idvely        15dy      Christa-          bel,  Wh<5m    her    father  Idves  so  well, 

What  makes  her  in    the   w<5od     so    late,         A     furlong     fr<5m     the     castle      gate  ? 

She   had    dreams  all  yester-         night  Of      her      (5\vn        betrothed  knight ; 

And  sh6  in  the  midnight  w<5od  will  pray  For  the  weal  of  her  l<5ver  that's  far        away.35 

As  opposed  to  such  versification  as  this,  the  so-called  "regular 
meters"  of  modern  accentuating  verse  yield  not  a  superior  rhythm 
(if  such  a  thing  as  a  superior  rhythm  can  be  conceived),  but  a 

35  Whether  or  no  we  approve  of  this  rendition  of  the  lines,  Coleridge  explicitly  states 
that  he  intends  it. 
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monotony  of  color  that  is  foreign  to  the  most  "regular"  of  Greek 

meters.36 For  purposes  of  metrical  analysis  and  theory,  all  connected 

Hebrew  speech  may  be  divided  into  sections,  each  consisting  of 

one  or  more  syllables  and  dominated  by  a  single  stress-accent. 
I  call  such  a  section  a  lexic  section;  any  specific  quantity  of 

connected  language  being  a  left's.  The  laws  of  phonetics  and  the 
rules  of  Hebrew  accentuation  combine  to  limit  the  syllabification 

of  such  a  "lexic  section"  to  the  following  six  forms: 
FORM  AND 

NAME        SYMBOL  DESCRIPTION 

D*n      "1  or  r     Continuous  lexic  section. 
D^2)      5  or  k    Lexic  section  with  break  of  continuity  after  the  accent. 

D^S      !tf  or  a    Lexic  section  with  break  of  continuity  before  the  accent. 

CT!D""Q     3  or  b    Lexic  section  with  break  of  continuity  both  before  and 
after  the  accent. 

D'^Zit      3  or  g    Lexic  section  with  double  break  of  continuity  before 
the  accent. 

D^JTlbl     1  or  d     Lexic  section  with  double  break  of  continuity  before, 
and  single  break  after  the  accent. 

It  should  be  observed  (1)  that  the  transition  from  one  lexic 

section  to  another  itself  constitutes  a  break  in  the  continuity  of  the 

lexis:  so  !$  j  or  k  a37  is  fdtdfatd.  And  (2)  that,  the  syllables  being 
irrational,  this  transition  from  one  lexic  section  to  another  takes 

place  at  no  definite  point  of  time  between  the  two  stress-accents ; 

hence  it  is  for  our  purpose  —  which  is  concerned  merely  with 
the  place  of  the  accents  in  time  and  their  allocation  among  the 

syllables  composing  the  lexis — -immaterial  whether  wTe  represent  a 
lexis  of  the  form  tdtatdtd  by  the  formula  k  a  or  by  the  formula 

r  g.  There  is,  to  be  sure,  a  perceptible  difference  in  the  syllabic 

grouping  of  the  alternative  formulae;  so  b  b  b  a  comes  nearer 

to  representing  the  grouping  of 

Bard  Bracy,  bard  Bracy,  your  horses  are  fleet 

than  does  a  g  g  g.      But  the  difference  is  not  one  that  we  need 
observe  very  closely;  the  same  allocation  of  the  accents  and  the 

30  So  far  as  concerns  the  English,  at  any  rate,  those  "  regular  meters  "  (unknown  before 
Chaucer)  are  a  bastard  bookish  product,  demonstrably  of  exotic  origin,  and  ultimately 
dependent  upon  quantifying  patterns,  which  our  language  can  ape  but  cannot  copy. 

37  Pronounce  these  symbols  in  full  and  in  Masoretic  fashion:  Mrem  urim;  and  read  all 
symbols  in  Hebrew  letters  from  right  to  left. 
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same  rhythmization  of  the  line  being  definitely  indicated  by  either 
formula. 

A  Hebrew  lexis  yields  a  rhythmic  foot  (i.  e.,  is  rhythmized) 
when  (1)  the  lexic  sections  into  which  it  is  divided  are  so  pro 
nounced  that  their  several  accents  fall  at  commensurate  inter 

vals  of  time,  and  when,  moreover,  (2)  the  intervals  of  time  so 
determined  are  separable  into  two  quantities  sustaining  to  each 
other  a  rhythmical  ratio.  For  example,  the  first  verse  of  Genesis 

may  be  divided  into  seven  lexic  sections  thus:  g  a  g  r  d  a  b- 
As  ordinarily  pronounced,  the  accents  of  this  lexis  do  not  fall  at 
commensurate  intervals  of  time.  But  even  when,  by  means  of  the 
required  acceleration  and  retardation  of  utterance,  the  accents  are 

made  to  fall  at  equal  intervals  of  time,  and  in  consequence  seven 

equal  time-units  are  delimited,33  the  lexis  is  still  not  rhythmized; 
for  the  reason  that  seven  equal  time-units  cannot  be  rhythmically 
balanced:  they  cannot  be  separated  into  two  quantities  sustaining 
to  each  other  the  ratio  1:1,  or  2:3,  or  1:2.  But  let  the  same 
lexis  be  divided  into  lexic  sections  thus:  gagrrbab(rd 
being  replaced  with  r  r  b  by  means  of  a  supplementary  —  and 
because  supplementary,  unobjectionable  —  stress  on  the  first 

syllable  of  CT'^IEn),  and  let  the  intervals  between  accents  be 
equalized,  and  we  have  the  rhythm  4:4.3:i 

Every  rhythmic  time-interval  of  Hebrew  poetry  may  be  intro 
duced  by  an  accent  borne  by  any  one  of  the  above  six  forms  of 
lexic  section.  The  rhythmopoiia  of  the  lexis  r  a  r  a  (1  +  1: 
1  +  1)  differs  from  that  of  the  lexis  r  a  a  r  a  a  (1  +  1  +  1:1  + 
1  +  1);  but  the  rhythmopoiia  of  r  a  a  b  differs  in  110  respect 
from  that  of  d  d  d  g. 

To  indicate  the  omission  of  a  stress-accent  at  the  close  of  one 

time-unit  and  the  opening  of  another,  I  employ  the  symbol  "* 
(or  i).  Thus  the  rhythmizomenon  r  i  a  a  contains  three  accents 

3s  On  the  close  of  a  final  time-interval  in  rhythmopoiia  by  means  of  instantaneous 
phenomena,  see  above,  p.  181. 

39  A  rhythm,  but  not  a  sensible  one;  for  the  mind  dissociates  the  particle  I~lX  from 
its  objective  Sl^tDH  iu  apprehending  tho  rhythm;  showing  that  the  rhythmization  of 
Hebrew  requires,  besides  a  knowledge  of  what  rhythm  is,  a  genuine  acquaintance  with  the 
language  and  some  good  taste.  When  by  means  of  a  supplementary  stress  on  the  second 

syllable  of  n"iTS5?^3i  the  lexis  is  rendered  aragrdab,  we  have  both  rhythm  and 
good  sense ;  if  as  much  could  be  done  with  tho  rest  of  tho  chapter,  there  might  be  some 

warrant  for  speaking  of  a  "  creation  poom." 
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rhvthmized  2:1  +  1.  This  r  i  a  a  differs  in  rhythmopoiia  from 
r  a  a  a,  but  not  in  rhythm.  On  the  other  hand,  whether  in 
the  lexis  r  i  a  a  the  section  r  be  continued  through  the  point 

represented  by  the  negative  symbol  i  to  the  beginning  of  the 
lexic  section  a,  or  stop  short  of  that  point  and  allow  it  to  pass 

by  in  silence  (by  "pause"),  will  affect  in  some  measure  the  color 
of  the  lexis,  but  not  the  rhythmopoiia ;  so  far  as  concerns  this  last 
the  lexis  may  be  pronounced  in  either  manner  indifferently. 

In  illustration  of  our  theory  of  the  rhythmizatioii  of  Hebrew 

poetry,  I  give  an  analysis  of  the  rhythm  of  an  old  English  poem, 

of  the  type  still  uniiifected  by  the  fiction  of  "rhythm"  through 
uniform  syllabification.40 

SAIXT   STEPHEN  AND  HEROD 
Rhythm:  dactylic,  1:1 
Foot:  4:4  time-units 
Rhythmopoiia  :       (1  + 1 : 1  +  1) :  (1  +  1 :  2) 

Rhythmopoiia  of  the  last  two  lines:  (1  +  1:2)  :  (1  +  1 :2) 

RHYTHMIZATION"  TEXT 

rkraabri    Seynt  Stevene  was  a  clerk  in  Kyng  Herowdes  halle, 
braabrai     And  servyd  him  of  bred  and  cloth,  as  every  kyng  befalle. 
kkkrbrai     Stevyn  out  of  kechone  cam,  wyth  boris  lied  on  honde; 
aaaakkri    He  saw  a  sterre  was  fayr  and  brygt  over  Bedlem  stonde. 
aabraaai     He  kyst  adoun  the  boris  lied  and  went  in  to  the  halle: 

rbrbrbri     'I  forsak  the,  Kyng  Herowdes,  and  thi  werkes  alle. 
rbrbrbri     'I  forsak  the,  Kyng  Herowdes,  and  thi  werkes  alle; 

aabrbrai     Ther  is  a  chyld  in  Bedlem  born  is  beter  than  we  alle.' 
r  k  r  k  r  a  a  i     '  What  eylyt  the,  Stevene  ?     What  is  the  befalle  1 
kbraabri     Lakkyt  the  eyther  mete  or  drynk  in  Kyng  Herowdes 

halle?' kbra'abri 
    

'Lakit  me  neyther  mete  nor  drynk  in  Kyng  Herowdes halle; 

aabrbrai    Ther  is  a  chyld  in  Bedlem  born  is  beter  than  we  alle.' 
bbkrrbai     '  What  eylyt  the,  Stevyn  ?     Art  thu  wod,  or  thu  gynuyst to  brede  ? 

411  It  is  preserved  in  a  British  Museum  manuscript  assigned  to  the  age  of  Henry  VI; 
the  ballad  itself  is  of  course  older.  I  follow  the  spelling  of  Gummere,  Old  English  Ballads, 
Boston,  1894,  pp.  295  f.  The  poem  will  be  found  also  in  Sargent  and  Kittredgo,  English  and 
Scottish  Popular  Ballads,  edited  from  the  collection  of  Francis  James  Child,  Boston  and 
New  York,  1904,  pp.  40  f. 

*i  As  indicated  above,  the  same  rhythmization  of  the  first  couplet,  for  example,  might 
be  expressed  by  resolving  the  lexis  into 

r  r  a  a  a  a  a  i 
a  a  a  a  a  a  a  i 

but  this  gives  the  impression  of  a  syllabic  standard  of  composition,  which  the  evidence  does 
not  warrant  our  attributing  to  the  poet. 
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RHYTHMIZATION  TEXT 

kbrabrri  Lakkyt  the;  eyther  gold  or  fe,  or  ony  ryche  wede  ? ' 
kbraarri  'Lakyt  mo  neyther  gold  no  fe,  ne  non  rycke  wede; 
aabrbaai  Ther  is  a  chyld  in  Bedlem  born  sal  helpyn  us  at  our 

nede.' r  a  a  k  r  a  a  i     'That  is  al  so  soth,  Stevyn,  al  so  soth,  iwys, 
kkrrbrai     As  this  capoun  crowe  sal  that  lyth  here  in  myn  dysh.' 
aaararai     That  word  was  not  so  sone  seyd,  that  word  in  that  halle, 
brgaabri     The  capoun  crew  Christ  us  natus  est  I  among  the  lordes alle. 

krabaaai  'Rysyt  up,  myn  turmentowres,  be  to  and  al  be  on, 
bkkabrai  And  ledyt  Stevyn  out  of  this  toun,  and  stonyt  hym  wyth 

ston  ! ' krkibaai     Tokyn  he  Stevene,  and  stonyd  hym  in  the  way, 
brbibkri     And  th  erf  ore  is  his  evyn  on  Crystes  owyn  day. 

Another  example  of  unadulterated  accentuating  versification 

I  take  from  Midsummer-Nighf s  Dream,  Act  III,  Scene  ii: 
Rhythm:  dactylic,  1:1 
Foot:  2  :2  time-units 
Rhythmopoiia:  1  +  1:1  +  1 

RHYTHMIZATION  TEXT 

r  a  r  r  On  the  ground  Sleep  sound: 

r  a  r  a  I'll  apply  To  your  eye, 
k  k  r  a  Gentle  lover,  remedy. 

r  a  r  r  When  thou  wak'st       Thou  tak'st 
r  a  r  a  True  delight  In  the  sight 

r  b  r  a  Of  thy  former  lady's  eyes : 
r  b  r  a  And  the  country  proverb  known, 
b  r  a  a  That  every  man  should  take  his  own, 
r  b  r  a  In  your  waking  shall  be  shown: 
r  g  r  g  Jack  shall  have  Jill;  Nought  shall  go  ill; 
a  a  a  a  The  man  shall  have  his  mare  again, 
a  r  a  i  and  all  shall  be  well. 

The  subject  of  the  allocation  of  accents  for  rhythmic  purposes 

and  the  license  which  Hebrew  poetry  allows  in  that  respect,  belongs 

in  a  treatise  on  Hebrew  meter,  which  this  essay  does  not  pretend 

to  be.  We  must  limit  ourselves  to  a  few  very  general  observations. 

It  is  as  impossible  in  Hebrew  as  it  is  in  English  to  fix  the 

metrical  value  of  a  lexis  apart  from  the  particular  rhythmopoiia 

in  which  that  lexis  is  employed.  To  the  extent  assumed  by  those 

Hebrew  metricists  who  set  forth  absolutely  what  a  certain  Hebrew 
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syllable  or  word  "counts  for"  and  whether  or  not  it  does  "count," 
the  feat  is  an  impossible  one  even  in  connection  with  a  quantifying 
Greek  lexis.  In  the  case  of  an  accentuating  lexis,  the  attempt  is 
the  height  of  absurdity. 

As  in  English,  so  in  Hebrew,  a  syllable  ordinarily  unaccented 
may  receive  a  supplementary  accent  when  the  exigencies  of  the 
rhythmopoiia  demand  it;  and,  under  the  same  conditions,  a  syl 
lable  otherwise  accented  may  lose  its  accent.  On  the  other  hand, 
the  shifting  of  an  accent  from  one  syllable  to  another  for  merely 
euphonic  reasons  (the  lexis  being  in  any  case  divisible  into  lexic 
sections)  is  a  linguistic  and  not  a  rhythmic  phenomenon;  inci 
dentally  it  frequently  makes  possible  the  rhythmization  of  a  lexis 
with  more  justice  to  the  sense,  but  it  contributes  nothing  to  the 
rhythmopoiia.  The  regular  alternation  of  accented  with  unac 
cented  syllables,  to  which  accentuating  languages  are  prone, 

should  never  be  spoken  of  as  "the  rhythmical  now"  or  as  "a 
rhythmic  law."  For  the  rest,  I  agree  with  Sievers4"  that  reces 
sion  of  the  accent  to  a  closed  syllable  is  actually  practiced  by  the 
Masoretic  tradition  though  it  is  not  indicated  by  any  tone-sign. 
In  this  connection  it  cannot  be  too  strongly  emphasized  that  the 
Masoretic  accents  are  primarily  indicative  of  intonation  and  not 
of  stress.  And  while  it  is  of  course  true  that  stressed  syllables 
were  selected  for  intonation,  it  is  not  true  that  no  syllables  were 

stressed  that  were  not  intoned:  Q'yirnnHj*1!  of  Josh.  8:32  cannot 
possibly  be  pronounced  without  a  stress-accent  on  the  second  as 
well  as  on  the  fourth  syllable  —  to  say  nothing  of  such  combina 

tions  as  ̂ rta'bj-bK  of  Ps.  119:6.  Finally,  since  stress  and 
tone  are  not  identical,  there  is  no  reason  why  a  supplementary 
stress-accent  may  not  in  case  of  necessity  be  placed  upon  a  sheva, 
when  the  latter  represents  a  syllable  that  to  the  consciousness  of 

the  language  is  genuine  though  almost  wholly  suppressed.43 
As  regards  the  vocalization  of  Hebrew,  I  am  of  course  not 

under  the  delusion  that  the  author  of  Judges  5  and  the  cour 
tiers  of  David  pronounced  exactly  as  did  later  the  teachers  of 
Jerome  and  the  Masorites  of  the  seventh  century.  But,  in  the 
first  place,  we  must  not  overlook  the  fact  that  the  greater  part  of 

«  Loc.  cit.,  pp.  225  f.  «  Cf.  Sievers,  loc.  cit.,  p.  157. 
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the  change,  whatever  it  was,  had  taken  place  before  the  Maccabean 
Psalms  were  composed;  and,  second,  although  we  have  reason  to 
reject  here  and  there  a  detail,  from  the  Masoretie  system  as  a 
whole  we  cannot  succeed  in  detaching  ourselves:  it  is  the  only 
historical  system  of  pronouncing  Hebrew  that  has  come  down  to 
us  from  ancient  times,  and  however  we  may  quarrel  with  the 
science  of  the  Masorites,  we  must  be  controlled  by  their  evidence. 

When,  moreover,  we  recall  that,  though  Shakespere's  language, 
with  the  Elizabethan  pronunciation,  is  all  but  unintelligible  to  the 

present  generation,  Shakespere's  rhythms  have  been  transmitted 
to  us  unimpaired,  we  shall  reali/e  that  a  vast  arno\mt  of  phonetic 
change  is  compatible  with  permanence  of  rhythmic  form.  And 
even  assuming  that  the  accentuation  of  Hebrew  in  Old  Testament 
times,  and  not  alone  the  quality  of  its  vowels,  differed  considerably 
from  the  tradition,  the  difference  would  affect  mainly  the  rhythm- 
ization  of  the  lexis,  and  not  its  rhythmopoiia.  In  any  case,  our 
uncertainty  as  to  the  ancient  pronunciation  of  Hebrew  cannot  be 
pleaded  in  justification  of  any  rhythmically  bottomless  theory  of 
Hebrew  meter. 

The  rhythmopoiia  of  Hebrew  poetry  is,  as  we  should  expect, 
of  the  simplest  and  crudest  description.  The  feet  are,  in  my 
judgment,  without  exception  dactylic,  though  of  three  different 
magnitudes:  2:2,  3:3,  and  4:4  time-units,  the  last  compounded 
of  two  subordinate  feet  2:2. 

The  continuously  employed  rhythmopoietic  schemes  are: 
1  +  1:1  +  1 

1  +  1  +  1:1+1  +  1 

Sporadically  the  quantity  2  is  substituted  for  1  +  1.  I  am  not 
prepared  to  say  that  the  rhythmopoiia  (1  +  1:2):(1  +  1:2)  was 
not  also  employed  continuously,  instead  of  1  +  1  +  1:1  +  1  +  1. 

The  meters  of  Hebrew  poetry  are  accordingly  expressed  in 
terms  of  lexic  sections  as  follows: 

r  a  r  a      Quadrille  measure 
r  a  a  r  a  a      Sextuple  measure 

rararara       Octuple  measure 
rararari       Octuple  measure  catalectic 
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Both  r  and  a  stand  for  lexic  sections  of  any  form:  r,  k,  a,  b,  g, 
or  d.  Sporadically,  r  a  of  the  meters  may  be  replaced  by  r  i. 

If,  as  suggested  above,  i  was  sometimes  substituted  continu 
ously  for  every  fourth  as  well  as  every  eighth  lexic  section  of  the 
octuple  measure,  we  have  an  additional  meter,  rarirari 
(as  the  alternative  of  r  a  a  r  a  a),  which  we  may  then  desig 
nate  Octuple  measure  dicatdlectic. 

These  meters  should  not  be  named  "tetrameters,  hexameters, 

octameters,  and  heptameters ; "  for  those  terms,  if  they  mean 
anything,  mean  quantities  that  yield  four,  six,  eight,  and  seven 
rhythmic  feet  respectively ;  whereas  each  of  these  measures  yields 
but  one  rhythmic  foot,  or  at  best,  in  the  case  of  the  octuple  meas 

ures,  two  subordinate  rhythmic  feet.  Sievers'  terms,  "Vierer, 
Sechser,  Doppelvierer,  Siebener,"  are  intrinsically  less  objection 
able,  but  now  unfortunately  associated  with  the  conception  of  so 

and  so  many  "irrational  feet."  The  terms  I  have  employed  seem 
to  me  both  the  most  scientific  and  the  least  misleading. 

In  the  subjoined  specimens  of  Hebrew  poetry,  rhythmized  in 
accordance  with  the  several  measures  just  described,  supple 
mentary  accents  are  indicated  by  JL ;  words  combined  for  accentual 

purposes  are  united  by  -maqqef. 

QUADRUPLE  MEASURE,  X  1  S  -| 
RHYTHMOPOIIA:  l-f-l:l-(-l 

Psalm  21:7-10 
TEXT  RHYTHMIZATION 

DDiffi&n  D-nyra  n»w  55  n  3  x 
cbiy  ̂ nrs  ixrcarn  s  s  a  N 
TQDn  ibtt  Sllil  X   1   D    3 

-napn  -jbtt                       nr  ̂   a  a  i  n mm  i  x  i<  N 
mm  «  i  s  x 
nsw  x  i  3  x 

^nns                         INTCI  ^  s  i  n 
ib-a  Kn^  x  n  D  3 

nT~Kin  ^n  a  D  x  n 
msas  mm  a  a  n  x 
Isoz'a/i  21:11 

&np  ibx  x  n  «  x ^2  n»ffl  a  i  ̂   i 
ma 
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SEXTUPLE  MEASURE,  X  X  1  X  X  1 
RHYTHMOPOIIA: 

Exodus  15:3-6 TEXT  RHYTHMIZATION 

TCC  mm             nEntt'iDix  mm  x  i  i  x  x  x 
DIS  mi  i!sim              nns  rnaDTn  x  x  a  x  x  i 

nc  tra  lya-j              "PiEbp  im-ai  i  x  5  x  n  a TC^DDI  nttnn  s  n  3  3  x  5 
mni  131191  «a  »  i  s  x  x 
nini  131101  x  i  i  x  x  » 

OCTUPLE  MEASURE  ACATALECTIC,  X1S5 

RYTHMOPOIIA:  (1  +1:  1  +  1):  (1  +  1:  1  +  1) 

Judges  5:21-23 

ip  bn:  2^t:h"p  bn:  DSi5  "jitJip  bn:  K 
as  mini  miniE  oio'iapy  Tnbn  TK  x 

nix  nix  mni  47  -^  71^^  nnx  a 
mm  niryb  mm  niwb  isa  «b"ia  x 

OCTUPLE  MEASURE  CATALECTIC,  11X 

RHYTHMOPOIIA:  (1  +  1:  1  +  1)  :  (1  +  1  :  2) 

Lamentations  4:  1,  2 

avjn  cron  s:t'>i  ant  asm  nD^x          i 
mtnn   D  icxia  ioip~i3ax  nsssniDn          ixixaiai 
rsa  aixbcicn  niipin  pis  i;a          ixxxxixx 

fb  lawn:  ns^x          i  x  x  x  a  x  3  x 

OCTUPLE  MEASURE  DICATALECTIC,  11X1^1X1 

RHYTHMOPOIIA:  (1  +  1:  2):  (1  +  1:2) 

The  last  three  of  the  following  lines  seern  to  demand  this  measure;   the 

first  line  is  octuple  catalectic: 

Isaiah  1:2,3 

iai  mm  13  fix  irrxm  OIEC  nrwo  i  x  x  i  D  i  a 
om  irra'mn  inbi.n  n^ia  i  six  iia 

oiax-iTam  nn:p  HE  rr  i  5  x  x  i  a  i 
^y  FT  xb  bxitji  i  x  x  x  i  x  i 

4pX"T)OD  gloss;  otherwise  the  line  rhythmizes:    1  3  ̂   D   X 
5Qr  Xi  ̂   we  discard  pat  ah  furtive. 
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I.      THE   PRE-EXISTEXCE    OF   THE  SOUL  IN  THE    BOOK   OF   WISDOM 

Out  of  the  popular  eclectic  Greek  philosophy  of  the  second  or 
third  centuries  before  Christ,  the  writer  of  the  Book  of  Wisdom 

is  commonly  understood  to  have  borrowed  elements  both  Stoic 

and  Platonic  in  origin.  Stoic  influence  is  seen  especially  in  his 

conception  of  Wisdom  as  no  longer  only  a  personification  of  the 

creative  thought  and  energy  of  God,  as  in  Proverbs,  chap.  8, 

but  a  substantial  entity,  a  spirit  tilling  the  world  and  holding 

all  things  together  (1:7),  uniting  in  itself  physical,  rational, 

and  moral  qualities,  and  betraying  unmistakably  in  many  of  its 

attributes  and  functions  the  influence  of  the  Stoic  world-soul.1 
The  Platonic  element  is  found  chiefly  in  the  conception  of  the 

soul  of  man,  its  pre-existence,  its  relation  to  the  body  as  some 
thing  foreign  to  its  proper  nature  and  a  hindrance  to  its  attainment 

of  knowledge  and  virtue,  and  its  essential  immortality. 

The  title  of  this  essay  calls,  therefore,  for  a  discussion  of  the 

supposed  Platonic  element  in  this  book.  Grimm2  describes  this 
element  as  follows: 

From  the  Platonic  philosophy  he  adopts  the  doctrines  of  the  v\.r) 
a/xop^o?,  the  formless  matter  of  which  the  world  was  made  (11:17),  of 

the  pre-existence  of  souls  (8:19,  20),  of  the  body  as  the  seat  of  sin  (1:4; 
8:20)  and  as  an  obstacle  to  the  attainment  of  a  knowledge  of  the  divine 
(9:15),  and  of  the  elevation  of  the  wise  and  pious  after  death  to  com 
munion  with  God. 

Other  modern   writers3  differ   little   from   this    statement  of  the 

doctrines  of  the  book  as  to  the  pre-existence  and  the  immortality 

(Jxurbs  ai.Si.ov,  K,T.\.   (7:22—8:1). 

2  Dos  Buck  der  Weisheit,  18(50,  p.  19. 

'•'•  See,  for  example,  Zeller,  Die  Philosophic  der  Griechen,3<l  od.  Ill,  ii,  pp.  272  f. ;  Schurer, 
Geschichte  dcs  jiidischen  Volkes  (189S),  III,  380;  Siegfried  in  Kautzsch's  Apokryphen  und 
Pseudepigraphen,  I,  477,  and  in  Hastings'  Dictionary  of  the  Bible,  IV,  929;  Toy,  Encyclo 
paedia  Biblica,  IV,  5312;  Farrar  iu  Waco's  Apocrypha,  I,  407. 207 
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of  the  soul,  and  as  to  the  dualistic  conception  of  the  world  and  of 
human  nature  upon  which  these  doctrines  rest. 

It  is  customary,  in  other  words,  to  attribute  to  the  author  of 
the  Book  of  Wisdom  almost  the  fully  developed  doctrine  of  Philo 

in  regard  to  the  soul  and  its  relation  to  the  body.4  Souls,  in 
Philo's  view,  pre-exist,  the  air  being  full  of  them.  Those  that 
remain  true  to  their  nature,  incorporeal,  are  the  angels.  It  is  only 
souls  that  somehow  have  lower  propensities  that  sink  to  earth  and 
enter  bodies.  Of  these  some  are  further  degraded  by  the  earthly 
prison  or  grave  that  holds  them.  The  task  of  the  philosopher 
is  to  flee  from  the  body  and  the  outer  world.  By  contem 
plation,  rising  to  ecstasy,  the  soul  may  even  now  escape  sense 
and  attain  a  vision  of  truth  and  of  God.  On  this  ecstatic  vision 

Philo  puts  even  greater  emphasis  than  on  the  escape  of  the  soul 

from  the  body  at  death.  Such  a  doctrine  of  the  soul's  pre- 
existence  and  of  the  body  as  a  prison  from  which  release  is  a 
blessing  is  attributed  by  Josephus  to  the  Essenes  (B.  J.  ii.  8. 
11).  Some  such  view  indeed  Josephus  himself  professes  (B.  J. 
iii.  8.  5),  and  puts  also  into  the  mouth  of  Eleazar  (B.  J.  vii. 
8.  7).  A  sentence  from  his  own  argument  against  suicide  (B.  J. 
iii.  8.  5)  may  be  quoted,  because  it  expresses  well  the  idea  that 
is  commonly  ascribed  to  the  Book  of  Wisdom:  Ta  \iev  ye  awfj-ara 

Ov^ra  Tracnv  Kal  e/c  fyOaprris  v\rj<f  BeBrj/JLLOvpyrjTaij  ̂ rv^rj  8e  addvaros 
ael  teal  deov  fj-olpa  rot?  creo/iacrii/  evoiKi^erai.  This  sentence  is  con 

sistently  Hellenic,  but  in  the  context  we  have  a  curious  blending 
of  inharmonious  Greek  and  Jewish  conceptions  which  constitutes 
an  effective  warning  to  the  student  who  looks  for  consistency 
in  Jewish  eschatology. 

The  most  elaborate  study  of  the  Greek  element  in  the  Book 

of  Wisdom  is  that  of  Menzel.5  His  conclusion  in  regard  to  the 
Platonic  (dualistic)  element  is  that  it  is  certainly  to  be  recognized 
in  the  doctrine  of  the  immortality  of  the  soul  (3:1,9;  1:12;  6:19), 
the  doctrine  that  the  righteous  after  death  are  at  once  near  to  God, 

the  pre-existence  of  the  soul  (8:19-20),  the  idea  that  as  long  as 
the  soul  is  in  the  body  it  is  imprisoned  and  oppressed  (9:15), 

*  See  especially  De  gigantibus,  2-18;  De  sown/is,  i,  21-23,  31;  De  confus.  ling.,  17,  35; 
De  migrat.  Abr.,  5;  Leg.  all.,  iii,  14,  22;  De  opif.  mundi,  Ii,  46. 

5  Der  yriechische  Ein^luss  auf  Prcdiger  und  Weisheit  Salomos,  1889 
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and  the  conception  of  vXrj  a^iop^o?  (11:17).  The  question  is 

open  whether  he  derived  these  ideas  directly  from  Plato,  or  not.6 
It  was  the  eclectic  blending  of  Stoicism  and  Platonism  by  which 
he  was  affected.  Nevertheless  the  relation  between  9:15  and 

Phaedo  81  C  is  to  Menzel.  as  it  is  to  E.  Pfleiderer,7  conclusive 
proof  that  the  writer  had  actually  read  at  least  the  PJuiedo,  and 

perhaps  also,  as  Pfleiderer8  argues,  on  account  of  7:22-30,  the 
Cratylus.  Menzel  regards  the  idea  that  the  body  is  a  source  of 
evil  and  sin  (1:4;  8:20,  21;  9:15)  as  one  of  the  points  of  likeness 
between  the  Book  of  Wisdom  and  Philo. 

In  regard  to  the  Stoic  element  it  is  commonly  acknowledged 

that  our  author's  conception  of  Wisdom  marks  only  a  step,  though 
an  important  one,  from  the  Hebrew  conception  toward  the  Logos 
of  Philo;  but  with  reference  to  the  Platonic  element  there  is  less 

caution:  and  since  it  is  my  purpose  to  show  that  greater  reserva 
tions,  rather  than  less,  are  called  for  in  the  case  of  this  latter 

element,  I  wish  to  point  out  what  little  support  I  may  claim  for 
a  position  against  which  the  presumption  is  so  strong.  I  do  not 
find  any  doubt  expressed  of  late  as  to  the  fully  Platonic,  or  Phi- 
Ionic,  character  of  the  doctrine  of  pre-existence  in  8:19,  20.  With 
the  earlier  debate,  which  turned  on  the  question  of  the  canonicity 
of  the  book,  and  on  the  interest  of  one  side  in  affirming  and  of  the 
other  in  denying  the  presence  in  it  of  an  unchurchly  doctrine, 
we  need  have  nothing  to  do.  There  seems  to  be  equally  unani 
mous  consent  to  the  opinion  that  the  immortality  of  the  soul  is 
here  accepted  in  the  Greek  sense,  in  contrast  to  the  Jewish  idea 

of  resurrection.  But  even  Grimm  thinks  that  our  author's  Greek 
notions  were  picked  up  as  a  part  of  the  current  culture  of  his  time, 
rather  than  derived  from  study.  Grimm  notes  also  the  entire 
absence  in  the  Book  of  Wisdom  of  some  Platonic  doctrines  which 

had  an  important  place  in  Philo,  such  as  the  trichotomy  of  human 
nature,  and  most  of  all  the  doctrine  of  Ideas.  He  says,  too,  that 
the  opinion,  fundamental  to  Philo,  that  the  body  is  the  seat  and 
source  of  evil,  is  only  casually  alluded  to  in  Wisdom  1:4;  8:19; 
and  that  this  idea  is  used  for  religious  and  practical  rather  than  for 

(>  Op.  cit.,  p.  61. 

'Die  Philosoijhie  des  Heraklit  von  Ephesux  (1886),  pp.  29r>  f  .  s  Pp.  299  f. 
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speculative  purposes  (pp.  22,  23).  But  these  reservations  do  not 

affect  his  interpretation  of  the  crucial  passages.  Drummond,9 
while  he  accepts  the  doctrine  of  pre-existence  in  the  Greek  sense, 
and  says  that  souls  are  good  and  bad  before  their  entrance  upon 
earthly  life,  and  that  the  quality  of  the  bodies  they  obtain  depends 
on  their  moral  condition,  yet  finds  that  9:15  does  not  represent 
the  body  as  the  active  source  of  sin,  but  only  as  a  check  upon 

man's  higher  aspirations,  and  that  1:4  does  not  mean  that  the 
body  is  a  source  of  evil  to  the  soul,  but  that  it  shares  the  ethical 
quality  of  the  soul.  Bousset,  if  I  do  not  misjudge  him,  feels  even 
more  strongly  the  slenderness  of  the  thread  on  which  the  supposed 
Platonic  dualism  of  the  book  depends.  The  writer,  he  says,  touches 
it  in  passing  (9:15),  but  on  the  other  hand  implies  that  the  divine 
wisdom  dwells  both  in  the  soul  and  in  the  body  of  man  (1:1). 

The  pre-existence  of  souls  is  indeed  indicated  in  8 : 19,  20,  but  the 
passage  means  that  the  constitution  of  the  body  answers  to  the 
constitution  of  the  soul.  Though  the  author  does  not  know  the 
resurrection  of  the  body,  yet  he  does  not  directly  express  the 
thought  that  death  is  a  freeing  from  the  body,  and  that  the  con 
tents  of  moral  effort  is  the  renunciation  of  the  world.  "Der 
dualistische  Gedaiike  ist  hier  also  nur  in  den  ersten  Ansatzen 

vorhanden."11 
It  has  long  been  my  conviction  that  the  current  language  in 

regard  to  the  Hellenism  of  the  Book  of  Wisdom  is  misleading, 
and  that  it  is  more  important  to  define  the  kind  and  degree  of  this 
Hellenism  than  to  assert  its  reality.  In  particular  in  regard  to 

the  pre-existence  of  the  soul,  not  only  in  Wisdom  but  in  rabbinical 
and  other  Jewish  books,  it  is  not  so  useful  to  assert  or  deny  as  to 

define.  What  did  the  Jews  mean  by  pre-existence,  and  above  all 
what  did  they  mean  by  soul? 

The  difference  between  the  Jewish  and  the  Greek  ideas  of 

pre-existence  has  been  suggestively  discussed  by  Harnack.11  He 
argues  that  to  the  Greek  mind  pre-existence  is  connected  with 
the  contrast  between  spirit  and  matter,  and  expresses  the  thought 

9  Philo  Judaeus,  I,  200  if. 

10  Die  Religion  des  Judcntums  (2.  Aufl.,  1906),  pp.  461  f. 

11  History  of  Dogma,  I,  Appendix  i. 
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that  the  idea,  or  form,  or  energy,  of  all  things  exists  before  their 
physical  embodiment,  and  remains  independent  of  this  imperfect 
material  copy.  It  is  only  the  higher  spiritual  nature  of  things 

that  pre-exists.  The  Jewish  conception  of  pre-existence,  on  the 
other  hand,  rests  on  the  contrast  between  God  and  man,  and 

pictures  or  objectifies  God's  foreknowledge  arid  determination  of 
all  things,  and  his  special  thought  and  purpose  regarding  things 

of  special  worth.  Things  pre-exist  just  as  they  are  afterward  to 
appear,  not  in  their  idea  or  form,  but  in  their  proper  selves.  They 
are  hidden  with  God,  and  in  the  appointed  time  are  manifest  on 

earth.  Pre-existence  in  the  Greek  sense  is  an  explanation  of  the 
nature  of  things  and  an  exaltation  of  their  value;  in  the  Jewish 
sense  it  glorifies  the  power  and  wisdom  of  God.  Such  general 
izations  may,  with  some  reserve,  be  accepted,  and  we  may  agree 

with  Harnack's  conclusion  that  when  Paul  connected  the  contrast 
of  spirit  and  flesh  with  the  pre-existence  of  the  Messiah  he  started 
the  transition  from  a  Jewish  to  a  Greek  Christology ;  and  that 
incarnation  is  a  Greek  and  not  a  Jewish  conception. 

With  reference  to  the  pre-existence  of  the  soul  we  may  wTith 
due  caution  venture  a  somewhat  different  generalization,  namely, 
that  to  the  Greek  the  soul  that  pre-exists  was  or  tended  to  be  the 

personality,  the  man's  real  thinking  self;  while  to  the  Jew  it  was 
only  a  part  of  the  coming  man,  the  divine  breath  or  spirit  which 
was  to  make  him  alive,  the  breath  (neshamah)  of  life  which 
God  breathes  into  the  earthly  form,  making  it  a  living  being 

(nephesh)  ,12  There  is  scarcely  a  greater  cause  of  confusion  and 
difficulty  in  the  comprehension  of  Hebrew  modes  of  thought  than 

the  tendency  —  in  part,  to  be  sure,  the  necessity  —  that  impels  us 

to  translate  nephesh  by  the  word  "soul."  The  nephesh  is  the 
life  or  the  self  of  man,  the  living  man  himself,  just  as  he  is  here 

and  now.  The  older  Hebrews  had  no  word  for  body  (o-wycta),  and 
what  we  call  body  was  not  to  them  the  opposite  of  nephesh,  but 
was  inseparable  from  it.  When  the  Jews  wished  to  speak  of  that 
which  preceded  and  survived  the  earthly  life  of  man  the  word 
they  naturally  used  was  not  nephesh  but  neshamah  (less  often 
ruah),  not  the  word  that  expressed  the  personal  self  of  man,  but 



212          PRE-EXISTENCE  OF  SOUL  IN  BOOK  OF  WISDOM 

the  word  that  suggested  the  divine  in  contrast  to  the  earthly 
element  that  entered  into  his  making.  But  the  pre-existence  of 
the  neshamah  is  a  very  different  thing  from  the  pre-existence 
of  the  ̂ rv^rj.  There  is  a  kind  of  pre-existence  of  man  which 
belongs  naturally  to  the  dualistic  view  of  the  world,  of  which 
Plato  was  the  prophet.  There  is  an  entirely  different  kind  of 
pre-existence  which  belongs  to  the  religious  attitude  which  the 
Hebrews  instinctively  maintained.  That  man  comes  from  God 
and  returns  to  God  is  said  in  Genesis  2:7  and  in  Ecclesiastes  12:7; 
in  a  very  different  sense  in  John  13:3;  16:28;  still  differently  by 
the  modern  poet. 

When  that  which  drew  from  out  the  boundless  deep, 
Turns  again  home. 

Such  expressions  can  be  used  by  those  who  believe  both  in  the 

pre-existence  and  in  the  immortality  of  the  conscious  personality ; 
by  those  who  accept  immortality,  but  not  pre-existence,  in  this 
personal  sense ;  and  by  those  who  reject  personality  in  both  cases. 
When  we  meet  with  the  idea  of  the  pre-existence  of  the  soul, 
therefore,  we  need  chiefly  to  ask  what  is  meant  by  soul,  what  is  it 

that  pre-exists? 
In  order  to  determine  wdiether  the  Book  of  Wisdom  and  the 

rabbinical  writings  contain  a  Jewish  or  a  Greek  conception  of 
the  pre-existence  of  the  soul  we  must  define  these  two  conceptions 
a  little  more  precisely,  though  it  can  be  only  in  bare  summary. 

There  is  a  sense  in  which  pre-existence  entered  into  the  old 
Hebrew  conception  of  man.  It  was,  however,  not  the  pre-existence 

of  the  person  himself,  the  "I,"  the  nephesh,  that  was  in  mind, 
but  that  of  the  two  elements  of  which  the  man  was  made.  The 

fundamental  passage  for  later  Jewish  ideas  on  this  subject  was 
Gen.  2:7.  Man  is  on  one  side  dust  from  the  earth,  and  on  the 

other,  living  breath,  or  spirit,  from  God.  Man  is  taken  out  of 

the  earth  and  returns  to  earth  again  (Gen.  3:19).  God's  breath 
(neshamah  or  ruah)13  which  makes  him  a  living  nephesh  is 
withdrawn  at  death ;  and  this  also  goes  back  to  the  source  from 
which  it  came.  Death,  then,  is  the  return  of  each  part  of  man 

13  Compare  Gen.  2 : 7  with  6:17;  7:15,  22 ;  and  see  Job  32  : 8 ;  33 : 4 ;  34 : 14  ;  Isa.  57 : 16. 
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to  its  source.14  It  would  be  possible,  therefore,  for  the  Hebrew, 

in  reflecting  on  what  precedes  man's  birth,  to  think  either  of  the 
body  as  it  is  formed  in  the  womb  and  comes  ultimately  from  the 
earth,  or  of  the  neshamah  (ruah)  of  life  which  God  breathes 
into  the  earthly  form.  As  a  matter  of  fact,  however,  this  breath 
or  spirit  of  God  seemed  to  the  Hebrews  to  belong  to  God  to  such 
a  degree  that  for  a  long  time  they  did  not  even  individualize  each 

man's  share  in  it,  still  less  connect  with  it  the  man's  personal 
consciousness.  It  remained  more  natural  for  them  to  apply  the 

personal  pronoun  to  the  pre-existing  body  than  to  the  pre-existing 

neshamah  :  man  comes  from  earth  and  returns  to  earth  again.15 
The  nearest  approach  to  actual  reflection  on  the  pre-existence  of 
man  in  the  Old  Testament  is  found  in  Psalm  139 ;  and  here  it  is 

the  pre-existent  body  with  which  the  poet  in  some  sense  identifies 

himself.  It  is  "I"  that  am  formed  in  the  womb  and  even  wrought 
in  the  lowest  parts  of  the  earth — these  two  being  curiously  blended 
in  thought,  as  they  are  also  in  Job  1:21,  and  Sirach,  40:1.  But 
we  should  expect  the  idea  to  arise  in  course  of  time  that  the 
breath  of  God  also  was  for  each  man  in  some  sense  a  distinct 

entity.  Beginnings  in  this  direction  may  possibly  be  found  in 
such  passages  as  Job  32:8;  33:4;  Prov.  20:27,  and  especially  the 

expression  "the  neshamoth  that  I  made,"  in  Isa.  57:21.  There 
is  also  the  hint  in  Eccles.  3:21  that  there  were  in  the  writer's 
time  those  who  claimed  (in  contrast  to  Ps.  104:29,  30,  etc.)  that 
the  ruah  of  man  had  a  different  destiny  after  death  from  the 
ruah  of  the  beast.  It  is  not  my  purpose  to  trace  the  history  of 
these  conceptions,  but  only  to  indicate  the  line  along  which  Jewish 
thought,  so  long  as  it  remained  distinctly  Jewish,  would  naturally 
move. 

In  regard  to  Greek  conceptions,  what  needs  here  to  be  said 
relates  principally  to  Plato,  and  especially  to  the  Pkaedo,  since 
this  is  the  book  by  which  the  writer  of  Wisdom  is  thought  to 

have  been  influenced.16  Homer  determined  popular  Greek  ideas 
about  death  far  more  than  Plato  ever  did.  The  Homeric  Hades 

1*  Job  34 : 14, 15 ;  Eccles.  12 :  7  ;  Sirach,  40 : 11  [Hob.]. 

is  Gen.  3:19;  Job  10: 9;  34:14,15;  Ps.  22:30  [29]  ;  30: 10  [9];  103:14;  104:29;  Eccles.  3:20; 
12  : 7 ;  Sirach,  16 : 30 ;  17  : 1 ;  Pirke  Aboth,  3:1. 

10  See  especially  Rohde,  Psyche  (2.  Aufl.,  1898). 



214          PEE-EXISTENCE  OF  SOUL  IN  BOOK  OF  WISDOM 

is  very  like  the  Hebrew  Sheol.  There  are  the  same  objective 

pictures  of  the  dead,  and  at  the  same  time  gloom  and  emptiness 
and  unreality  characterize  their  lot.  One  distinction,  however,  is 

significant.  Homer  can  call  the  shades  in  Hades  -v/ru^aj';  and  at 
the  height  of  the  Greek  faith  in  a  future  life  Plato  is  still  willing 

to  describe  the  immortality  he  contends  for  as  a  persistence  of 

the  i^v^r/  in  Hades.1'  The  word  nephesh  is  not  so  used  in  the 
Old  Testament,  and  at  the  height  of  Jewish  thought  Sheol 

becomes  exclusively  the  place  of  punishment  for  the  wicked. 

Psyche  is  an  appropriate  title  for  Rohde's  book  on  the  worship 
of  the  soul  and  the  faith  in  immortality  among  the  Greeks;  but 

no  one  would  use  Nephesh  as  the  title  of  a  book  on  Hebrew 

ideas  of  the  life  after  death.  Greek  thought  issued  at  its  best  in 

a  doctrine  of  the  immortality  of  the  soul;  Hebrew  thought  in  a 

doctrine  of  the  resurrection.  Undoubtedly  the  Greek  conception 

of  the  transmigration  of  souls  represented  in  its  early  popular 

forms  a  feeling  like  that  which  the  Jewish  conception  of  resurrec 

tion  expresses,  that  there  can  be  no  true  life  of  man  apart  from  a 

body.  But  on  the  higher  levels  of  Greek  thought,  in  the  Orphic 

Mysteries,  in  Pythagoras,  and  in  Plato,  metempsychosis  was  so 

transformed  that  reincarnation  was  a  disciplinary  punishment,  and 

the  ideal  to  be  striven  after  was  the  permanent  escape  of  the  soul 

from  the  body.  The  highest  point  attainable  in  the  Hebrew  line 

of  development  is  that  expressed  by  Paul's  conception  of  a  crco/ia 

7ri>€v/j,aTLKov.  Greek  thought  culminates  in  Plato's  rore  yap  avrrj 

/cad'  avri)V  carat,  77  ifrv%r)  ̂ &)/3t?  rou  crco/xaro?  (Phfie(Jo,  67  A).  The 
tendency  of  Greek  thought,  then,  was  to  regard  the  soul  as  the 

personality,  and  with  reference  both  to  what  precedes  and  to  what 

follows  man's  earthly  life,  to  fix  attention  upon  the  soul.  The 
difference  between  the  Greek  idea  of  metempsychosis  as  a  series 
of  incarnations  of  the  soul  in  different  bodies,  and  the  Jewish  idea 

of  resurrection,  the  reunion  of  the  soul  with  its  former  body,  or 

the  reviving  of  the  dead  body  by  a  (new?)18  breath  of  life  from 
God,  illustrates  the  Greek  tendency  to  connect  the  personality 

n  Phaedo,  71  D,  E,  81  0,  106  E,  107  A. 

is  See  Ezek.  37:1-14,  which,  though  it  describes  in  figure,  the  revival  of  Israel,  discloses 
the  way  in  which  a  Hebrew  would  conceive  of  the  resurrection  of  the  individual.  Here  the 
old  bones  arc  reclothed  with  flesh,  and  revived  by  a  frosh  breath  (ruah)  of  God. 
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with  the  soul,  and  the  Hebrew  tendency  to  connect  it  with  the 

body.  The  fact  that  resurrection  is  characteristic  of  the  Jewish 

view  and  immortality  of  the  Greek  is  connected  also  with  the 

national  character  of  the  Jewish  religion  and  the  individual  char 
acter  of  the  Greek.  But  resurrection,  in  contrast  to  immortality, 

did  not  arise  and  maintain  itself  simply  as  a  part  of  the  Messianic 

hope.  It  was  deeply  rooted  in  Jewish  ideas  of  man  and  God. 
The  Greek  asked,  Is  the  soul  immortal?  The  Jews,  If  a  man  die, 
shall  he  live  again  ? 

The  ruling  conception  in  the  philosophy  of  Plato  was  that 
there  is  a  realm  of  eternal  and  changeless  ideas,  of  which  earthly 
and  sensible  things  are  copies,  and  upon  which  all  things  depend 
for  their  being.  True  being,  reality,  belongs  to  this  realm  alone. 

Man's  highest  capacity  is  that  of  knowing  this  invisible  world  of 
ideas,  that  is,  the  capacity  for  abstract  thought.  That  the  soul 
of  man  has  this  power  is  proof  that  it  belongs  by  nature  to  that 

higher  realm.  Moreover,  since  the  soul's  knowledge  of  the  ideas 
is  not  given  to  it  by  the  senses,  it  must  be  in  reality  memory,  and 

hence  attests  the  fact  of  the  soul's  pre-existence  in  the  sphere  of 
eternal  realities.  The  soul  is  in  its  nature  related  to  the  ideas, 

and  shares  with  them  their  quality  of  eternity.  All  abstract 

thought  bears  witness  to  the  soul's  unearthly  origin,  but  espe 
cially  its  knowledge  of  the  highest  ideas,  such  as  goodness,  beauty, 

justice. 1<J  The  immortality  of  the  soul  is  therefore  an  inference 
from  this  pre-existence,  of  which  we  have  immediate  evidence  in 

our  knowledge,  or  memory,  of  abstract  truths  and  ideals.  "In  its 
capacity  to  know  the  eternal  the  soul  bears  within  itself  the  surest 

guarantee  of  being  itself  eternal.""0  But  this  soul  which  has  no 
end  because  it  had  no  beginning,  and  attests  its  eternity  to  itself 
by  its  power  to  know  things  not  given  it  through  the  bodily 
senses,  is  bound  while  on  earth  to  a  body  which  is  foreign  to  its 
nature.  The  body  hinders  it  in  that  search  for  knowledge  which 
is  its  true  life.  The  doctrine  of  transmigration,  as  developed  by 

the  Mysteries  and  Pythagoras,  furnished  Plato  perhaps  with  the 
basis  for  his  theory  that  knowledge  is  memory,  and  certainly  with 
his  explanation  of  the  unnatural  union  of  soul  with  body.  The 

19  See  Phaedo,  73-76  ;  Symposium,  211,  212.  20  Rohde,  Psyche,  II,  285. 
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eternal  soul  must  pass  through  the  discipline  of  successive  incar 
nations  in  the  bodies  of  men,  or  even  of  beasts,  until  it  attains 
such  purity  that  it  may  be  delivered  from  the  circle  of  births  and 
remain  in  the  realm  to  which  in  truth  it  belongs.  To  attain  this 
salvation  is  the  aim  of  the  philosopher.  His  method  is  to  separate 
the  soul  as  much  as  possible  from  the  body,  to  dwell  in  the  realm 

of  ideas,  not  in  that  of  sense,  to  repress  bodily  passions  and  desires.21 
Even  in  the  case  of  the  philosopher  it  is  only  the  complete  separa 
tion  of  soul  from  body  by  death  that  brings  the  open  vision  of 
truth.  He  practices  dying  even  now,  and  welcomes  the  approach 
of  death. 

The  pre-existence  of  the  soul  is,  then,  more  certain  than  its 
immortality,  for  it  is  attested  by  present  experience.  Plato  has 

other  arguments  for  the  soul's  immortality  based  on  its  nature, 
especially  as  not  composite  and  as  self-moving;  but  to  the  argu 

ment  from  "memory"  he  returns  as  the  surest  basis  of  his  hope.22 
This  means  that  the  pre-existence  and  the  immortality  of  the  soul 
alike  depend  for  him  upon  the  reality  of  the  ideas ;  and  this  is  the 
supreme  article  of  faith  in  the  religion  of  Plato.  The  true  nature 
of  reality  is  not  in  matter,  and  the  true  nature  of  man  is  not  in 
the  body. 

This  brief  statement  may  serve  to  bring  before  our  minds  the 
characteristic  marks  of  the  Platonic  doctrine  of  pre-existence.  It 
is  clear  that  it  concerns  the  soul  alone,  and  that  the  soul  which 

pre-exists  is  not  only  that  which  lives,  but  that  which  thinks.  It 
is  evident  that  the  doctrine  stands  in  the  closest  relation  to  a 

general  view  of  the  world,  a  dualistic  view,  in  which  the  contrast 

of  spirit  and  matter  is  central  and  all-determining.  It  is  a  doctrine 
which  involves  a  definite  conception  of  the  nature  of  evil  as  having 
its  source  and  seat  in  matter,  and  a  distinctly  ascetic  theory  and 
ideal  of  conduct.  It  is  inseparable,  also,  from  a  belief  in  immor 
tality  in  which  two  elements  are  to  be  distinguished,  the  inherent, 
unconditional  indestructibility  of  the  soul  as  such  (^v^r)  Traaa 

atfafcn-o?),23  and  the  goal  of  a  permanently  incorporeal  life  of  the 
soul,  a  blessed  immortality,  which  is  conditioned  on  its  renuncia 
tion  of  the  pleasures  and  passions  of  the  body  and  its  attaining  of 

'•«  Phaedo,  65  if.  22  Ibid.,  91,  92 ;  cf .  72-77.  23  Phaedrus,  245  C. 
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knowledge  and  virtue.  The  souls  that  carry  with  them  out  of 
the  earthly  life  no  taint  of  the  body,  but  have  desired  death  and 
practiced  dying  while  on  earth,  will  live  forever  in  the  realm  of 

reality,  in  communion  with  the  gods.24  Plato's  doctrine  of  immor 
tality  is  therefore  in  part  a  metaphysic  and  in  part  a  religion. 
The  two,  however,  are  not  to  be  separated  as  if  Plato  wavered 
inconsistently  between  the  natural  and  the  conditional  immortality 
of  the  soul.  The  redemption  of  the  soul  from  the  body  is  accom 
plished  by  knowledge,  the  knowledge  of  eternal  truths  and  reali 
ties,  and  of  the  soul  as  belonging  by  nature  to  the  realm  of  eternal 
things.  The  philosopher  is  one  who  knows  arid  applies  the  fact 

that  the  soul  is  imperishable.  By  realizing  the  soul's  inescapable 
immortality,  and  living  in  the  light  of  this  knowledge,  he  attains 
immortality  in  the  full  and  blessed  sense. 

It  is  evident  how  great  a  difference  separates  the  native  Hebrew 
from  the  Greek,  and  especially  from  the  Platonic,  ideas  of  the 

pre-existence  of  the  soul;  and  also  that  the  difference  is  closely 
connected  with  the  idea  of  the  soul.  In  general  the  Hebrew 

meant  by  the  pre-existing  soul  the  life  or  life-giving  energy  which 
man  receives  from  God;  while  Plato  meant  by  it  not  only  that 
which  makes  the  body  alive  but  also  that  in  man  which  knows 
truth,  the  power  of  thought;  hence,  certainly  in  a  far  higher 

degree  than  neshamah  to  the  Hebrew,  the  "^v^j  to  Plato  was  the 
self-conscious  moral  personality,  and  the  pre-existence  of  the  soul 

was  therefore  more  truly  the  pre-existence  of  the  person.25 
The  contention  of  this  paper  is  that,  contrary  to  the  current 

view,  both  the  rabbis  of  the  Talinudic  period,  and  the  writer  of 
the  Book  of  Wisdom  were,  at  this  point,  Jewish,  not  Greek. 

Turning  now  to  the  Book  of  Wisdom,  we  shall  look  first  at 
the  short  list  of  passages  from  which  it  is  inferred  that  the  writer 

accepted  the  Platonic  doctrine  of  the  pre-existence  of  the  soul. 
'^Phavdo,  80,  81. 

KSo  much  may  be  said  without  entering  into  the  difficult  question  just  how  far  Plato 
succeeded  in  securing  immortality  for  the  conscious  personality  in  our  modern  sense  of  that 

word.  It  must  be  confessed  that  metempsychosis,  the  successive  inhabiting  of  different 

bodies  by  the  soul,  though  it  connects  the  personality  more  closely  with  the  soul  than  with 
the  body,  does  not  convey  so  vivid  a  sense  of  the  personal  identity  of  the  one  who  now  lives 
with  the  one  who  will  live  hereafter  as  does  the  doctrine  of  resurrection,  which  connects 

the  personality  with  the  body  more  closely  than  with  the  soul.  See  R.  K.  Gaye,  The  Platonic 

Conception  of  Immortality,  1904. 
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The  first  of  these  passages,  1:4,  cited  by  Grimm,  with  8:20,  as 
evidence  of  the  Platonic  conception  that  the  body  is  the  seat  of 
sin,  can  be  shortly  dismissed.  Surely  nothing  that  other  passages 
may  yield  can  avail  to  make  this  Platonic.  The  author  begins 
his  book  with  the  thought  that  God  can  bo  found  and  known  by 
men  only  on  the  condition  of  righteousness.  Sin  shuts  men  off 
from  that  Power  (1:3),  or  Wisdom  (1:4),  or  Spirit  (1:  5),  which 

is  the  medium,  or  representative,  of  God's  immanent  presence  in 
the  world  (1:7)  and  in  men  (1:4-6).  "For  into  a  soul  devising 
evil  wisdom  will  not  enter,  nor  will  it  dwell  in  a  body  that  is  in 

debt  to  sin."  Grimm  remarks  (pp.  50  f.)  that  although  "body 
and  soul"  means  the  human  being  in  his  totality,  yet  "the  author 
would  not  have  used  this  paraphrase  if  he  had  not  assumed  a 
source  and  seat  of  moral  evil  also  in  the  body  (well  known  as  a 
fundamental  dogma  of  developed  Alexandrianism  in  Philo), 
although  according  to  his  view  not  all  bodies  are  in  equal  degree 

permeated  by  the  principle  of  sin  (8:  19,  20)."  If  in  the  words, 
"wemi  er  nicht  Quelle  und  Sitz  des  sittlich  Bosen  auch  im  Leibe 

aiigenommen  hatte,"  the  "auch"  means  "as  well  as  in  the  soul," 
then  the  Philonic  character  of  the  verse  is  denied  in  the  sentence 

that  affirms  it.  In  fact  it  is  brought  in  by  Grimm  only  by  sheer 
force,  and  is  positively  excluded  by  the  verse  itself  and  by  its 
context.  The  two  clauses  of  the  verse  are  in  rhythmical  parallel 
ism,  and  mean,  individually  and  together,  simply  that  the  divine 
wisdom  will  not  enter  into  a  sinful  man.  At  most  they  supple 
ment  each  other  by  suggesting  that  there  are  more  spiritual  and 
more  physical  sorts  of  sin  which  equally  shut  the  divine  spirit  out. 
But  the  body  is  no  more  the  seat  of  sin  than  the  soul,  and  there 
is  nothing  to  suggest  that  either  body  or  soul  is  the  source  of  sin. 
This  verse  says  the  same  thing  that  is  said  in  other  words  in  vss. 

8  and  5.  The  sins  which  are  in  the  writer's  mind  as  those  that 
especially  shut  out  the  spirit  of  God  are  not  sins  of  sense,  but 
perverse  thoughts  and  blasphemous  or  lying  words  about  the 
meaning  and  conduct  and  end  of  life,  such  as  chap,  ii  reports. 

The  man  described  by  the  phrase,  /ca/core^i/09  ̂ v^tf,  is  more  vividly 

present  before  the  writer's  eye  than  the  man  suggested  by  the 
phrase,  crw^a  Kard^peo^  a/za/arta?.  The  verse  is  definitely  un- 
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Platonic,  for  it  implies  that  the  divine  Wisdom  can  dwell  in  the 
body  as  well  as  in  the  soul,  and  that  the  soul  is  not  good  by  nature 
and  the  body  evil,  but  that  body  and  soul  alike  may  be  either  good 
or  evil.  The  contrast  between  ^f%^  and  awf^a  is  like  that  of  Prov. 
11:  17  rather  than  that  of  Greek  dualism.  The  words  are  Greek, 

but  the  thought  is  Hebraic.  Man  is  a  unity,  and  his  character,  good 
or  bad,  belongs  to  both  of  the  two  parts  of  which  he  is  composed. 
Paul,  the  Hebrew,  could  think  of  the  body  as  a  dwelling-place  of 
the  spirit  of  God  (I  Cor.  6:19),  and  of  a  purity  that  includes 

body  as  well  as  soul  (I  Thess.  5:23)  ;26  but  this  is  not  Platonism. 
There  remain  three  verses  on  which  the  Hellenistic  dualism 

of  our  author  depends,  8:20;  9:15;  11:17.  On  8:19,  20  alone 

depends  the  accepted  view  that  he  held  to  Plato's  and  Philo's 
doctrine  of  the  pre-existence  of  the  soul.  It  is  a  rather  heavy 
weight  for  these  two  short  verses  to  sustain.  They  form,  in  fact, 
a  parenthesis,  and  would  not  be  in  the  least  missed  if  they  were 
dropped  out.  It  is  not  my  purpose,  however,  to  cast  doubt  upon 
them.  Though  they  are  parenthetical,  they  serve  a  good  purpose, 

and  are,  as  I  hope  to  prove,  quite  characteristic  of  the  author's 
mode  of  thought.  In  the  person  of  Solomon  he  describes  his 
early  love  of  Wisdom,  and  his  determination  to  find  and  follow 

her  (8:2-18).  But  when  he  sought  her  he  discovered  that  she 
was  not  to  be  gained  except  as  the  gift  of  God,  and  that  he  must 

therefore  resort  to  prayer  (8:  21  —  9:  18)  ;  and  this  in  spite  of  the 
fact  that  he  was  thoroughly  and  exceptionally  good  by  nature 
(8:  19,  20),  and  so  had  fulfilled  that  fundamental  condition  for 

the  obtaining  of  wisdom  which  is  set  forth  in  1:1-6.  The  thought 
in  general  is  that  expressed  in  7  :  1-7.  Even  Solomon,  great  as 
was  his  natural  endowment,  was  only  like  other  men,  and  gained 
Wisdom  only  by  a  way  that  is  open  to  every  man,  that  of  prayer. 
He  was  perfect  among  the  sons  of  men,  and  yet  he  needed  the 
Wisdom  that  comes  from  God  (9:6). 

How  then  is  this  natural  goodness  of  Solomon  described? 
7TCUS     &€     rj/J,7]V    ev<^)D7^S. 

r)\Qov    ets    awfjia.   d/xtavrov. 

Rom.  6:  12;  12:1. 
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According  to  the  usual  understanding  of  the  passage  the  author 

means  by  pa\\ov  8e  to  substitute  the  second  expression  for  the 

first ;  and  this  second  expression  is  thought  to  imply  that  the  soul 

pre-exists,  and  has  already  attained  a  certain  character,  good  or 
bad;  and  that,  according  to  this  character,  it  is  assigned  to  a  bet 

ter  or  a  worse  body.  To  this  it  is  commonly  added  that  the  body 
is  in  any  case  something  foreign  to  the  soul  and  a  source  of  evil 

to  it  (9:  15),  because  it  is  composed  of  matter  (11: 17).  It  will 

serve  our  purpose  to  reproduce  in  summary  Grimm's  comments. 
The  author,  he  thinks,  started  to  write  the  common  expression,  which 

would  have  been,  "I  was  of  good  nature  and  was  allotted  a  good  soul  and 
an  undefihd  body;"  but  as  he  did  not  share  the  common  view  he  did  not 
complete  the  sentence,  but  substituted  another  for  it  (vs.  20).  This  would 

have  been  clearer  if  he  had  written,  "Or  rather,  being  a  good  soxl  I  came 
into  an  undefiled  body."  This  is  evidently  what  he  meant.  The  "un- 
defilecl  body"  is  a  body  not  denied  by  the  power  of  the  sensuous,  or  one 
in  which  the  power  of  the  sense-impulse  is  not  so  strong  as  to  hinder  the 
effort  of  the  spirit  toward  wisdom  and  virtue.  The  author  accordingly 
sees  in  the  body,  as  a  part  of  matter  (9 : 5  [15  ?]),  the  source  of  evil,  although 
his  view  on  this  point  is  not  so  fully  developed  as  in  Philo.  In  saying 
that  the  soul  was  good  even  before  its  union  with  the  body,  the  pre- 
existence  of  soxils  is  presupposed,  according  to  the  familiar  Platonic  con 
ception,  which  Philo  and  the  Essenes  also  appropriated.  Yet  our  author 
has  somewhat  modified  the  Platonic  idea,  for  he  thinks  of  the  character 

of  the  body  as  dependent  on  the  character  of  the  soul  in  its  pre-existent 
state,  and  so  assumes  two  sorts  of  pre-existing  souls,  good  and  bad. 
There  are  points  of  analogy  with  this  in  Plato  and  in  Philo,  but  in  Plato 
the  best  souls  escape  reincarnation,  and  in  Philo  they  are  not  drawn  to 
earth  and  do  not  enter  human  bodies  at  all,  while  of  those  that  do  enter 
the  earthly  life  the  better  class  regard  the  body  as  a  prison,  and  long  to 

return  to  their  heavenly  home.  But  in  spite  of  this  difference,  Philo's 
view  teaches  us  the  spirit  in  which  the  writer  of  Wisdom  also  may  have 
thought  of  the  difference  between  good  and  bad  souls  in  their  pre-existent 
state.  The  good  were  less  attracted  by  the  earthly  and  sensuous  than 
the  bad.  It  is  also  to  be  assumed  that  the  writer  did  not  imagine  that 
souls  were  created  good  and  bad  by  God.  They  could  only  become  so 

by  their  free  choice.'27 
Now  have  we  a  right  to  say  that  in  vs.  19  the  author  falls  into 

a  traditional  (Jewish)  form  of  expression  with  wThich  he  does  not 
agree,  and  then  in  vs.  20  corrects  himself  and  substitutes  his  new 

2"  Grimm,  Das  Buch  der  Weisheit,  pp.  176-78. 
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(Greek)  conception;  so  that  we  ought  to  neglect  the  first  verse 
and  use  only  the  second  in  interpreting  his  thought  ?  Grimm 
says  that  /JLO.\\OV  Se  is  used  sometimes  to  heighten,  but  more  often 
to  correct,  what  has  been  said;  but  in  none  of  the  instances  he 

cites  does  the  second  sentence  simply  displace  the  first,  or  put  a 
correct  statement  in  the  place  of  an  erroneous  one.  In  speech 

one  may  slip  into  an  error  and  correct  it  with  an  "or  rather."  "On 
p.  8,  or  rather  10,  we  read,  etc."  But  in  writing  we  do  not  leave 
the  error  standing  and  add  the  correction.  When  one  deliberately 
writes  and  leaves  two  alternative  forms  of  expression,  connected 
by  /J,a\\ov  Se,  we  know  that  each  has  value  to  him,  and  that  he 
feels  that  he  conveys  his  meaning  better  by  leaving  them  both 
and  expressing  a  preference  for  the  second,  than  he  would  do  by 
striking  out  the  first  in  favor  of  the  second.  Sometimes  the 
adversative  force  of  the  Se  in  this  phrase  is  so  slight  that  we  can 
only  express  it  in  English  by  an  inflection  of  the  voice ;  sometimes 

it  is  strong  enough  to  bear  a  "but;"  but  in  all  cases  the  two  clauses 
together  are  clearer  or  stronger  than  the  second  would  be  alone. 

In  the  sentence,  "Steal  no  more,  but  rather  labor"  (Eph.  4:28), 
the  labor  does  displace  the  stealing,  but  the  charge  to  labor  does 
not  displace,  but  only  intensifies,  the  charge  not  to  steal.  Examples 
like  the  following  could  just  as  well  be  taken  from  English  litera 
ture,  for  they  illustrate  not  a  peculiar  Greek  phrase  but  the  work 

ing  of  the  human  mind.  "It  is  Christ  Jesus  that  died,  nay  rather 
that  was  raised  from  the  dead"  (Rom.  8:34) ;  "Now  that  ye  have 
come  to  know  God,  or  rather  to  be  known  by  God"  (Gal.  4:9)  ; 
"Those  who  were  formerly  despised  and  near  to  Hades,  or  rather 

had  entered  it"  (III  J/occ.,  6:31)  ;  "As  slaves,  or  rather  traitors" 
(III  Mace.,  7:5);  "Pharaoh  appointed  Joseph  successor  of  his 
kingdom,  or  rather  king"  (Philo,  De  Josepho,  21);  "The  stars 
are  said  to  be  ....  intelligent  living  beings,  or  rather  each  one 

is  intellect  itself"  (De  opif.  minuli,  24). 2S  In  such  examples  the 
value  of  the  first  clause  is  evident.  It  is  usually  the  more  familiar, 
the  more  easily  understood,  and  even  the  more  literally  correct 

form;  wThile  the  second  is  newer,  more  striking  and  bold,  giving 
a  peculiar  force  to  a  certain  phase  of  the  thought,  never  simply 

28  See  further  II  Mace.,  6 : 23 ;   Eph.  5 : 11 ;  I  Cor.  14 : 1,  5  ;  Acts  5  : 13,  14. 
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displacing  the  first,  and  not  necessarily  more  correct.  In  many 
instances  the  second  expression  could  not  stand  alone,  but  depends 
on  its  contrast  to  the  first  for  its  meaning.  All  this  is  almost  too 
simple,  and  calls  for  an  apology.  But  in  the  passage  before  us  it 
is  the  habit  of  commentators  to  take  the  second  clause  apart  from 
the  first,  and  to  make  it  alone  support  the  great  doctrine  of  the 

pre-existence  of  the  soul.  Farrar,  for  example,  says  that  vs.  19 

is  "an  expression  on  which  we  need  not  dwell,  because  the  writer 
proceeds,  in  the  next  clause,  to  correct  it,  and  to  intimate  the  view 

which  he  took  of  the  relations  between  the  soul  and  the  body." 
Can  we  now  follow  the  process  of  the  writer's  mind  as  he  wrote 
the  two  clauses,  and  left  them  both  standing?  What  he  wanted 
to  say  was  simply  that  Solomon  was  one  of  the  favored  men  who 
possessed  beauty  and  health  and  purity  of  body  and  also  native 
goodness  of  character.  The  writer  is  a  Jew  writing  Greek;  and 
when  he  uses  aoy^a  and  ̂ V^T)  for  the  two  parts  of  human  nature 
he  inevitably  thinks  of  man  somewhat  more  dualistically  than  he 
would  have  done  had  he  been  writing  Hebrew.  But  he  is  still  a 
Jew,  and  man  still  consists,  in  his  thought,  in  the  union  of  these 
two  parts,  and  not  in  either  one  alone.  When,  then,  he  wishes  to 
explain  that  this  child,  Solomon,  was  evfyvrjs  in  both  parts  of  his 
being,  the  first  way  that  occurs  to  him  of  expanding  the  bare 
statement  is  to  say  that  he  got  by  divine  allotment  a  good  soul. 
He  is  thinking  of  the  body  formed  in  the  womb  as  if  it  were  the 
person,  and  of  the  soul  as  chosen  by  God  from  his  treasury  of 
souls  and  breathed  into  the  growing  embryo,  or  into  the  child  at 
birth.  God  fortunately  allotted,  or  graciously  chose,  for  Solomon 
a  good  soul.  Then  it  occurs  to  him  that  it  would  be  better  to 
connect  the  personality  with  the  soul,  and  to  say  that  the  body 
was  happily  matched  to  the  soul,  rather  than  that  the  soul  was 

matched  to  the  body.  So  he  adds,  "Or  rather,  being  good,  I 
came  into  a  pure  body."  I  think  he  would  hardly  have  ventured 
to  say  what  Grimm  thinks  would  have  made  his  thought  clearer, 

"Being  a  good  soul,  etc."  He  does  not  expressly  connect  the 
man  with  the  body  in  the  first  clause,  nor  with  the  soul  in  the 

second.  The  man,  the  "I,"  got  a  good  soul,  or  rather  entered  a 
good  body.  He  prefers  to  bring  the  "I"  into  close  relation  with 
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the  soul,  but  he  does  not  so  far  identify  them  that  he  cares  to  take 

back  the  expression,  "I  obtained  a  good  soul."  The  birth  of  a 
man  is  the  coming  together  of  body  and  soul,  and  the  man  is 
most  favored  by  nature  who  has  a  soul  natively  good,  united  to  a 
body  natively  pure.  It  is  almost,  even  though  not  quite,  a  matter 
of  indifference  to  the  writer  whether  this  union  is  described  by 

saying  that  the  man  (as  if  he  were  first  a  body,  or  were  with  the 
body)  obtained  the  soul,  or  that  the  man  (as  if  he  were  first  a 
soul,  or  were  with  the  soul)  entered  the  body.  That  he  hesitates 
between  the  two  expressions,  and  that  he  leaves  the  first  unerased, 
is  entirely  inconceivable  if  he  had  a  fully  developed  doctrine  of 
the  pre-existeiice  of  the  soul,  such  as  is  now  uniformly  ascribed 
to  him.  That  he  leaves  the  first  clause  standing  is  conceivable 

only  on  the  supposition  that  it  expressed  his  thought  naturally 
and  well  and  in  the  familiar  way,  but  that  a  newer,  more  striking 
way  of  looking  at  and  expressing  the  same  thing  comes  into  his 
mind,  and  that  he  ventures  to  set  it  over  against  the  other.  The 
fact  that  he  leaves  the  first  clause  as  it  is,  presents,  as  it  seems  to 

me,  positive  proof  that  no  such  doctrine  of  the  pre-existence  of 
the  soul  as  that  of  Plato  or  Philo  was  in  his  mind.  The  birth 

of  Solomon  was  the  coming  together  of  a  good  soul  and  a  pure 
body.  Did  not  the  soul,  then,  exist  and  have  a  certain  character 
before  it  came  into  a  body?  Yes,  but  only  in  a  sense  comparable 
to  that  in  which  the  body  existed  and  had  a  certain  character 
before  it  received  a  soul.  If  we  ask  without  presupposition  what 
sort  of  prenatal  existence  is  implied  in  the  two  verses  taken 
together,  I  think  we  must  say  that  the  suggestion  of  vs.  19  is 
that  God  has  made  and  has  in  keeping  souls  for  all  men  who  are 
to  be  born,  and  allots  one  to  each  new  child.  Then  vs.  20,  not 

contradicting  the  suggestion  of  vs.  19,  modifies  it  by  taking  a 
tentative  step  in  the  direction  of  connecting  the  person  with  the 
soul  instead  of  with  the  body.  God  provides  a  soul  for  the  body, 
or  rather  a  body  for  the  soul.  One  can  use  either  expression,  for 
it  is  not  the  man  himself  that  pre-exists,  but  only  the  two  parts 
that  are  to  make  the  man. 

What  has  already  been  said  of  the  Jewish  idea  of  the  pre- 
existence  of  the  body  and  of  the  soul  is  sufficient  to  indicate  that 
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this  interpretation  of  8:19,  20,  though  it  separates  the  writer  of 
Wisdom  at  this  point  from  Philo,  does  not  set  him  apart  in  isola 
tion  from  such  movements  of  thought  in  his  time  as  would 
naturally  influence  him.  It  does  not  attribute  to  him  an  anoma 
lous  position,  but  simply  reveals  the  fact  that  he  is  still  more  Jew 
than  Greek.  When  Jews  began  to  speak  Greek,  and  (railed  the 

two  parts  of  man  aw^a  and  "^v^tf,  they  would  naturally  use  ̂ V%TJ 
of  that  which  God  breathed  into  man,  the  rieshamah  or  ruah, 
and  then  the  thought  would  be  within  easy  reach  that  the  person 

ality,  the  "I,"  might  associate  itself  as  well  with  that  part  of  the 
future  man  which  comes  from  above  as  with  the  part  which  comes 
from  below.  Now  it  seems  to  me  that  in  the  Book  of  Wisdom 
we  are  at  just  such  a  point,  and  that  8:19,  20  is  a  significant 
landmark  in  this  development  of  thought.  This  writer  first  and 
more  naturally  thinks  of  the  body  as  that  pre-existing  part  of  man 
with  which  the  personal  pronoun  could  connect  itself;  but  then 

he  thinks  of  the  "^f^,  the  other  part  of  the  coming  man,  that 
which  God  breathes  into  him  or  lends  to  him,2a  as  better  deserv 

ing  to  be  called  "I."  The  significance  of  this  tentative  and 
partial  connection  of  the  personality  with  the  •fyv%r)  for  the 

author's  doctrine  of  immortality  will  be  discussed  later  on.  But 
it  would  be  a  great  mistake  to  suppose  that  one  who  stands  at  this 
transitional  stage,  and  has  made  only  such  a  start  toward  identi 
fying  the  person  with  the  ̂ w^rf  as  8:19,  20  indicates,  has  adopted 
Platonism,  or  anything  remotely  resembling  it.  He  does  not  hold 
to  what  we  should  call  a  real  pre-existence  of  man  at  all.  We 
are  not  to  forget  vs.  19.  The  writer  is  still  more  at  home  with 

the  idea  of  a  pre-existing  body  than  with  that  of  a  pre-existing 
soul;  and  granting  that  both  in  a  sense  pre-exist,  man  is  still  to 
him  neither  one  nor  the  other,  but  the  union  of  the  two.  Neither 
Plato  nor  Philo  could  have  written  either  of  these  verses;  not  vs. 
19,  because  it  seems  to  connect  the  person  with  the  body;  not  vs. 
20,  because  it  implies  that  there  is  such  a  thing  as  a  pure  body, 
a  fit  abode  for  a  good  soul. 

In  7:1-6  the  origin  of  man  is  described  in  detail,  the  origin 
of  the  same  man,  Solomon,  as  in  8:19,  20,  narrated  with  the  same 

M  See  the  discussion  of  15 : 8,  11, 16  ;  16 : 14  below. 
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purpose,  that  of  showing  that,  however  he  may  have  excelled 
other  men  in  endowment,  he  was  like  all  men  in  nature,  and 

gained  his  pre-eminent  wisdom,  not  by  peculiar  native  talents, 
but  only,  as  every  man  must  gain  it,  by  prayer  and  as  a  gift  from 
God.  Man  is  here  described  wholly  from  the  point  of  view  of 

his  body.  He  is  mortal,  earth-born  and  related  to  earth,  molded 
as  <rdpj;  in  the  womb;  while  that  which  comes  from  heaven  into 

man  is  no  part  of  his  original  nature,  but  the  "spirit  of  wisdom," 
which  is  given  in  answer  to  prayer,  and  secures  for  men  friend 
ship  with  God.  There  is  hardly  room  here  for  the  idea  of  a 
descent  of  the  soul  into  a  human  body,  bringing  with  it  some 
memory  of  its  native  region.  The  movement  is  upward  by  divine 
help,  from  mortality  and  earthliness  toward  God,  not  downward 
from  nearness  to  God,  through  some  degrading  impulse,  into 
earthly  life. 

The  origin  of  man  is  described  again  in  15:11,  in  dependence 
on  Gen.  2:7.     Of  the  idol-maker  it  is  said: 

7}yv6rj(T€v  TOV  TrXdcruvTo.  avTov 

KOL  TOV  eiATrvf.vo~a.vTu.  at>Tu>  \J/vxr]v  evepyovcrav 

Ku.1  €/j.<j>vo-r/cravTa  TTVCV/AU  £WTIKOV. 

The  last  two  lines  are  quite  certainly  identical  in  meaning.  The 
verbs  are  synonymous,  the  descriptive  attributes  are  not  distinc 
tive,  and  between  the  nouns  themselves,  ̂ f%??  and  7rwO/xa,  the 
author  seems  in  this  connection  to  have  made  no  clear  discrimi 

nation  (cf.  15:8,  1C;  10:14).  The  TTVOT)  £0)7)9  which,  according 

to  Gen.  2:7,  God  breathed  into  man,  and  the  ̂ f%7?  £000-0.  which 
man  became,  are  not  here  kept  apart.  The  ̂ 1^77  or  Trvevpa  of 
man  is  what  God  breathes  into  him,  and  is  first  of  all  vitality,  life 
itself.  At  death  man  returns  to  the  earth  from  which  he  was 

taken,  TO  TT}<?  -v^u^?}?  a-rraiT-rjOelf  %/aeo9  (15:8).  The  ̂ ^%^,  then, 
does  not  fully  belong  to  man.  The  earth  is  his  native  element. 
The  ̂ f%?7  is  a  loan  from  God,  and  at  death  the  debt  is  paid.  The 
man  returns  to  earth  and  his  soul  is  taken  back  by  God.  This  is 
obviously  Jewish  and  nothing  else.  It  agrees  with  8:19,  but  not 
with  8:20;  that  is,  man  is  not  a  soul  that  enters  a  body,  but  a 
body,  formed  of  earth,  growing  in  the  womb  (7:ltf.),  to  which  a 
soul  is  allotted,  or  lent.  So  in  15 : 16  man  is  one  who  has 
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borrowed  his  spirit  (TO  irvev^a  SeSamr/xeVo?).  Again,  alluding  to 

God's  healing  by  means  of  the  brazen  serpent,  the  writer  says 
(after  I  Sam.  2:0,  etc.),  that  only  God  can  both  slay  and  make 

alive.  Mail  can  slay,  e%e\6ov  Se  Trvev^a  OVK  avaa-rpefai,  ov&e  ava- 

\v€L  -^rvxr/v  7rapa\ij[M(f)0€lo-av;  that  is,  he  cannot  turn  back  [into 
the  one  whom  he  has  slain]  the  spirit  that  has  gone  forth,  nor 

can  he  release  a  soul  that  has  been  received,  or  taken  possession 

of  [by  God]  (16:14).30  Grimm  supplies  et?  aSou,  but  it  is  more 
probable  that  the  idea  in  the  author's  mind  is  still  the  same  as  in 
15:8,  16;  moreover  he  nowhere  says  that  the  ̂ f%^  goes  to 
Hades  —  another  indication  that  he  is  more  Jew  than  Greek. 

The  soul  is  taken  back  at  death  by  God,  and  man  cannot 
recover  it. 

But  to  all  that  has  been  argued  thus  far  it  will  of  course  be 

objected  that  in  9:15  and  11:17  we  have  ideas  unmistakably 

Platonic,  and  that  if  these  verses  reveal  the  author's  knowledge 
and  acceptance  of  the  Platonic  dualism,  it  is  right  to  assume  that 
8:20  is  also  Platonic,  and  if  8:20,  then  1:4. 

Solomon's  prayer  for  wisdom  (9:1-18)  confesses  that,  though 
man  was  made  for  dominion  and  for  righteousness,  yet  he  is  at  best 

weak  and  short-lived  and  lacking  in  understanding,  so  that  even 
one  who  is  perfect  as  a  man  is  to  be  reckoned  as  nothing  unless 

he  have  the  wisdom  that  comes  from  God.  The  necessity  of  this 

divine  help  is  enlarged  upon  in  vss.  13-18,  chiefly  in  the  language 

and  spirit  of  the  Old  Testament;31  but  in  vs.  15  a  ground  of  man's 
limited  powers  of  knowledge  is  found  in  his  body.  Because  of 

its  weight  and  burden  the  mind  of  man  can  know  earthly  things 

but  imperfectly,  and  heavenly  things  not  at  all  unless  God  sends 

his  holy  spirit.  This,  however,  God  does  send,  in  answer  to 

prayer,  and  a  sufficient  and  saving  knowledge  of  God  is  therefore 

within  every  one's  reach.  The  "corruptible  body"  or  "earthly 

tent"  (cf.  Isa.  38:12;  Job  4:19)32  is  an  explanation,  not  of  the  sin, 
but  of  the  ignorance  of  man.  This  is  the  prayer  of  a  perfect  man, 

so  Cf.  Eccles.  8:8. 

31  Compare,  e.g.,  Isa.  40:13,  14;  Jer.  23:18a;   Job  15:8;  28:  20-22;  36:22;  Sirach,  42:21. 

322Krjyos  had  almost  lost  its  figurative  sense  and  become  practically  a  synonym  of 
o-iu/ia.  See  illustrations  of  this  use  in  Heinrici,  Das  Zweite  Sendschreiben  des  Paulus  an 
die  Korinther,  p.  241. 
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one  in  whom  a  good  soul  is  united  with  an  undefiled  body.  It  is 
not  therefore  the  impurity  of  the  body,  whether  ritual  or  moral, 
that  is  in  mind,  but  its  mortality.  The  thought  is  the  same  as 
that  of  7:1-6  and  9:5.  The  verse  reads: 

yap   cro>//.a 
Kai  fipiQu   TO   yeaiSes   cr/ojvos   vovv  Tro\v<j>povTioa. 

That  the  language  is  Platonic  is  not  to  be  questioned;  whether 
the  thought  is  Platonic,  the  author  himself  should  be  allowed  to 
decide.  The  sentence  in  the  Phaedo  (81  0)  on  which  the  verse 
is  commonly  thought  to  depend  runs  as  follows: 

'E/A/3pi$es  8e'  ye  TOVTO  [TO  o-wpxtToeiSes]  aa  die<rOai  xpr)   etvcu  KOL   /3apv  KO.L 

yea>8es  K<U  oparov  •    o  Sr)  KOL  H^ovcra  r/  rotuvrr;   if/v^y]   /SapweTai  re  xat 

TraAiv   eis   TOV   oparov  TOTTOV,   K.  T.  A. 

The  common  or  related  words  in  the  two  passages  are  : 
Wisdom 

2.  TO   yewSes   o-/o)vos 

3.  /Sup  we 

Plato 

iuPpdes 

Grimm    hesitates   to   affirm   direct    literary   dependence,    but   E. 

Pfleiderer34  and  Menzel35  think  this  certain. 
Plato  is  speaking  here,  not  of  the  hindrance  that  the  body 

offers  to  the  mind  in  its  search  for  truth,  but  of  the  lot  after 

death  of  souls  which  have  been  defiled  by  the  body  during  the 
earthly  life.  Such  souls,  he  says,  have,  through  constant  occupa 
tion  with  the  body,  taken  something  corporeal  into  themselves; 
and  this  corporeal  element  which  the  soul  has  absorbed,  not  the 

body  itself — TO  aa)/j,aToei8es,  not  TO  o-<y/u,a — wre  must  think  to  be 
burdensome,  and  heavy,  and  earthy,  and  visible,  so  that  such  a 
soul  is  weighed  down  and  dragged  back  to  the  visible  region. 
Hence  such  a  soul  may  sometimes  even  be  seen  at  its  tomb 

because  of  the  body-like  element  that  it  has  taken  with  it  from 
its  life  with  the  body.  After  such  wanderings  it  must  be  again 
imprisoned  in  a  body,  perhaps  that  of  some  animal  most  fitting 
its  character.  The  connection  of  our  verse  with  this  passage 

33  Not  TO  o-w/ia,  which  Grimm  and  others  supply. 

3*  Op.  cit.,  pp.  295  f.  as  Op.  cit.,  p.  61. 
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in  Plato  is  therefore  purely  one  of  words  and  not  at  all  one  of 
thought,  a  fact  which  commentators  do  not  seem  to  have  regarded 
as  important.  But  if  our  author  had  the  Pliacdo  before  him  he 

could  easily  have  found  striking  expressions  of  a  thought  at  least 
in  form  closely  like  the  one  he  has  in  mind,  namely,  that  the  body 

stands  in  the  soul's  way  in  its  effort  to  gain  wisdom,36  instead  of 
fixing  upon  a  passage  which  has  an  entirely  different  meaning, 
and  has  nothing  whatever  to  do  with  this  thought,  That  it  is 
remotely  through  the  influence  of  this  passage  in  Plato  that  the 
words  enfipiOes,  7ewSe9,  ftapvvw,  became  associated  as  expressing 
the  relation  of  body  to  soul  is  not  impossible.  But  that  the  writer 
of  Wisdom  selected  them  from  Plato  and  made  the  application 
(expressing  a  Platonic  thought,  in  Platonic  language  which  Plato 
used  to  express  an  entirely  different  thought)  is  improbable.  The 
improbability  will  not  lessen  when  we  find  that  one  so  deeply 
concerned  as  our  author  is  with  the  subject  of  immortality  shows 
in  all  that  he  says  about  it  not  the  slightest  trace  of  the  influence 
of  the  Pliacdo,  though  this  was  the  greatest  book  on  the  subject 
which  the  world  had  up  to  his  time  produced.  Both  in  concep 
tion  and  in  argument  he  follows  a  wholly  different  and  unrelated 
course.  But  our  immediate  concern  is  with  the  question  whether 
the  thought  of  9:15  is  really  Platonic,  or  not.  Our  author  thinks 

of  a  body  free  from  impurity  as  hindering  the  mind  merely  by 
the  limitations  of  finiteness  and  mortality,  while  Plato  regards 
the  body  as  the  seat  of  passions,  of  evil  appetites,  desires,  and 

fears,  which  obscure  the  soul's  natural  vision  of  truth  by  a  morally 
degrading  and  corrupting  influence.  In  the  PJificdo  the  only  way 
in  which  the  soul  can  see  things  as  they  are  is  by  freeing  itself 
as  much  as  possible  from  the  body.  Indeed,  it  is  only  after  actual 
death,  which  consists  in  the  separation  of  body  and  soul,  that  the 
soul  can  fully  gain  truth.  But  the  Book  of  Wisdom  contains  110 
such  ascetic  doctrine,  and  suggests  absolutely  no  ascetic  practice. 
The  verse  before  us  describes  an  inevitable  fact  about  man.  It 
does  not  find  a  moral  cause  of  this  fact  in  some  sin  or  defect  of 

the  soul  which  brought  it  into  the  body,  nor  in  the  inevitable  evil 
of  the  body  as  matter;  nor  does  it  seek  escape  by  the  moral  effort 

36  See,  e.  g.,  Phaedo,  66,  67. 
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of  suppressing  the  body,  by  the  practice  of  dying.  Neither  is  the 

body  man's  fault,  nor  is  its  burden  to  be  removed  by  his  effort. 
It  is  natural  and  indispensable  to  man,  and  belongs  to  the  best  of 
men.  It  is  not  an  insurmountable  barrier  in  the  way  of  wisdom, 

for  there  is  an  open  path  by  which  wisdom  can  be  gained  here 
and  now.  The  way  is  not  escape  from  the  body  as  from  a  prison 
or  grave,  but  the  coming  into  body  and  soul  (1:4)  of  the  divine 

spirit  of  wisdom.  Our  author's  positive  injunction  could  only  be 
to  keep  body  and  soul  alike  pure,  since  only  on  this  condition  can 
the  prayer  for  the  divine  wisdom  be  granted  (1:4).  The  man  in 
whose  person  our  author  speaks  gained  wisdom  in  this  way, 
through  prayer  and  by  the  gift  from  above.  He  possessed  a 
pure  body,  and  when  he  asked  for  wisdom  lie  received  with  it 
all  good  things  of  the  bodily  life,  health  and  comeliness,  riches, 

power,  and  honor  (7:11;  cf.  vss.  8-10). 3T  Our  author  knew  how 
to  idealize  the  Solomon  of  biblical  history,  but  even  he  would 
hardly  have  chosen  this  hero  if  his  own  ideal  had  been  that  of 
asceticism.  The  book  is  full  of  the  spirit  of  confidence  and 

exultation  in  the  actual  possession  of  wisdom.38  This  verse,  9:15, 
can  therefore  only  mean  that  wisdom  must  be  sought  from  God, 

and  cannot  be  gained  by  man's  unaided  effort.  But  this  is  not  a 
Platonic  dualism;  it  is  Jewish  religion,  expressing  itself  first  in 
Scripture  form  (9:13),  then  in  certain  Platonic  phrases  which 
the  author  had  caught  from  the  popular  philosophical  teaching 
of  his  day.  Such  a  literary  use  of  current  phraseology,  derived 

from  a  different  world-view  from  one's  own,  is  not  unnatural.  This 
verse  does  not,  then,  compel  us  to  admit  a  dualism  which  1:4  and 
8:19,  20  exclude.  It  neither  compels  nor  permits  us  to  attribute 

to  our  author  "the  Platonic  conception  of  a  pre-existence  of  souls 
and  a  banishing  of  them  into  earthly  bodies  because  of  a  pretem- 

poral  fall."89 What  has  been  said  of  9:15  applies  even  more  obviously  to 
11:17.  The  verse  contains  a  Platonic  phrase,  but  not  a  Platonic 
thought.  The  phrase  a/j-optyos  v\r)  arose  among  Platonists, 
Aristotle  being  the  first  to  use  vXrj  in  this  sense.  Plato  had 

37  In  accordance  with  I  Kings  3 :  5-14.  39  ZOckler,  Die  Apokryphen,  p.  5. 

38  See,  e.  g.,  6:22-7: 14;  7:15-21;  8:2ff. 
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used  a/uo/3(/>o9 40  of  the  world-stuff,  and  the  phrase  v\rj  a/ 
was  used  by  Stoics  and  by  Philo.41  The  Stoic  use  indicates  that 
it  did  not  necessarily  carry  dualistic  implications  with  it,  and  our 
further  study  will  make  it  probable  that  it  was  from  the  popular 
Stoicism  of  his  time,  rather  than  from  Platonism,  that  our  author 
took  the  phrase.  That  God  made  the  world  out  of  formless 
matter  was  not  indeed  a  Hebrew  conception;  but  the  question 
that  concerns  us  is  whether  to  our  author,  as  to  Philo,  the  matter 
of  which  God  made  the  world  was  evil  and  a  cause  of  evil;  and 

to  this  we  may  return  a  confident  negative.  In  the  matt-rial 
world  as  God  made  it  only  wholesome  powers  are  operative  (1 : 14). 
That  God  created  the  world  of  formless  matter  is  an  evidence  only 
of  his  greater  power,  and  it  is  only  to  illustrate  and  magnify  his 

power  that  it  is  mentioned.  God's  creation  is  altogether  good. 
It  is  only  man  whose  sin  brings  evil  into  it,  and  his  sin  is  nowhere 
traced  to  the  matter  of  which  his  body  is  formed. 

One  verse  which  Grimm  interprets  in  a  Platonic  direction  we 
need  not  discuss  in  detail,  since  it  is  generally  agreed  that  his 
rendering  is  mistaken.  In  8:21  he  rendered  the  word  ejKpar^ 
by  enthaltsam  (as  in  Sirach,  26:15),  whereas  it  must  certainly 

be  translated  "possessed  of,"  "master  of"  (as  in  Sirach,  6:27; 
15:1;  Bar.  4:1),  supplying  o-oc/ua?  from  vs.  18,  vss.  19,  20  being 
parenthetical.  Grimm's  inference  that  we  have  here  the  Alexan 
drian  principle  that  the  greatest  possible  freeing  of  oneself  from 
the  body  is  the  foundation  of  virtue  and  the  condition  of  the 
elevation  of  the  spirit  to  the  supersensible  realm,  is  baseless.  This 
is  indeed  the  view  that  necessarily  results  from  the  dualistic  theory 
of  Plato  and  Philo,  and  is  strenuously  urged  by  them.  The  fact 
that  it  appears  neither  here  nor  elsewhere  in  the  Book  of  Wisdom 
surely  confirms  us  in  our  belief  that  its  author  did  not  accept  the 
dualistic  theory. 

It  must  already  be  evident  that  our  writer's  view  of  the  world 
should  not  be  inferred  from  two  or  three  isolated  sentences,  but 

rather  that  these  sentences  should  be  interpreted  in  the  light  of 
his  general  view.  To  this  we  must  therefore  now  give  some  atten 
tion.  The  Platonic  or  Philonic  doctrine  of  the  pre-existence  of 

w  Timaeus,  51  A.  «  See  Grimm  on  Wisdom  11 : 17. 
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the  soul,  which  is  commonly  attributed  to  our  author,  is  a  part  of 

a  certain  philosophy  and  psychology.  Its  presence  is  indicated 
by  causes  and  effects  especially  in  three  directions.  It  belongs, 
in  the  first  place,  to  a  dualistic  conception  of  the  universe,  in  which 
the  ruling  contrast  is  that  between  matter  and  spirit,  and  in  man 
between  body  and  soul.  In  the  next  place,  evil  in  this  universe 
is  due  to  matter,  and  sin  in  man  to  the  body.  Sin  is  to  be  con 

quered  by  a  war  against  the  body  and  by  separation  from  the 
world,  by  anticipating  that  freedom  of  the  soul  from  the  body 

which  only  actual  death  can  fully  effect.  Finally,  to  the  pre-exist- 
ence  of  the  soul  corresponds  its  immortality.  That  which  comes 

into  the  body  as  a  foreign  being  is  not  involved  in  the  body's 
death.  The  bodily  existence  appears  as  an  interruption  of  the 
soul's  normal  life.  We  must  therefore  test  our  thesis  that  there 
is  no  Platonic  doctrine  of  pre-existence  in  the  Book  of  Wisdom  by 
asking  whether  the  grounds  and  results  of  such  a  doctrine  are  to  be 
seen  here,  as  they  clearly  are  in  Philo,  in  these  three  directions. 

The  writer's  general  view  of  the  world  is  set  forth  in  his  con 
ception  of  Wisdom.  This  is  the  most  philosophical  idea  that  the 
book  contains,  and  the  one  most  affected  by  Greek  influence.  But 
this  conception,  rooted  in  the  native  soil  of  Jewish  monotheism, 
branches  out,  not  in  the  direction  of  Platonic  dualism,  but  in  that 
of  Stoic  monism.  The  most  philosophical  and  the  most  Hellenic 

passage  in  the  book  is  7:22  —  8:1;  and  here,  as  in  related  pas 
sages  (1:7;  12:1),  it  is  not  the  Platonic  doctrine  of  Ideas,  but 

the  Stoic  conception  of  the  WTorld  Soul  that  contributes  to  its 
development.  Even  here,  however,  the  writer  remains  more  Jew 

than  Greek.42  Wisdom,  which  is  once  called  Power  (1:3)  and 
several  times  Spirit,  is  the  agency  through  which  God  made  and 
maintains  the  universe,  rules  human  history  for  the  ends  of 
righteousness  and  love,  and  imparts  to  individuals  knowledge, 
friendship  with  himself,  virtue  and  immortality.  There  is 
undoubtedly  a  certain  want  of  adjustment  between  the  physical 

and  the  ethical  qualities  and  functions  of  Wisdom,  but  the  author's 
purpose  to  make  it  a  unifying  conception  is  unmistakable.  As  a 

«  The  doctrine  of  Wisdom  is  expounded  in  1:1-7;  6:12-25;  chaps.  7— 9  (especially  7  :22— 
8:1);  chaps.  10—11 : 1 ;  cf .  12  : 1. 
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semi-physical  substance  and  energy  it  fills  the  world,  making  and 
holding  together  all  things;  while  as  the  pure  image  and  outflow 
of  the  goodness  of  God,  it  refuses  to  dwell  in  unrighteous  men. 
Regarded  as  the  immanence  of  (rod  in  the  creation,  it  is  described 

as  an  all-penetrating,  all-moving,  all-renewing  energy,  various  yet 

one,  mobile  yet  steadfast.  Regarded  as  God's  self-revelation  and 
self-communication  to  men,  it  is  characterized  by  moral  qualities  — 
righteousness,  purity,  and  especially  love.  In  both  aspects  Wisdom 
is  the  image  of  God;  in  one,  of  his  power;  in  the  other,  of  his 
goodness.  In  one  view  it  penetrates  all  spirits,  in  the  other  it 
enters  only  into  holy  souls.  No  doubt  the  writer,  though  more 
Hebrew  than  Stoic,  takes  the  physical  aspects  and  activities  of 
the  Wisdom  Spirit  seriously.  It  literally  fills  and  makes  and 

rules  all  things  (1:7;  7: 22 ft3.;  12:1).  The  formless  matter  of 
which  God  made  the  world  he  evidently  conceives  of  as  wholly 
penetrated  and  ordered  and  mastered  by  this  Spirit.  There  is  no 
hint  that  matter  presents  an  obstacle  to  this  creative  energy  of  God, 
or  produces  any  defect  in  the  creation.  The  divine  declaration 
that  the  world  is  very  good  is  accepted  without  reserve  (1:14), 
and  demonstrated  with  enthusiasm.  Only  one  thing  stands 
opposed  to  this  Spirit  of  God,  and  that  is  not  matter,  even  in  9:15, 
and  not  the  devil,  in  spite  of  2:24,  but  always  and  everywhere  the 

sin  of  man.  Death,  which  is  the  author's  summary  word  for  all 
evil  does  not  belong  to  God's  purpose,  and  was  not  made  by  him." 
Wicked  men  brought  it  upon  them  by  their  own  deeds  and  choice 

(1:12-10;  2:23,  24).  Nothing  else  excludes  the  presence  or 
limits  the  potency  of  this  divine  Wisdom  except  the  evil  thoughts 
and  deeds  of  man.  Death  is  the  only  evil  thing  in  the  universe, 
and  sin  is  the  only  cause  of  its  presence. 

Wisdom,  as  the  artificer  of  all  things,  knows  and  can  reveal  the 

mysteries  of  the  physical  universe  (7:17-22a);  but  these,  which 
occupy  so  large  a  place  in  books  like  Enoch,  our  author  does  not 
care  to  unfold.  His  interests  are  chiefly  to  set  forth  Wisdom  as 

the  way  of  personal  salvation  (1:1-7;  chaps.  6-9),  and  to  prove 
that  it  orders  human  life  justly  and  with  loving  care  for  men 

(chaps.  10-19).  It  would  lead  us  too  far  to  show  in  detail  how 
«  Contrary  to  Sirach,  11:14;  33:14,15;  yet  see  39: 29;  40:9,10. 
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eagerly  the  writer  contends  that  there  is  no  problem  of  evil,  that 
all  is  well  with  the  world,  that  even  if  not  in  seeming,  yet  always 
in  reality,  the  forces  of  the  world  are  working  together  to  the 
ends  of  justice  and  goodness.  In  the  last  section  of  the  book 

(chaps.  10-19)  an  effort  is  made  to  prove  from  sacred  history 
that  Wisdom  in  reality  rules  all  things  graciously  (8:1),  and  that 
the  creation  itself  fights  on  the  side  of  God  (5:17,  20  ff.).  The 
history  of  Israel,  from  Egypt  to  Canaan,  exhibits  the  power,  and 

especially  the  love,  of  God  (11:21  —  12:2;  12:12-18,  etc.). 

Through  God's  all-pervading  Spirit  all  things  are  ordered  "by 
measure,  and  number,  and  weight"  (11:20).  in  ideal  fitness  for 
moral  ends.  Men  are  punished  in  ways  exactly  fitting  their  sin 

(&'  &v  Tt?  a^iaprdvei  8ta  TOVTWV  /coA,a£ercu,  11:16).  This  principle 
is  variously  illustrated  (12:24-27;  10:1;  18:4,  5),  and  is  shown 
to  be  a  principle  of  love  even  more  than  of  justice.  The  righteous 

suffer  only  in  obviously  beneficent  measure  and  manner  (12 : 19-22 ; 
15:2;  11 : 8-10 ;  16 : 4-11 ;  18 : 20-25).  The  physical  creation  acts 
with  God  in  blessing  and  in  punishment,  in  such  ways  that  even 
the  very  thing  that  afflicts  the  wicked  benefits  the  righteous 

(1C:  Iff.,  15  ff.;  19:0,  18-21).  Beyond  question  the  general 
view  of  the  book  is  the  thorough  goodness  of  the  creation,  and  the 

complete  subordination  of  nature  to  moral  ends  through  the  all- 
penetrating  and  ruling  Spirit.  Formless  matter  meets  us  nowhere 
but  in  11:17,  and  it  is  clear  that  material  elements  arid  forces  do 
not  block  the  way  or  limit  the  power  of  the  divine  government, 
but  marvelously  assist  and  further  it.  Philo,  also,  maintained 
the  goodness  of  the  universe,  but  in  his  view  its  perfection  is  seri 
ously  impaired  by  the  matter  of  which  God  made  it.  In  the 
Book  of  Wisdom  the  ruling  contrast  is  decidedly  not  between 
matter  and  spirit,  or  body  and  soul,  but  between  righteousness 
and  sin. 

What  then  of  sin?  What  is  its  source,  if  not  the  "corruptible 
body"  composed  of  "formless  matter"?  Sin  appears  to  be  simply 
a  man's  free  choice  of  evil  by  which  he  renounces  his  true  nature 
as  a  son  of  God  and  throws  away  his  heritage  of  rulership  and 

immortality.44  The  nature  and  growth  of  sin  are  described  in 
«  See  1 : 12,  16 ;  compare  2  : 16-18  ;  2 :  21-24 ;  9  : 2,  3 ;  6 :  3,  4,  20,  21. 
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connection  with  those  types  of  incorrigible  sinners,  the  Egyp 
tians  arid  the  Canaanites.  The  plagues  of  the  Egyptians  and 
their  destruction  in  the  Red  Sea,  arid  the  extermination  of  the 

Canaanites  required  justification  as  deeds  of  a  God  whose  nature 

was  distinguished  above  all  by  forgiving  and  saving  love.  The 
justification  was  found  in  the  hopeless  and  final  character  of  their 

wickedness.  The  sin  of  the  Canaanites  was  especially  heinous 

and  deeply  ingrained  (12:3-6,  10,  11);  yet  the  language  that 
describes  it  contains  no  doctrine  of  original  sin,  nor  any  suggestion 

that  either  the  devil  or  the  material  body  was  responsible  for  it- 

Even  to  them  God  gave  room  for  repentance:  OVK  ayvowv  OTL 

Trovrjpa  T]  yevea-is  avrwv  KOI  e'ft^uro?  77  ica/cla  avrwv,  /cat,  on  ou  /jirj 
a\\ayrj  o  Xoyicrfjios  avra)v  et?  rov  aiuiva,  cnrep/Jia  yap  TJV  /cari^pa^evov 

a-jr  apxfjs  (12:10?>,  lla).  The  inference  is  that  God's  forbear 

ance  toward  these  who  were  "due  to  death"  (12:20),  was  only 
the  greater  proof  of  his  strength  (vss.  12-18),  and  that  we,  in 
imitation  of  God,  ought  to  be  lovers  of  men  (vs.  19). 

The  fundamental  sin,  in  our  author's  view,  is  not  sensual  pas 
sion,  but  idolatry.  Idolatry  issues  indeed  in  all  sorts  of  immorali 

ties,  but  its  root  is  ignorance  of  God;  and  this  again  seems  to  be 

traced  to  some  inherent  perversity  or  dullness  of  the  mind,  rather 

than  to  the  bodily  nature.  "Foolish  were  [r/crav  must  be  sup 
plied  on  account  of  the  following  Trapfjv^  all  men  by  nature  c^ucm], 

and  ignorance  of  God  was  with  them"  (13:1).  It  is  of  course 
possible  with  Grimm  to  interpret  (frvcrei  by  9:15.  as  referring  to 
the  body;  but  we  should  surely  have  a  right  to  expect  some  hint 
of  this  in  the  elaborate  discussion  that  follows,  and  no  such  hint 

is  given.  The  visible  world  is  good,  not  evil  (13:1),  and  it  is 

because  it  is  so  good,  because  of  the  beauty  and  grandeur  of 
created  things,  that  men  have  stopped  with  these  and  failed  to  see 

that  they  revealed  the  greater  beauty  of  their  invisible  author 

(13:1  ff.).  For  this  men  are  partly  excusable  (vss.  6,  7),  but 
partly  at  fault  (vss.  8,  9).  The  beauty  of  the  world  which  should 

reveal  God,  is  in  fact  a  cause  of  idolatry.  Another  explanation  of 

idolatry  (14:12-21)  traces  it  to  images  of  a  lost  child,  or  of  an 
absent  ruler.  These  images  are  idealized,  and  finally  worshiped. 

Then  from  this  radical  fault  spring  all  sorts  of  immorality,  at  first 
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as  a  part  of  worship,  and  then  as  an  all-dominating  wickedness 

(14:22-31):  ̂   yap  rwv  av^vv^wv  el8<i)\a)v  Oprja-Keia  TTCLVTOS  ap%r) 
Karcov  teal  alria  real  Trepa?  eariv  (1-4:27).  This  is  surely  not  the 
language  of  one  to  whom  v\rj  or  ffw^a  is  the  beginning  or  principle 

and  the  cause  of  evil.  That  it  is  ignorance  of  God/5  unbelief  in 

him,40  with  the  resulting  idolatry,  that  is  the  root  of  sin  and  evil 
is  no  less  evident  in  chapters  1,  2,  where  the  author  describes  the 

contemporary  form  of  the  ancient  sins  of  Egyptians  and  Canaanites. 
The  denial  of  God  and  of  the  unseen  is  the  fundamental  creed  of 

the  ungodly  (2:1-5,  22),  and  sensuality  and  cruelty  are  its  results 

(2:0-20). 

Here,  however,  we  meet  the  famous  sentence,  "By  envy  of  the 
devil  death  entered  into  the  world,  and  they  experience  it  who 

belong  to  his  part"  (2:24).  The  language  of  this  verse  belongs 
to  another  type  of  dualism,  not  the  Hellenistic,  but  that  which  we 

find  especially  in  the  apocalyptical  books  of  Palestinian  Judaism. 

The  foreign  relations  of  this  sort  of  dualism,  if  we  are  to  look  for 

them  at  all,  belong  rather  in  the  Persian  than  in  the  Greek  world. 

But  does  our  author  adopt  the  views  of  this  school  or  tendency 

when  he  falls  in  this  single  verse  into  its  language?  No  one  has 

ever  urged  that  Satan  or  demons  had  an  important  place  in  our 

author's  theology.  He  has,  in  strict  consistency,  no  room  in  his 
world  for  any  divine  being  except  God,  or  for  any  spirit  except 

God's  one  omnipresent  and  omnipotent  Spirit  of  Wisdom.  He 
nowhere  connects  idolatry  witli  demons,  a  connection  easy  and 

often  made ;  just  as  he  nowhere  connects  immorality  with  the  body. 

Idolatry,  that  primary  sin,  is  due  to  ignorance  of  God,  and  immo 

rality  is  the  result  of  idolatry.  Of  course  if  the  author  had  denied 

the  existence  of  a  devil  he  would  hardly  have  written  this  verse, 

or  would  have  allegorized  the  story  of  the  fall  as  Philo  does.  He 

touches  for  this  once  upon  ideas  capable  of  development  into  a 

pronounced  dualism,  and  actually  so  developed  by  some  Jews,  but 

he  does  not  adopt  the  dualism.  The  verse  is  of  course  a  summary 

allusion  to  Genesis,  chap.  3 ;  but  though  it  is  the  first  definite 

identification  of  the  serpent  with  the  devil  which  we  meet  in  Jewish 
literature,  it  is  safe  to  affirm  that  our  author  was  riot  the  first  to 

«  See  12  : 27  ;  13 : 1-9 ;  14 : 22  ;  15 : 11,  12 ;  16 : 16.     «6  'Amo-relv,  1:2;  10 : 7  ;  12 : 17  ;  18 : 13. 
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make  the  identification,  for  he  has  no  special  interest  in  it  and 

makes  no  further  use  of  it,  It  is  quite  evident  that  2:23,  24  is 

exactly  parallel  in  thought  to  1:12-16.  The  fact  that  the  devil 
tempted  man  belonged  to  the  story  as  he  had  been  taught  to 

understand  it,  bnt  does  not  explain  or  excuse  man's  sin;  and  it  is 
man's  sin  alone  which  explains  his  death.  Sin  is  the  choice  of 
death,  and  actually  appears  to  be  the  cause  that  called  it  into 

being.  The  close  likeness  between  the  last  lines  of  1:16  and  of 

2:24  deserves  attention.  Supplying  the  line  of  1:15  which  is 

wanting  in  the  Greek,  we  obtain  Oavaros  as  the  reference  of  avrov 

and  erceivov  in  1:16.  Death  is  personified,  as  Hades  is  in  1:14, 

where  it  is  said  that  he  has  no  palace  (or  crown,  cf.  5:16)  on 

earth.  The  ungodly  make  Death  their  friend,  on  afyoi  ticnv  TT}? 

efceivov  /ie/n'So?  elvai.  When  now  we  compare  this  with  2:24, 

Treipd^ovcriv  Se  avrov  \6avarov^\  ol  TT}?  e/celvov  [Sta/3d\ov^  /u-ept'So? 
oVre?,  our  impression  is  that  the  devil  is  scarcely  more  than  the 

personification  of  death.  Certainly  death  is  his  proper  realm  and 

portion.  Our  author  maintains  his  doctrine  that  the  universe  is 

altogether  good  and  wholly  filled  with  the  divine  Spirit  by  deny 

ing  that  God  made  death  (1:13;  2:23),  and  by  denying  its  reality 

in  the  case  of  the  righteous  (3:1  f.).  We  may  infer  that  a  devil 

whose  realm  is  dependent  on  sin,  and  manifests  itself  only  in  the 

self -destruction  which  sin  brings  upon  itself,  would  be  incapable 
of  lifting  himself  up  into  serious  rivalry  with  God,  or  becoming 

a  menace  to  the  author's  monism.  His  being  and  reign  border 

close  on  the  non-existent.  Our  writer's  mode  of  thinking  made 
it  quite  possible  for  him  to  accept  the  reality  of  the  devil  of  cur 

rent  thought  and  yet  give  him  practically  the  value  of  a  mere 

symbol  of  temptation  and  death.  The  distinction  between  the 

figurative  and  the  literal  in  Jewish  writing  can  seldom  be  made  by 

a  sharp  line,  and  needs  to  be  drawn  with  almost  as  much  tact  in 
the  case  of  the  writer  of  Wisdom  as  in  that  of  Paul  and  the 

writer  of  the  Fourth  Gospel.  It  is  of  course  possible  to  infer  from 
this  verse,  2:24,  that  the  writer  divided  the  universe  between  God 

and  Satan;  attributed  sin  and  death,  which  God  did  not  make,  to 

Satan ;  and  separated  mankind  into  two  classes,  those  who  belong 
to  God  and  those  who  belong  to  the  devil.  But  as  a  matter  of 
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fact  this  is  not  his  way  of  thinking.  He  expresses  himself  so 

explicitly  as  to  God's  sole  activity  and  universal  presence  and  rule 
through  the  Spirit  of  Wisdom,  and  as  to  man's  sole  responsibility 
for  sin  and  death,  that  we  confidently  refuse  to  draw  such  infer 
ences  from  a  single  verse,  and  because  of  it  to  class  the  book  with 

EnocJi,  chaps.  1-36,  and  the  Assumption  of  Moses.  In  just  the 
same  way  we  have  seen  how  possible  it  is  to  infer  from  9:15  that 
the  writer  adopted  the  Jewish  Hellenistic  type  of  dualism,  divid 
ing  the  universe  between  matter  and  spirit,  making  matter  the 
source  of  evil,  ascribing  sin  and  death  to  the  corruptible  and 
defiling  body,  and  regarding  the  soul  as  an  immortal  being  tem 
porarily  imprisoned  in  the  body.  But  the  author  in  fact  does  not 
adopt  and  carry  through  this  dualism  any  more  than  the  other; 
and  9:15  is  as  isolated  as  2:24.  He  expresses  himself  explicitly 
in  regard  to  the  nature  of  sin  and  death  and  the  way  of  escape 
from  sin  and  from  mortality;  and  he  does  not  locate  sin  in  the 
body,  nor  attribute  death  to  the  body,  nor  prescribe  a  dying  to 
the  body  as  the  way  of  salvation.  There  is  in  reality  a  close 
analogy  between  the  two  cases.  There  is  quite  as  much  ground 
for  the  former  inference,  which  no  one  makes,  as  for  the  latter, 

which  almost  everyone  accepts.  I  am  bound  to  believe  that  the 
reason  why  the  Hellenistic  dualism  is  accepted  as  the  doctrine  of 
the  book  and  the  Palestinian  (apocalyptical)  dualism  is  rejected, 
lies  not  in  anything  in  the  book  itself,  but  in  the  fact  that  it  is  a 
Greek  book,  and  that  in  its  conception  of  Wisdom  it  occupies  a 
midway  position  between  Proverbs,  chap.  8,  and  the  Logos  of 

Philo.  If  '2:24  is  a  harmless  use  of  current  language  which  really 
says  no  more  than  1:10,  why  should  it  be  insisted  that  9:15  must 

mean  so  much  more  than  9:5  and  7:1-6?  In  fact  both  passages 

illustrate  this  writer's  habit  of  adopting  modes  of  expression  that 
belong  to  views  of  the  world  and  types  of  religion  different  from 
his  own.  In  this  he  is  not  indeed  so  different  from  other  men; 

but  one  who  is  not  a  systematic  thinker,  and  who  finds  it  every 
where  easy  to  slip  into  spiritualizing  interpretations  will  go  farther 
in  this  direction  than  others. 

But  if  neither  in  his  general  view  of  the  world  nor  in  his  con 
ception  of  sin  and  evil  does  our  author  prove  to  be  a  Platonist, 
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does  it  not  remain  true  that,  his  doctrine  of  the  immortality  of  the 
soul  is  Platonic  and  harmonizes  with,  if  it  does  not  actually  require, 

his  acceptance  of  the  Platonic  doctrine  of  the  soul's  pre-existence? 
If  in  our  book  the  immortality  of  the  soul  takes  the  place  of  the 
Jewish  doctrine  of  the  resurrection,  and  is  maintained  in  contrast 
to  the  corruptible  nature  of  the  body  it  would  seem  natural  to 
infer  that  the  writer  accepted  the  Greek  distinction  of  body  and 

soul,  and  that  the  pre-existence  and  the  immortality  of  the  soul, 
were  with  him  as  with  Plato  and  Philo,  inseparable  parts  of  one 
view  of  the  nature  of  man.  We  have,  therefore,  to  ask  whether 

his  conception  of  immortality  is  of  the  sort  that  implies  pre-exist 
ence,  or  agrees  well  with  it,  or  at  the  very  least  permits  it. 

We  notice  at  the  outset  that  the  writer's  conception  of  immor 
tality  rests,  as  that  of  the  rabbis  did,  primarily  on  Genesis,  chaps. 

1-3.  The  story  of  creation  and  the  fall  is  taken  to  mean  that 
God  made  man  for  dominion  and  eternal  life,  and  that  sin  is  man's 
free  choice  of  death  ( Wisdom,  1 : 12-16 ;  2 : 23,  24) .  Not  because 
in  man  a  soul  immortal  by  nature  is  united  with  a  mortal  body  is 
the  death  of  the  body  powerless  to  destroy  the  life  of  the  soul; 
but  because  God,  entering  upon  creation  from  the  impulse  of  love 

(11:24-26),  made  man  in  his  own  image,  is  immortality  man's 
destined  end.  Only  his  sin  shuts  him  off  from  the  goal.  The 

waiter's  interpretation  of  the  story  of  the  fall  shows  his  character 
istic  blending  of  the  literal  and  the  figurative.  That  he  accepts 
the  story  as  historical  fact  is  a  matter  of  course  (2:24),  but  in 
effect  the  story  means  to  him  that  each  man  who  sins  brings  death 
upon  himself,  and  that  those  who  do  not  sin  do  not  really  die 

(1:12-16).  Adam  is  not  made  responsible  for  the  power  of  sin, 
nor  for  the  reign  of  death.  On  the  contrary,  following  a  line  of 
which  Sirach,  49:16  is  our  first  witness,  Adam  is  thought  of  as  an 
example  of  righteousness  (10:1,  2).  According  to  the  principle 
of  1:15;  3:1,  2,  Adam  did  not  die.  His  repentance  must  have 
saved  him  from  death.  Cain  was  the  first  one  in  reality  to  die; 

and  we  find  almost  the  thought  of  Philo47  that  Cain  really  killed 
himself,  not  his  brother,  because  he  killed  the  virtue  in  which 
true  life  consists  (10:3).  There  is  of  course  the  literal  sense  in 

*"  Quod  det.  potiori  insid.  soleat,  14. 
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which  all  men  descended  from  Adam  are  mortal  as  he  was  (7:1), 
and  all,  good  and  bad,  have  the  same  lot  in  birth  and  death  (7:6). 
But  there  is  a  reality  in  comparison  with  which  this  outward  lot  is 
only  a  seeming.  The  reality  is  that  only  sinners  die. 

Next,  then,  to  the  dependence  of  the  author's  doctrine  of  im 
mortality  on  Genesis,  chaps.  1-3,  is  to  be  put  the  resulting  fact 
that  his  doctrine  is  not  the  immortality  of  the  soul,  but  the  immor 

tality  of  righteousness  and  of  righteous  men.  His  text  is:  8i/caio- 
avvi]  yap  aOdvaros  eariv,  injustifia  autem  mortis  est  acqnisiiio 
(1:15).  With  this  our  question  might  seem  to  be  already  answered. 
The  immortality  of  righteousness  is  not  the  sort  of  immortality 
that  involves  a  doctrine  of  the  pre-existence  of  the  soul.  It  is 
not  the  sort  of  immortality  which  the  soul  brings  with  it  into  the 
mortal  body.  It  is  the  sort  that  man  can  gain  by  moral  effort. 
This,  however,  does  not  excuse  us  from  further  study,  for  Plato  and 
Philo  also  think  that  it  is  by  philosophy  that  men  are  immor 
talized.  It  is  possible  on  the  basis  of  Platonism,  to  think  of  the 
soul  as  indestructible,  and  yet  use  the  word  immortality  of  a 
blessed  life  of  the  soul  in  communion  with  God. 

Our  next  observation  is  that  the  doctrine  of  immortality  is 
maintained  in  the  Book  of  Wisdom  in  opposition  to  a  definite 

denial  of  it  by  the  "ungodly"  (acre/Set?).  They  used  in  part  the 
familiar  arguments  from  appearances.  Birth  happens  in  an  off 
hand  way ;  life  is  short ;  death  is  certain,  and  no  one  ever  escaped 
it  (2:1,  2  a).  But  they  added  a  theoretical  argument  based  on 
the  nature  of  the  soul  (2:26,  3):  The  breath  of  life  in  man  is 

as  insubstantial  as  smoke.  His  reason  (A.o/yo<?)  is  a  spark  produced 
by  the  beating  of  the  heart.  When  the  spark  goes  out  the  body 
becomes  ashes,  and  the  spirit  is  dispersed  like  thin  air  (TO  Trvevpa 
Sia^vOrjcrerai  w?  ̂ avvos  atjp^ .  Apart  from  these  expressions  the 
argument  that  death  ends  all  is  Hebraic  in  character,  and  is  closely 

paralleled  in  Job  and  Sirdch,4*  and  especially  in  Ecclesiastes.4" 
The  verses  before  us  (2:  26,  3)  have  in  part  Old  Testament  con 
nections.  Ecclesiastes  12:  7  is  reflected  in  vs.  3,  but  it  is  as  clearly 
materialized  here  as  it  is  spiritualized  in  IV  Ezra,  7:78.  The 

«*E.  g.,  Job  7:  7,  9;  U:  10-12;  27:3;  3-1:14,15;  Sirach,  17  :  28  (23);  38:21;  44:9. 
*»  See  Grimm,  p.  30,  n.  3. 
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chapter  depicts  a  degenerate  type  of  Epicureanism,  and  vss.  2,  3 
contain  a  defense  of  it  in  the  form  of  a  popular  materialistic  theory 
of  the  soul,  the  roots  of  which  are  in  Heraclitus  and  Zeno.  Now 

it  is  a  striking  disclosure  of  our  author's  point  of  view  with  refer 
ence  to  immortality  that,  although  he  states  the  theory  of  his 
opponents  that  the  soul  is  a  product  of  bodily  functions  and  hence 
ends  with  the  body,  he  yet  offers  no  theory  of  his  own  in  reply. 
We  should  expect  him  at  least  to  affirm,  if  not  to  argue,  that  the 
soul  is  not  produced  by  bodily  processes,  but  is  independent  of 
the  body  and  not  involved  in  its  dissolution.  But  neither  here 
nor  anywhere  in  the  book  do  we  find  an  argument  or  even  an 
assertion  of  this  kind.  In  the  Phaedo  (70,  77,  78)  the  same 
theory  is  stated,  that  the  soul  is  of  the  nature  of  air  or  smoke, 
and  will  be  blown  away  and  dissipated  when  removed  from  the 
body;  and  over  against  it  the  independent  and  indestructible 
nature  of  the  soul  is  proved.  But  the  author  of  Wisdom  meets 
the  assertion  that  death  is  due  to  the  material  nature  of  the  soul 

only  by  the  assertion  that  death  is  due  to  nothing  but  sin.  He 
makes  110  effort  to  disconnect  the  soul  from  the  body,  or  to  find 
in  the  nature  of  the  soul  a  ground  for  belief  in  its  immortality. 
He  draws  out  the  crooked  thoughts  and  wicked  devices  of  his 

adversaries  at  length  (2:6-20;  cf.  5:1-14).  He  finds  the  root 
of  their  fault  in  ignorance  of  God  and  the  denial  of  his  righteous 
rule  and  sure  rewards  (2:  22).  He  does  feel  the  need  of  affirming 
and  proving  the  reality  and  universal  presence  of  the  Spirit  of 
Wisdom  in  the  world.  The  immortality  in  which  he  believes 

belongs  primarily  to  this  Spirit  (12: 1),  and  is  imparted  by  it  to 

men  (6: 17-21;  8: 17 ;  15:  3) ;  but  it  does  not  belong  to  the  nature 
of  the  soul. 

One  is  tempted  to  think  that  the  author  did  not  disprove  the 
theory  of  2:2,  3  because  he  accepted  it  as  true  for  those  who 
uttered  it,  These  are  the  perverse  thoughts  that  separate  men 
from  God  (1:3),  the  words  by  which  the  ungodly  call  death  to 
them  (1:16).  Their  final  lot,  as  they  themselves  confess,  is  in 
accordance  not  only  with  their  desert  but  with  their  expectation 
(5:  1-20).  They  expected  to  be  as  though  they  had  never  been 
(2:2),  and  this  is  in  fact  their  end  (5:9ff.).  Indeed  in  the 
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proper  sense  of  the  word  they  have  never  lived  at  all  (5: 13),  for 

only  righteousness  is  life.  "The  ungodly  shall  be  requited  even 

as  they  reasoned"  (3:  10).  It  shall  be  to  them  according  to  their 
faith.  Their  death  illustrates  that  fitness  of  the  penalty  to  the 

sin  which  characterizes  the  rule  of  the  divine  wisdom.48  The 
argument  of  the  wicked  that  death  ends  all  is  their  choice  of  death 

as  their  portion,  and  does  not  contradict  the  writer's  faith  that 
immortality  can  be  gained  by  righteousness.  The  only  difference 

between  them  is  that,  while  they  think  that  it  is  their  nature,  he 

declares  that  it  is  their  sinful  choice  that  makes  hopeless  death 

their  final  lot.  He  offers,  not  a  theory  that  the  soul  is  immortal, 

but  a  way  of  escape  from  death,  open  to  any  who  will  enter  it. 
Is  it  not,  then,  the  soul  in  distinction  from  the  body  that  he 

believes  can  attain  immortality?  This  is  neither  to  be  affirmed 

nor  denied  hastily.  It  is  really  a  difficult  question  to  answer  with 

confidence.  It  is  of  course  commonly  affirmed.  Schwally,  for 

example,  says  that  the  book  knows  no  resurrection,  but  only  an 

immortality  of  the  soul;49  and  cites  6:19;  1:15;  3:4;  15:3;  8:13, 
17,  in  proof  of  the  statement  that  the  phrase  T«?  8e  i/ru^a?  adavd- 
TOU?,  which  Josephus  uses  in  describing  Essene  doctrine,  applies 

to  the  Bool~  of  Wisdom.  The  passages  cited  contain  the  words 
aOavacria,  aOdvcnos,  afydapaia,  but  not  one  of  them  contains  the 

word  "frv%ri,  nor  is  this  connection  found  anywhere  else.  These 
three  words  are  favorite  and  characteristic  words  of  our  author. 

They  are  used  of  the  destination  for  which  God  made  man  (2:23) ; 

of  the  hope  of  the  righteous  (3:4) ;  of  that  which  Wisdom  imparts 

to  those  who  love  and  follow  her  (6:18,  19;  8:13,  17),  that  which 

belongs,  together  with  righteousness,  to  the  knowledge  of  God 

(15:3)  ;  of  the  memory  of  virtue  (4:1;  cf.  8:13)  ;  and  affrOapros 
is  applied  to  the  Spirit  of  God  and  to  the  Law  (12:1;  18:4). 

It  is  scarcely  an  accident  that  these  words  are  never  used  of  the 

soul.  The  omission  would  be  strange  in  the  case  of  one  whose 

eschatology  rested  on  the  contrast  between  a  mortal  body  and  an 

immortal  soul.  The  contrasted  word  dvr)r6s  is  used  of  man  (7:1; 

*s  Compare  M.  Sanhedrin,  X.  1:  He  who  says  that  the  resurrection  of  the  dead  is  not  to 
be  derived  from  the  Law  has  no  part  in  the  world  to  come.  That  is,  He  who  denies  the  resur 
rection  will  not  rise. 

^  Das  Leben  nach  dem  Tode,  p.  180. 
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9:14;  15:17);  fydapTos  of  an  idol  (14:8),  and,  in  the  one  verse 

whose  rights  we  are  testing  (9:15),  of  the  body.  The  question 

whether  in  this  verse  $0aprov  aw^a  implies  the  cKfrOapros  tyv%ri 

which  we  look  for  elsewhere  in  vain  is  precisely  the  question 
before  us. 

The  word  tyv%rj  does  occur  in  connection  with  the  thought  of 
the  life  after  death  in  2:22;  3:1,  13;  4:14;  but  the  expressions 

used  are  not  conclusive  proof  that  immortality  belongs  to  the  soul 

apart  from  the  body.  The  order  of  words  in  the  phrases  yepas 

a/jifb/Jiwv,  &LKaia)v  Be  "frv%ai,  K.  r.  A,.,  apearrj  yap  rjv  Ku/3/o)  77 

r)  auroO,  shows  that  the  emphasis  is  not  on  "^v^r/,  as  if  in  con 
trast  to  <7<w//,a,  but  on  the  characterizing  words.  It  is  the  blame 

less  soul,  the  souls  of  riyJiteons  men,  the  God-pleasing  soul,  that 

gains  the  reward.  It  is  the  wages  of  Jioliness  for  which  men 

should  hope  (2:22).  The  subject  of  the  verbs  in  3:2  ft'.,  though 
in  form  i/rir^cu,  is  certainly  in  the  writer's  thought  Sttfcuot/'0  In 
4:  14  it  is  clear  that  it  is  the  man,  not  the  soul,  that  is  translated 

(cf.  4:10).  Nor  does  any  stress  belong  to  ̂ V^MV  in  the  phrase 
ev  eTnatcoTrr)  ̂ vx&v  (3:13;  cf.  2:20;  3:7;  4:15).  In  all  these 

passages  the  Old  Testament  meaning  of  nephesh,  'person,'  is 
almost,  if  not  quite,  an  adequate  rendering  of  ̂ f%^.  When  it  is 

asked,  then,  whether  9:15  does  not  imply  the  idea  of  an  a$6apros 

tyvX7!  we  nave  a  right  to  hesitate.  That  this  was  the  implication 
in  the  minds  of  those  who  first  shaped  the  language  of  the  verse, 

Plato  and  his  successors,  we  have  already  fully  acknowledged. 

That  a  Jew  could  adopt  the  language  without  this  implication, 
Paul  makes  it  easier  for  us  to  realize.  Paul  remained  a  Hebrew 

in  his  vigorous  rejection  of  the  Greek  (Platonic)  idea  of  the  im 

mortality  of  the  incorporeal  soul;  yet  he  either  quotes  this  very 
verse  from  Wisdom  or  says  the  same  thing  in  similar  language  in 

a  passage  in  which  he  is  affirming  resurrection  in  contrast  to 

immortality  (II  Cor.  5:1-4).  Unquestionably  the  opposite  of 

(frOaprov  awfj-a  in  Paul's  view  is  a^Oaprov  crw/ia.  He  hoped  for  a 
body  not  corruptible  and  earthly,  not  burdening  the  soul,  but 

fitted  for  its  highest  and  best  life.  The  right  to  compare  the  writer 

of  Wisdom  with  Paul  is  wholly  independent  of  the  current  opinion 

50  Compare  4  :  7  ff.  ;  5  :  15  f  . 
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that  Paul  knew  and  used  the  book.  In  antecedents  and  training, 
and  in  their  modes  of  thought,  the  two  men  are  somewhat  related 
to  each  other;  and  at  more  points  than  one  each  of  them  helps  us 
to  understand  the  other.  According  to  Paul  the  ̂ v%^  is  not  the 
immortal  part  of  man.  Body  and  soul  must  both  be  spiritualized 

if  man  is  to  attain  immortality.  In  Wisdom  6:17-21  the  succes 
sive  steps  of  the  process  of  moral  and  religious  discipline  are 
traced  by  which  man  reaches  the  goal  of  immortality.  Taking  the 
passage  in  connection  with  others  which  speak  of  the  indwelling 

of  the  Spirit  of  Wisdom  in  man  (1:1-5;  7:27)  we  reach  a  con 
ception  not  far  from  that  of  Paul,  that  it  is  the  gift  and  indwelling 
of  the  divine  Spirit  that  becomes  in  mortal  man  the  power  both 
of  righteousness  and  of  immortality  (cf.  8:7,  17;  15:3). 

Lest  it  should  be  objected  that  Paul's  doctrine  is  solely  the 
result  of  the  resurrection  of  Christ  and  of  the  identification  of  the 

Spirit  with  him,  it  must  be  pointed  out  more  fully  how  deeply  our 

author's  doctrine  of  immortality  is  rooted  in  the  Old  Testament. 
His  doctrine  is  that  righteousness  leads  to  life  and  sin  to  death ; 
and  stated  in  this  way  it  is  at  once  evident  that  it  is  essentially  a 
Hebrew  doctrine.  We  have  already  noticed  one  of  the  Old  Testa 

ment  sources  of  our  author's  doctrine  of  immortality,  namely  Gene 
sis,  chaps.  1-3.M  More  than  one  inference  could  be  drawn  from  the 
account  of  the  fall.  It  might  be  said  that  Adam's  sin  brought 
death  upon  all  his  descendants,  or  that  since  all  men  have  died, 

all  must  have  sinned."  Our  author  adopts  neither  of  these  views, 
but  denies  that  all  men  do  in  reality  die.  The  righteous  only 
seem  to  die,  but  are  really  translated  into  the  presence  of  God 

(8:  Iff.)- 
That  the  word  translation  best  expresses  the  process  by  which 

the  righteous  escape  death  is  indicated  by  the  writer's  use  of  a  sec 
ond  Old  Testament  source  of  his  doctrine,  the  story  of  Enoch. 
This  also  was  capable  of  being  variously  applied.  By  the  majority 
the  fact  was  simply  accepted  that  Enoch,  Elijah,  perhaps  Moses  and 

a  few  others,53  never  experienced  death,  but  were  transported  to 

51  Especially  Gen.  1 :  26,  27  (cf.  Ps.  8 : 6-10) ;  1 :  31 ;  2 :  7,  17 ;  3 : 19. 

52  IV  Ezra,  7 : 48 ;  Eom.  5 : 12. 

53  See  IV  Ezra,  6 :  26 ;  Syr.  Apoc.  Baruch,  13 : 5 ;  24 :  2 ;  25  : 1. 
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Paradise,  where  they  are  still  living  in  the  body.  In  this  there 

was  no  element  of  hope  for  the  average  man,  though  such  excep 

tional  cases  enforced  the  thought  of  Genesis,  chaps.  1—3.  that  man 

was  made  for  immortality.  But  to  our  author  Enoch's  translation 
is  a  type  of  the  death  of  the  righteous,  and  especially  the  vin 

dication  of  God's  love  and  power  in  the  case  of  their  early  death 
(4:7-19).  According  to  this  passage  death  is  not  preferred 
because  it  frees  the  soul  from  the  burden  of  the  body;  it  is  not 
desired  as  the  condition  for  the  attainment  of  wisdom;  but  one 

who  in  youth  has  already  attained  that  perfection  in  knowledge 

and  character  which  is  usually  gained  only  by  the  discipline  of  a 

long  life,  having  in  the  real  sense  reached  old  age  while  still  young 

(4:  8,  9,  13),  may  be  taken  out  of  this  world  that  his  virtue  may 
not  be  harmed  by  the  influence  of  evil  men.  His  death  is  an  ideal 

condemnation  of  those  who  live  long  and  yet  do  not  possess  virtue 

(4:16). 
A  third  Old  Testament  source  of  our  author's  doctrine  is  the 

often  repeated  faith  of  Law  and  Prophecy  and  Wisdom  that  life 

is  for  the  righteous  and  death  for  the  wicked.54  Although  the 
Psalms  probably  and  the  Proverbs  certainly,  contained  no  doctrine 

of  a  life  after  death,  yet  one  who  holds  that  doctrine  can  find 

abundant  and  satisfying  expression  of  it  in  such  passages  as  Psalms 

16:11,  12;  34:21-23;  73:23-26,  and  in  the  conception  of  life 

and  death  in  Proverbs.55  Here  as,  in  the  preceding  instances,  the 
question  is  one  of  interpretation.  The  original  writers  evidently 

meant  by  life,  long  and  happy  and  honorable  life,  rich  in  the 

experience  of  the  favor  of  God;  and  by  death,  premature  and  un 

happy  death,  and  the  absence  of  what  gives  life  its  higher  worth. 
Dillmann  well  says, 

Such  sentences  are  not  exhausted  by  saying  that  wisdom  and  piety 
keep  men  from  untimely  death,  and  that  sin  and  folly  cast  men  down  in 
misfortune  and  early  death.  Although  this  is  certainly  meant,  yet  there 
lies  in  such  words  the  further  thought  that  there  is  a  death  apart  from 
bodily  death,  and  a  life  in  spite  of  bodily  death.  The  absolute  contrast 
which  exists  for  the  common  consciousness  between  temporal  life  and 

5* Lev.  18:5;  Deut.  30: 15-20;  Jor.  21:8;  Ezek.  20: 11,  13;  Sirach,  15: 17,  etc. 

ME.  K.  1:31,  32;  2:18,  19;  3:22;  4:4-22;  5:5;  7  :2,  26,  27;  9: 18;  10:2;  11 :4,  5,  7;  12:  28;  13:14; 
14:27,  32;  15:24,  etc. 
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temporal  death  is  removed.  There  is  a  higher,  truly  immortal  life  within 

the  temporal  life,  for  which  even  the  terrors  of  death  have  lost  their 

power.  From  this  the  step  is  not  a  long  one  to  the  knowledge  of  a  life 

after  death,  although  in  Proverbs  this  is  not  expressly  affirmed.56 

I  quote  the  passage  because  it  expresses  quite  exactly  the 

position  of  the  writer  of  Wisdom.  He  no  doubt  takes  this  last 

step,  but  he  takes  it  from  the  ground  gained  in  the  Book  of  Prov 

erbs,  and  not  from  any  other  line  of  approach;  and  for  him  the 

step  seems — -and  is  —  a  short  one.  Proverbs  8:35,  36  comes  little 

short  of  being  an  adequate  summary  of  our  writer's  doctrine  of 
immortality,  and  was  almost  certainly  in  his  mind  when  he  wrote 

1:  116,  12,  16.  It  reads:  at  yap  e^oBol  pov  e^oSoi  £&>?}<?,  ical  GTOL- 

/L4a£erat  6e\r]cn^  irapa  Kvpiov.  ol  8e  et?  e/ue  d/jLaprdvovres  acreflovaiv 

TO.?  eavrwv  i^tr^a?,  teal  01  /Aicrovvres  /Lte  ayaTTMtnv  Odvarov.  The 

Greek  language  and  atmosphere  of  the  writer  of  Wisdom  110  doubt 

helped  him  to  take  such  words  of  his  Hebrew  Scriptures  in  a  more 

absolute  sense  than  they  were  meant;  but  on  the  other  hand  his 

Hebrew  instincts  prevented  him  from  taking  the  Greek  phrases 

and  conceptions  which  he  adopted  as  literally  as  they  wrere  taken 
by  Greeks.  His  doctrine  of  immortality  is,  in  the  end,  far  nearer 

to  Proverbs  8:35,  36  than  to  Plato's  Phacdo;  and  among  those 
more  nearly  contemporary  his  relationship,  in  my  judgment,  is 
much  closer  to  Paul  than  to  Philo.  His  doctrine  is  not  the  im 

mortality  of  the  soul  because  of  its  nature,  but  the  immortality  of 

the  righteous  because  of  the  justice  and  grace  of  God,  and  through 

the  power  of  his  indwelling  Spirit. 

Does  this  mean  that  in  any  sense  comparable  to  the  Pauline 

the  Book  of  Wisdom  teaches  a  doctrine  of  resurrection,  rather 

than  immortality?  It  is  safe  to  say  that  one  who  admitted  9:15 

into  his  book  did  not  believe  in  the  resurrection  of  the  physical 

body ;  but  other  Jews  besides  Paul  held  to  a  resurrection  in  which 

the  body  was  not  earthly  and  corruptible,  but  starlike  or  angelic  in 

nature.07  Our  author's  language  is  anything  but  explicit.  Sieg 
fried  confesses  that  immortality  in  this  book  vacillates  between 

continued  personal  existence  [3:1  ff.]  and  survival  in  the  memory 

of  posterity  (8:13  [4:1]),  or  even  the  conception  of  an  ideal 

!>6  Alttestamentliche  Theologie,  p.  399.  57  See  Volz,  Jiidische  Eschatologie,  pp.  358  ff. 
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communion  of  life  with  Wisdom  (8:17  [15:3])  which  the  righteous 

enjoy  in  this  earthly  existence.58  It  should  be  added  that  his  occa 
sional  use  of  Messianic  language  leaves  us  in  final  uncertainty 
whether  he  regarded  the  Messianic  hope  as  a  figure  which  found 
fulfilment  in  individual  immortality,  or  as  destined  to  be  literally 
fulfilled  on  some  definite  future  day  of  judgment.  The  destiny  of 
the  righteous  to  rulership,  which  is  the  essence  of  the  Messianic 

hope,  is  a  favorite  conception  of  the  writer's.  He  repeats  it  from 
Genesis  1:  20,  28  (9:2,  3),  and  uses  it  to  express  the  final  goal  of 
the  righteous  (3:7,  8;  5:15,  10;  0:20,  21 ;  cf.  4: 10;  5:1).  In 
chap.  0  this  rulership  appears  to  be  spiritualized.  Kings  who  have 
misused  their  divinely  given  authority  are  instructed  that  true 
rulership  can  be  gained  only  by  the  love  and  discipline  of  Wis 
dom,  and  consists  in  an  incorruptioii  which  brings  men  near  to 
God.  Whether  this  is  a  future  or,  as  perhaps  in  8:17;  15:3,  a 
present  eternal  life  is  not  certain. 

The  principal  Messianic  passage  in  the  book  is  3:7,  8.  The 

whole  passage  3:1-9,  might  mean  that  the  souls  of  the  righteous, 
when  they  return  to  God  at  death,  are  kept  in  that  only  half  personal 
state  in  which  the  rabbis,  as  we  shall  see,  conceived  of  souls  as 
waiting  in  the  divine  treasury  for  the  coming  resurrection.  Rest 

and  peace  and  nearness  to  God  describe  their  condition  (3:1-3). 
Then  the  time  of  their  visitation  would  be  the  resurrection,  which 

would  restore  them  to  full  life  and  activity  in  their  destined  call 

ing  as  rulers  of  the  world  (3:7-9).M  This  may  be  the  purpose  for 
which  the  Lord  safely  kept  them  (4:17).  If  this  is  the  writer's 
forecast,  then  5:1-14  must  describe  the  actual  judgment  of  the 
wicked  by  the  righteous.  On  the  other  hand  it  is  at  least  equally 

probable  that  3:7,  8  does  not  follow  after  3:1-0  but  is  parallel 
with  it,  and  merely  asserts  that  their  heavenly  blessedness  is  the 
real  fulfilment  of  the  prophetic  hopes  for  the  righteous  people. 

In  that  case  5:1-14  is  only  a  dramatic  counterpart  to  2:1-28. 
The  figurative  meaning  seems  more  natural  in  5:15,  10,  for  verse 
16  does  not  appear  to  follow  after  vs.  15  in  time,  but  rather  to 

5s  Kautzsch's  Apokryphvn,  p.  930«. 
59  Grimm  interprets  the  passage  as  describing,  first,  the  immortal  blessedness  of  the 

righteous  dead  (vss.  1-6),  and  then  the  coming  Messianic  glory  of  the  righteous  who  are 
still  alive  (vss.  7-9). 
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unfold  in  the  language  of  Messianic  eschatology  the  blessedness 
and  glory  of  the  righteous  with  God.  In  the  description  of  judg 

ment  that  follows  (5:17-23),  in  distinction  from  3:7-8,  they  seem 
to  have  no  part.  The  Messianic  language  of  these  passages  may 

be  one  more  instance  of  the  author's  facility  in  appropriating  terms 
that  do  not  properly  belong  to  his  own  way  of  thinking. 

What  is  clear  is  only  that  the  writer  looked  forward  to  a  com 
plete  overthrow  and  final  destruction  of  the  wicked  and  to  an 
immortal  life  of  the  righteous  with  God.  The  effort  to  define 
details  will  always  be  baffled  by  the  vagueness  of  his  language 
and  by  the  habit  of  his  mind,  in  which  the  outward  and  literal 
and  the  inward  and  spiritual  pass  over  by  indefinite  gradations  one 
into  the  other.  The  final  overthrow  of  the  wicked  seems  to  be  on 

earth,  and  their  destruction  in  Hades  (4:18,  19;  4:21—5:14; 
5 : 17-23 ;  17 : 21 ) .  The  end  of  the  righteous  seems  to  be  the  realiza 
tion  in  communion  with  God  in  heaven  of  that  life  and  dominion 

for  which  man  was  made.  We  are  tempted  to  say,  by  the  help  of 
15:8,  11,  16;  16:13,  14,  that  the  writer  thinks  of  the  righteous 
as  going  with  their  souls  to  God,  and  of  the  wicked  as  going  with 
their  bodies  to  the  dust  (2:3).  But  this  is  beyond  the  evidence 
and  is  probably  too  definite,  or  too  theoretical,  for  such  a  mind. 
The  one  certainty  in  regard  to  the  wicked  is  that  they  die.  We 
get  the  truest  impression  not  from  the  slight  intimation  that  they 

are  conscious  of  suffering  after  death  (4:18,  19), 60  but  from  the 
heaping  up  of  words  declaring  that  they  have  utterly  gone  and  left 

no  trace  behind  (5 : 10-14) .  They  fall  by  their  own  deeds  into  the 
hands  of  one  who  destroys  both  body  and  soul  (cf.  1:11;  12:6). 
But  while  the  wicked  shall  die,  and  indeed  have  never  really 
lived  (5:13),  the  righteous  through  their  righteousness  and  by  the 
gift  of  the  Spirit  live  and  shall  live. 

The  assumption  that  our  author  must  have  had  a  clear  and 
consistent  eschatology,  and  the  effort  to  secure  consistency  and 

clearness  either  by  rigorous  interpretation  or  by  literary  analysis,61 

60  Compare  Job  14:22. 

ci  The  book  has  been  declared  composite  of  late  by  Wm.  Weber,  Zeitschrift  fur  Wissen- 

schaftlichc  Tiieoloflie  (1904),  pp.  145  ff . ;  by  Lincke,  Samaria  und  seine  Propheten  (1903), 

pp.  119  if.,  and  by  K.  Kohler,  Jewish  Encyclopedia  ,  art.  "Wisdom  of  Solomon."  The  analy 
ses  do  not  agree,  and  the  grounds  are  not  convincing. 
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reveals  a  misunderstanding  of  the  working  of  the  Jewish  mind  in 

this  region.  Rohde62  remarks  that  in  the  late  period  of  Greek 
thought  all  the  stages  of  development  in  regard  to  the  continuance 
of  the  soul  after  the  death  of  the  body  which  had  been  reached  in 
the  course  of  time  were  present  and  valid  at  the  same  time,  side 
by  side.  Much  the  same  can  be  said  of  the  Jewish  eschatology, 
and  the  effort  to  obliterate  this  fact  by  literary  analysis  is  largely 
a  mistaken  one. 

In  spite,  then,  of  remaining  uncertainty  at  various  points  as  to 

our  author's  conception  of  the  life  after  death  and  even  on  the 
crucial  question  whether  he  held  to  immortality  of  the  soul  or  to 
some  form  of  resurrection,  it  is,  I  believe,  certain  that  his  view, 

both  in  form  and  in  spirit,  is  more  Jewish  than  Greek.  It  is  clear, 
if  I  am  not  quite  mistaken,  that  his  conception  of  immortality  is 
not  of  the  sort  that  requires  the  pre-existence  of  the  soul  as  its 
pre-supposition.  In  fact  it  is  hardly  of  such  a  character  as  would 
admit  that  doctrine  by  its  side.  Immortality  is  not  connected 
with  the  divine  breath  which  gives  man  life  and  constitutes  his 
soul  or  spirit  (15:8,  etc.);  it  is  conferred  rather  by  that  divine 
Spirit  of  Wisdom  which  the  mature  man  gains  by  moral  effort  and 

by  prayer.  It  is  not  man's  nature  that  decides  whether  he  is  to 
live  or  die,  though  the  godless  profess  that  it  is  (2:2,  3)  ;  it  is 

his  character.  Immortality  is  at  the  same  time  man's  moral 
achievement  and  God's  gracious  gift  through  his  Spirit. 

Plato  and  Paul  are  the  two  greatest  champions  of  faith  in 
immortality,  and  represent  the  two  great  lines  of  argument,  or 
ways  of  approach.  Plato  argues  from  the  nature  of  the  soul,  Paul 
from  the  character  and  purposes  and  spiritual  operations  of  God. 
What  has  just  been  said  indicates  that  the  ideas  of  the  Book  oj 
Wisdom  on  this  subject  are  distinctly  of  the  Pauline  rather  than 
of  the  Platonic  type,  and  we  are  better  justified  in  filling  out  the 
vacant  places  in  his  thought  by  a  cautious  use  of  Paul  than  by  the 
use  of  Philo.  The  writer  of  Wisdom  does  not  care  for  the  philo 

sophical  or  scientific  questions:  Is  the  soul  immortal?  Will  the 
soul  live  on  after  the  body  dies  ?  He  is  interested  only  in  the 
religious  questions:  Will  God  save  man  from  death?  Can  man 

62  Psyche,  II,  p.  379. 
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attain  immortality  ?  The  only  sort  of  death  with  which  he  is  con 
cerned  is  the  death  which  sin  causes,  the  sort  of  death  which 

already  is,  wherever  sin  is.  The  wicked  only  seem  to  live.  And 

the  only  sort  of  immortality  he  cares  about  is  that  which  rewards 

righteousness,  and  is  already  possessed  by  those  in  whom  because 

of  their  righteousness  the  Spirit  of  Wisdom  dwells,  making  them 
friends  of  God.  The  righteous  only  seem  to  die.  In  kinship  to 
Wisdom  is  immortality. 

My  conclusion  is  that  the  Platonic  doctrine  of  the  pre-exist- 
ence  of  the  soul  is  not  found  in  the  Book  of  Wisdom.  It  is  not 

the  natural  meaning  of  the  one  verse  which  is  thought  to  assert 

it  (8:20) ;  it  is  not  sustained  by  the  two  Platonic  phrases  (9:15; 

11:17)  which  are  adduced  in  its  support;  it  has  not  its  inevitable 

accompaniments,  its  roots  and  fruit,  in  the  writer's  views  as  to  the 
world  in  general,  which  so  far  as  they  are  not  Jewish  are  Stoic 
in  character,  nor  in  his  conception  of  the  origin  and  nature  of  sin, 
nor  in  his  view  of  death  and  his  doctrine  of  immortality.  It  is 

not  asserted  that  the  book  contains  no  idea  of  the  pre-existence  of 
the  soul.  A  certain  sort  of  pre-existence  is  implied  in  8:19,  20; 
15:8,  11,  16;  16:14;  but  it  is  not  the  pre-existence  of  the  person, 
the  conscious  moral  self ;  it  is  not  of  the  Greek,  but  of  the  Jewish, 

type.  A  doctrine  of  the  pre-existence  of  the  soul  of  which  no  use 

is  made  to  refute  a  current  materialistic  notion  of  the  soul's 
nature  (2:2,3);  with  which  the  belief  in  immortality,  though 

earnestly  urged,  stands  in  no  relation ;  from  which  no  theoretical 

or  practical  inferences  are  drawn  in  the  direction  of  an  ascetic 
suppression  of  the  body ;  which  has  nothing  to  do  with  the  theory 
of  ideas;  can  surely  not  be  called  Platonic. 

II.     THE    RABBINICAL    DOCTRINE    OF    THE    PRE-EXISTENCE   OF 
THE    SOUL 

The  limits  of  this  essay  do  not  permit  a  complete  study  of  the 
conception  of  pre-existence  in  Jewish  literature.  In  particular  a 
critical  study  of  Philo  and  Josephus  cannot  here  be  undertaken. 
There  are,  however,  two  reasons  for  bringing  forward  in  some 
detail  illustrations  of  rabbinical  ideas  on  this  subject.  One  is  that 

the  argument  thus  far  has  turned  on  a  distinction  between  Jewish 
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and  Greek  ideas  of  the  soul;  and  on  this  and  other  subjects  no 
literature  is  so  well  adapted  as  the  rabbinic,  to  familiarize  one  with 
the  ways  of  thinking  characteristic  of  the  Jewish  mind.  The 
other  reason  for  introducing  it  is  the  currency  here,  as  in  the  case 
of  the  Book  of  Wisdom,  of  what  I  must  regard  as  a  serious  mis 
conception.  It  is  quite  the  accepted  assumption  of  modern  writers 

on  Judaism  that  the  pro-existence  of  the  soul  was  a  common  doc 
trine  of  the  rabbis,  and  that  they  meant  by  it  practically  what 
Philo  meant,  or  what  we  ourselves  mean  when  we  use  the  phrase. 
The  proof  that  is  generally  offered  for  this  assumption  is  a  refer 

ence  to  Weber's  Jtldische  Theoloyie,  pp.  212,  225  ff.  I  have  else 
where  had  occasion  to  criticize  Weber's  too  dualistic  (Platonic) 
account  of  the  rabbinical  doctrine  as  to  the  seat  of  sin;63  and  this 
criticism  applies  in  part  to  his  exposition  of  the  doctrine  of  the 

pre-existence  of  the  soul.  I  attempted  to  show  that  the  rabbis 
did  not  adopt  the  Greek  dualistic  idea  that  the  body  is  by  nature, 
because  made  of  matter,  evil  and  the  seat  of  the  evil  impulse,  and 
that  the  soul  is  by  nature  pure  and  good,  the  seat  of  the  good 
impulse.  Their  conception  rather  was  that  both  good  and  evil 
propensities  reside  in  the  soul,  or  more  strictly  in  the  heart,  the 
moral  nature  of  man.  The  rabbis,  in  their  doctrine  of  the  ye<jer, 
have  to  do  with  simple  moral  facts  and  forces,  and  not  with  meta 
physical  theories.  Now  there  is,  I  believe  just  a  little  evidence 
of  Greek  influence  in  the  rabbinical  doctrine  of  the  pre-existence 
of  the  soul  as  in  the  doctrine  of  the  ye$er. 

The  ideas  of  the  rabbis  as  to  the  relations  of  soul  and  body 
rested  on  the  old  Hebrew  conception  of  the  nature  of  man,  not  on 
the  new  Greek  dualistic  psychology.  They  had  indeed  provided 

themselves  in  the  word  ̂ 3  with  an  equivalent  for  creo/^a;  and, 
especially  on  the  basis  of  Genesis  2:7,  had  adopted  n/-aJ2  as  its 
usual  antithesis.  They  were  able,  therefore,  to  distinguish  more 
clearly  than  Old  Testament  speech  allows  between  the  two  parts 
of  human  nature.  But  their  conception  was  not  so  much  that  of 
contrasted  substances  as  of  opposite  origins;  not  that  the  guph 
was  made  of  matter  and  the  ne  sham  ah  of  spirit,  but  that  the  guph 

63"  The  Yeger  Hara,  a  Study  in  the  Jewish  Doctrine  of  Sin,"  Biblical  and  Semitic 
Studies  (1901),  pp.  93-156. 
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was  from  below,  from  the  earth,  and  the  neshamah  from  above, 
from  God.  The  basis  of  their  reflections  on  the  relation  of  these 

two  to  each  other  and  to  the  human  personality  is  to  be  found  not 

in  scientific  observations  or  in  philosophical  theory,  but  in  a  few 

often  repeated  texts  of  Scripture:  first  of  all,  Gen.  2:7;  then  as 

interpreting  this,  Isa.  57:16,  with  its  suggestion  that  the  life- 

giving  breath  of  God  is  individualized,  and  that  the  individual 

"souls"  are  already  made;  I  Sam.  25:29,  furnishing  the  idea  that 

God  keeps  the  "souls"  he  has  made,  that  is,  the  souls  of  the 
righteous,  in  a  storehouse;  then  Job  12:10;  Eccles.  3:21;  12:7, 
and  a  few  other  verses.  The  use  made  of  such  passages  will 

appear  from  the  quotations  following. 

One  of  the  most  typical  passages  is  the  following  morning 

prayer: 
When  one  awakes  let  him  say,  My  God,  the  soul  [n'-'J^"]  which  thou 

hast  given  me  is  pure  [mini:  ]•  Thou  hast  formed  it  [nmiT]  in  me,  and 
thou  hast  breathed  it  [  rinri£3]  in  me,  and  thou  dost  keep  it  within  me 

["'Hip!!  H"1"--"-];  !md  thou  wilt  hereafter  take  it  from  me,  and  thou  wilt 
give  it  back  to  me  again  in  the  [Messianic]  future  [l^nb  TH3?]-  As  long  as 
my  soul  is  within  me  I  thank  thee,  O  Lord  my  God,  and  the  God  of  my 
fathers,  ruler  of  all  worlds  and  Lord  of  all  souls.  Blessed  art  thou  who 
givest  back  souls  to  dead  bodies  [QTT2  D^33b  m^D  Tin^n] 
(Berakoth,  606). 

This  prayer,  as  it  is  used  in  the  Jewish  Prayer  Book  today, 

may  be  taken  to  express  almost  any  form  of  belief  in  the  divine 

origin  and  destiny  of  the  soul  which  the  worshipers  may  hold,  as 
we  use  verses  from  the  Psalms  to  express  our  own  faith  in  a  life 

after  death.  But  when  we  ask  what  conception  of  the  soul  this 

prayer  was  originally  intended  to  express,  it  is  surely  evident  that 

no  Platonic  or  modern  idea  of  pre-existence  was  in  the  mind  of 

those  who  first  shaped  and  used  it.  It  rests  upon  the  conception 
of  man  contained  in  Gen.  2:7.  The  neshamah  is  not  the  person, 

but  is  here,  as  uniformly  in  the  rabbinical  sayings,  spoken  of  as 

something  distinct  from  the  "I,"  and  objective  to  it.  It  is  God's 
gift  to  the  person,  formed,  or  breathed,  and  kept  in  man  by  God. 

It  always  belongs  to  God  and  remains  in  his  keeping  (Job  12:10). 

When,  at  death,  God  takes  this  "soul"  back,  it  is  not  the  man's 
self  that  returns  to  the  heavenly  regions  from  which  he  came,  but 
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only  the  divine  breath  that  animated  and  preserved  his  body 
during  his  earthly  life.  Yet  this  divine  breath  is  so  far  indi 
vidualized  and  connected  with  this  man  that  when  the  time  comes 

for  him  to  be  raised  from  the  dead,  God  will  give  back  the  same 

neshamah  to  the  same  body,64  and  the  man  himself,  the  same 
man,  will  live  again.  In  the  whole  passage  the  human  person  is 

thought  of  from  the  point  of  view  of  the  body,  not  from  that  of 

the  neshamah  ;  in  other  words,  its  standpoint  is  that  of  Wisdom 

8:19.  Not  only  is  it  implied  that  the  man's  personality  did  not 

belong  to  the  "soul"  in  its  pre-existent  state,  but  it  is  equally 
clear  that  the  person  does  riot  go  with  the  "soul"  when  God  takes 
it  back  at  death.  All  that  one  can  hope  and  pray  for  is  that  God 

will  keep  his  "soul"  for  him  during  his  slumber  in  the  grave,  and 
give  it  back  to  him,  that  is,  raise  him  from  the  dead  and  give  him 

life  again,  in  the  age  to  come.  The  neshamah  is  still  primarily 

the  "breath  of  life"  (Gen.  2:7).  God  is  praised  as  the  one  who 

gives  back  "souls"  to  dead  bodies;  that  is,  as  he  gives  souls  to 
bodies  that  men  may  enter  upon  the  earthly  life,  so  will  he  do  again 

that  they  may  enter  the  new  life  of  the  Messianic  age.  The  doctrine 

of  resurrection  which  the  passage  contains  is  surely  proof  enough 

that  we  are  in  a  Hebrew  and  not  in  a  Greek  world  of  thought. 

A  man's  responsibility  with  reference  to  his  soul  is  to  return 
it  to  God  pure  as  it  came  from  him.  On  Eccles.  12:7,  "and  the 

ruah  returns  to  God  who  gave  it,"  we  read  (Sabbath,  1526) : 
What  was  given  to  you  in  purity,  so  give  back  to  him  in  purity.  Like 

a  human  king  who  divided  royal  garments  among  his  servants.  The  wise 
folded  them  up  and  laid  them  in  a  chest;  the  fools  did  their  work  in  them. 
After  a  time  the  king  inquired  after  his  garments.  The  wise  gave  them 
back  to  him  clean,  but  the  fools  gave  them  back  soiled   As  to  the 

wise,  he  ordered  that  their  garments  go  into  the  treasure-house  ["i£l!$], 
and  that  they  themselves  go  to  their  homes  in  peace.  As  to  the  fools  he 
ordered  that  their  garments  be  sent  to  be  cleaned,  and  that  they  go  to 

prison.  So  says  the  Holy  One  as  to  the  bodies  of  the  righteous,  "He 
enters  into  peace,  they  rest  in  their  beds"  (Isa.  57:2);  and  as  to  their 
souls,  "They  shall  be  bound  in  the  bundle  of  life  with  Yahweh"  (I  Sam. 
25:29).  As  to  the  bodies  of  the  wicked  he  says,  "There  is  no  peace  to 
the  wicked"  (Isa.  48:22);  and  as  to  their  souls,  "And  the  souls  of  thine 
enemies  shall  he  sling  out,"  etc.  (I  Sam.  25:29). 

6*This  marks  an  advance  beyond  the  idea  that  underlies  Ezek.,  chap.  37. 
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Remembering  that  this  is  strictly  an  allegory,  not  a  parable, 
we  notice  how  much  more  closely  the  man  himself  is  associated 
with  the  body  than  with  the  soul.  It  is  not  the  body,  as  we  should 
expect,  that  is  likened  to  a  garment  worn  by  the  soul  during  the 
earthly  life;  but  the  soul  is  the  garment  lent  to  man  by  God  during 
the  earthly  life,  and  at  death,  if  it  has  not  been  denied,  it  goes  back 

into  God's  treasury,  while  the  good  man  himself  is  thought  of  as 
resting  with  his  body  in  the  tomb. 

We  read  on  in  Sabbath,  1526:  R.  Eliezer  says:  The  souls  of 
the  righteous  are  kept  [HlTlDj]  under  the  throne  of  glory,  but  the 

souls  of  the  wicked  are  slung  back  and  forth  (I  Sam.  25:29).65 
A  similar  saying  is  ascribed  to  R.  Eliezer  ben  Jose  ha-Gelili  in 
Sifre,  Num.,  §  139:  The  soul,  as  long  as  a  man  lives,  is  kept  in 
the  hand  of  the  Creator  (Job  12:10),  and  after  death  is  taken  to 

the  treasure-house  (I  Sam.  25:29).  But  this  [as  the  verse  shows] 
is  true  only  of  the  souls  of  the  righteous.  So  Jose  b.  Halaphta 

interpreted  the  two  phrases  in  Eccles.  3:21  of  "the  souls  of  the 
righteous  which  are  kept  in  the  divine  treasury  (I  Sam.  25:29), 
and  the  souls  of  the  wicked  which  descend  into  Sheol  (Ezek. 

31:13). "66 
According  to  R.  Meir67  the  place  where  souls  are  kept,  both 

before  and  after  their  earthly  life,  is  in  the  highest  heaven,  the 
seventh,  with  those  things  that  are  nearest  to  God.  Here  are  the 
souls  of  the  righteous  [dead],  according  to  I  Sam.  25:29,  and  also 

the  spirits  and  souls  which  are  yet  to  be  created  [fll'-uSDl  mrVTl 
rYlK"a*nb  "WiZJ  ]  (Isa.  57 : 16 ).  Here  is  also  the  dew  with  which 
God  will  hereafter  awaken  the  dead  (Ps.  (38:10  [cf.  Isa.  26:19])  — 
a  striking  indication  that  the  righteous  dead  have  not  reached 

their  consummation  when  their  "souls"  have  been  received  back 
into  the  presence  of  God.  It  is  not  they  themselves  that  live  there 

in  the  seventh  heaven,  but  only  their  "souls."  They  are  there 
after  death  only  in  the  same  impersonal  or  partial  sense  in  which 
they  were  there  before  birth.  Their  real  life  and  blessedness  will 
not  begin  until  God  gives  them  back  their  souls  again. 

65  Compare  IV  Ezra  1 : 80.  66  Koheleth  rabba,  on  3 : 21. 

6>  Hatjigah,  126.  For  the  attribution  of  this  view  to  Meir,  see  Bacher,  Tannaiten,  II, 
65;  cf.  Aboth  d.  R.  Nathan,  37,  9. 
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The  souls  of  all  men  are  first  in  heaven,  because  all  men  are 

created  by  God,  but  only  the  souls  of  the  righteous  are  in  heaven 
after  death,  because  only  the  righteous  are  to  be  raised  from  the 

dead.61*  When  God  puts  souls  back  into  their  sheaths  [i.  e.,  in  the 
resurrection],  he  will  not  put  the  souls  of  the  wicked  into  their 

sheaths  [i.  e.,  they  will  not  rise  from  the  dead].69 
But  if  the  ne  sham  ah  is  not  the  man's  self,  but  only  one  half 

of  the  man  that  is  to  be  created,  what  is  the  significance  of  its 

pre-existence  in  the  divine  treasury,  in  the  highest  heaven,  in 
nearness  to  God?  It  signifies  first  of  all  that  the  breath  of  life 

is  God's  gift  to  man,  and  that  while  one  part  of  his  nature  is  from 
below,  the  other  is  from  above.  But  it  means  further  that  God 
has  planned  and  fixed  the  number  and  lot  of  human  beings.  The 
souls  kept  in  the  divine  chambers  picture  to  the  imagination  the 
divine  predestination  of  the  life  of  all  men  and  of  each  man.  The 
pre-existence  of  the  soul  is  more  significant  for  the  conception  of 
God  than  for  the  conception  of  man;  riot  the  nature  of  the  soul 
but  the  power  of  God  is  heightened  by  it;  that  is,  it  is  Jewish, 
not  Greek,  in  value.  The  life  and  lot  of  the  soul  both  now  and 
hereafter  depend  not  on  its  natural  constitution,  on  the  question 
of  its  substance,  whether  perishable  or  imperishable,  but  alto 

gether  on  God's  keeping;  and  this  is  a  question  of  the  man's  con 
duct,  whether  sinful  or  righteous.  God  says  to  man:  "If  you 
will  keep  my  light  (the  Law,  Prov.  0:23),  I  will  keep  your  light 

(the  soul,  Prov.  20:27)."7U  "My  daughter,  the  Law,  is  in  your 
hand;  your  daughter,  the  soul,  is  in  my  hand  (Job  12:10).  If 

you  will  keep  mine  I  will  keep  yours  (Deut.  4:9)."'  "The  Law 
was  given  in  forty  days,  and  the  soul  of  man  is  formed  [liSID]  in 
the  first  forty  days  [after  conception].  He  who  keeps  the  Law, 
his  soul  will  be  kept,  and  he  who  does  not  keep  the  Law  his  soul 

will  not  be  kept."72 
88  For  different  views  on  this  point  see  Castelli,  Jewish  Quarterly  Review,  I  (1889), 

pp.  325  ff  . 

rabba,  26,  11:   An  interpretation  of   THI    "TT1    X5    (Gen.  8:3)  by 
I  Chron.  21  :  27  ;  see  Bacher,  Die  Agada  der  palast.  Amoraer,  I,  268  ;  III,  12!)  f  .  It  is  attributed 
both  to  R.  Johanan  and  to  R.  Aha. 

^Midrash  Tehillim,  on  Ps.  17:8  (Eleazar  ha-Kappar;  elsewhere  cited  in  the  name  of 
Bar  Kappara)  ;  see  Bacher,  Tannaiten,  II,  509  f. 

n  See  Bacher,  Amoraer,  III,  629,  and  n.  5. 

'-'R.  Johanan  and  R.  Eleazar,  Menahoth,  996.    Bacher,  Amoraer,  I,  231. 
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When  God  gives  the  soul  to  man  it  is,  as  we  have  seen,  pure, 

and  it  is  man's  task  to  keep  it  so.  "God  says  to  man,  You  see 
that  I  am  pure,  and  my  dwelling  is  pure,  and  my  servants  are 
pure,  and  the  neshamah  which  I  give  you  is  pure.  If  you  give  it 
to  me  as  I  have  given  it  to  you,  it  is  well;  but  if  not  I  will  burn 

it  before  your  face,"  as  a  priest  would  burn  sacred  things  which 
had  been  made  impure  by  one  in  whose  charge  they  were  left.73 
And  with  the  destruction  of  his  "soul"  the  man  beholds  his 
chance  of  living  again  forever  lost. 

It  was  said  that  Rabba  bar  Nahmani  uttered  the  words,  "  Pure, 

pure"  as  he  died;  and  that  a  bath  qol  said,  "Blessed  art  thou, 
Rabba  bar  Nahmani,  for  thy  body  is  pure,  and  thy  neshamah 

went  forth  in  purity"  [TinDS  -JIY2S3  nr^l  Tina  "ja^'JJj.74 
Here  as  in  Wisdom  8:19-20,  is  the  idea  of  a  pure  body  and  a 

pure  soul.  The  word  "fin  13  describes,  of  course,  ritual,  not  ethical 
purity.  What  is  meant  by  a  pure  body  can  be  understood  from 

Lev.  21:10-24;  22:4.  The  purity  of  the  soul,  as  God  gives  it  to 
man,  belongs  to  it  because  it  belongs  to  God,  because  it  comes 
from  above,  and  does  not  at  all  imply  that  it  has  received  by  crea 
tion  or  gained  by  choice  a  moral  quality  before  its  entrance  into 
a  human  body.  In  the  same  ritual  sense  a  certain  impurity  could 
be  said  to  belong  to  the  body  because  it  belongs  to  the  earth,  or 
comes  from  below;  but  this  does  not  mean  that  the  body  is  the 
source  or  seat  of  moral  evil.  There  is,  I  believe,  no  proof  that 
the  rabbis  thought  of  the  birth  of  man  as  the  coming  of  a  morally 

pure  soul  into  a  morally  defiled  and  defiling  body.  Weber's  sum 
mary  statement  on  p.  225,"  I  have  elsewhere  shown  to  be  an 
entirely  unjustifiable  hellenization  of  the  rabbinical  doctrine. 

In  the  famous  parable  of  the  lame  and  the  blind  watchmen 
an  answer  was  given  to  the  question  as  to  the  relative  responsi 

bility  of  soul  and  body  for  sin.  In  Sanhcdrin  (J1«6  the  story 
runs  as  .follows: 

Antoninus  said  to  Rabbi,  Body  and  soul  can  both  free  themselves 
from  judgment.  Body  says,  The  soul  has  sinned,  for  from  the  day  that 

''•'•  Kohelcth  rabha,  on  12  :  7.  'iliaba  Mezid,  K6a. 

"5"Nach  dor  jtidischen  Thoologie  ist  der  Leib  des  Mensclion  von  Natur  unreiu,  well  er 
irdisch  ist,  uiid  macht  auch  die  Soele,  dio  vom  Himmel  her  rein  in  ilm  oingoht,  durch  die 

Verbindung  mit  sich  unrein."  The  final  clause  is  unobjectionable  ;  namely,  "  abor  die  Soele 
ist  nun  verantwortlich  fdr  das  Thuu  des  Leibes."  See  my  YeQer  Hara,  pp.  98  ft'. 
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it  went  forth  from  me  I  lie  like  a  stone;  in  the  grave.  Soul  says,  The 
body  has  sinned  for  from  the  day  that  I  went  forth  from  it  I  fly  like  a 
bird  in  the  air.  The  answer  is  the  parable  of  a  king  who  had  fine  first 
fruits  in  his  orchard,  and  set  a  lame  man  and  a  blind  man  to  guard  it. 
The  lame  man  said  to  the  blind,  I  see  line  fruit  in  the  orchard;  come  let 
me  ride  on  you  and  we  will  get  it  and  eat  it  .....  When  the  owner  of 
the  orchard  came  and  asked  them  where  the  fruit  was,  the  lame  man  said, 
Have  I  feet  to  walk  with?  The  blind  man  said,  Have  I  eyes  to  see? 
What  does  he  do?  He  puts  the  lame  man  on  the  blind  man  and  punishes 
them  together.  So  God  brings  the  soul  and  puts  it  into  the  body  and 

punishes  them  together,  according  to  Ps.  50:4,  "Hecalleth  to  the  heavens 
above,  that  is  the  soul,  and  to  the  earth,  that  is  the  body,  that  he  may 

judge  his  people." 
According  to  this  allegory  it  is  riot  the  body  that  involves  the 

soul  in  sin,  but  rather  the  reverse.  The  soul  suggests  the  trans 

gression,  and  makes  use  of  the  body  for  its  accomplishment.  It 

is  an  excellent  picture  of  the  "evil-devising  soul"  and  "the  body 

bound  as  debtor,  or  subject,  to  sin,"  of  Wisdom  1:4. 

In  Lev.  rabba,  4,  5  (on  Lev.  4:4,  "If  a  soul  sin"),  the  parable 
is  told  in  much  the  same  words,  and  to  it  is  added  another,  of  a 

priest  who  had  two  wives,  one  the  daughter  of  a  priest,  the  other 

of  a  (lay)  Israelite.  He  left  some  dough  with  them  which  they 

made  unclean.  He  reckoned  only  with  the  priest's  daughter  for 
the  offense  of  which  both  were  guilty,  because  she  had  been  in 

structed  in  her  father's  house.  So  writh  soul  and  body  when  they 
stand  before  the  judgment,  God  leaves  the  body  and  reckons  with 

the  soul.  It  answers,  Lord  we  both  sinned;  why  do  you  leave 

the  body  and  reckon  with  me?  God  answers,  The  body  is  from 

below,  from  the  place  where  they  sin  ;  but  thou  art  from  above, 

from  the  place  where  they  do  not  sin  before  me.76  Therefore  I 
leave  the  body  and  judge  with  you. 

The  parable  of  the  lame  and  the  blind  watchers  is  introduced, 

though  not  quoted,  in  Mechilta,  ed.  Friedmanii,  p.  3(')b  (Beshallah, 
ha-  Shir  ah,  2)  as  follows:  Antoninus  asked  Rabbi 

•y  15  TOX  -p-n  "H^ya  sin  -p-a  umpn  nbs  cmm  nu  BISSTD 
ib  -vn»  rmrrj  iomu  rracan  by  isbsic  »EB  tfimn  cisn  by 

nn-nbyn  •JB  nx  psann  -jrno  nip^tt  son  n^innnn  TO  :rar 
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Fiebig  translates  and  interprets  thus:'7 
In  der  Stunde,  wo  der  Mensch  stirbt  und  der  Leib  zu  Grunde  geht: 

wie  kann  ilni  (d.  h.  den  Menschen)  der  Heilige — geprieseu  sei  er — vor 
Gericht  stellen?  (denn  der  Leib,  der  Sitz  der  Slinde,  damit  aber  die  Siinde 
tiberhaupt.  ist  ja  vernichtet !).  Da  sagte  er  (d.  h.  der  Rabbi)  zu  ihm:  ehe 
du  mich  liber  den  Leib  befragst,  der  doch  unrein  ist  [Note :  Vgl.  Rom.  7 : 8. 
Die  Anschauungen  des  Paulus  in  diesem  Punkt  sind  danach  sovvohl 
jtidisches  als  hellenitisches  Gut  jener  Zeit.],  befrage  mich  lieber  iiber  die 
Seele,  die  doch  rein  ist!  (denn  diese  bleibt  ja  bestehen.  Hier  liegt  also 
die  eigentliche  Schwierigkeit  der  Frage  nach  dem  Gericht.  Aber  es  ist 
zu  antworten):  Ein  Maschal. 

This  interpretation  is  surely  quite  without  justification.  The 

parable  itself  gives  no  place  for  the  idea  of  the  body  as  the  seat 

of  sin,  but  makes  the  "pure"  soul  even  more  responsible  for  sin 

than  the  "impure"  body.  The  passage  means:  In  the  hour  when 
a  man  dies  and  his  body  perishes  the  Holy  One  makes  him  stand 

in  judgment.  [How  can  this  be?  How  can  he  stand  in  judg 

ment  when  his  body  has  ceased  to  be?]  Rabbi  answers:  Instead 

of  asking  me  about  the  body  which  is  unclean,  ask  about  the  soul 

which  is  clean  [i.  e.,  as  the  parable  requires  us  to  assume,  it  is 
more  important  to  ask  about  the  soul,  which  is  from  above,  than 

about  the  body  which  is  from  below.  The  soul  can  be  judged 

even  if  the  body  is  at  an  end.  But  in  fact  soul  and  body  will  be 

reunited  and  judged  together.] 

The  rabbis  are  never  dualists  after  Plato's  kind.  It  is  man 
that  sins,  and  man  is  neither  body  nor  soul  but  the  union  of  the 

two.  And  the  contrast  between  body  and  soul  was  not  so  much  a 

contrast  between  material  and  spiritual  being  as  between  earthly 

and  heavenly  origin.  This  is  expressed  in  a  popular  interpretation 

of  Genesis  2:7.  When  God  created  the  world  he  made  peace 

between  things  above  [D'jVb^Ti]  and  things  below  [O^infiDn] . 
On  the  first  day  he  created  heaven  and  earth.  On  the  four  days 

following  he  alternated  between  heaven  and  earth.  On  the  sixth 

he  preserved  the  balance  by  creating  man  both  from  above  and 

from  below.  He  formed  man  dust  from  the  earth  (D^jInriJTin  T2), 

and  breathed  into  his  face  the  breath  of  life  (Q^Vb^n  "!"-). 7S  In 

"  Altjililische  Gleichnisse  und  die  Gleichnisse  Jesu  (1901),  pp.  31  f. 

"-  Gen.  rubba  12,  8;  Lev.  rubba,  9,  9.    Sco  Backer,  Amoriler,  I,  412.    Rashi  adopt interpretation  of  Gon.  2 :  7. 
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Sifre,  on  Dent.,  32:2  (§  306,  near  the  end)  it  is  said  that  "all 
beings  which  are  created  from  heaven  have  their  nephesh  and  their 
guph  from  heaven  ;  and  all  beings  which  are  created  from  earth,  their 
nephesh  and  their  guph  are  from  earth.  Man  is  an  exception, 
his  nephesh  is  from  heaven  and  his  guph  from  earth.  If  he  acts 
according  to  the  will  of  his  Father  in  Heaven  he  is  like  the 

heavenly  (Ps.  82:6),  if  not  he  is  like  the  earthly"  (ibid.,  vs.  7). 
The  soul  is  not  the  man's  self,  but  it  is  his  dearest  possession.  As 
a  man  who  has  a  king's  daughter  for  his  wife  cannot  do  enough 
for  her  because  she  is  the  daughter  of  a  king,  so  whatever  a  man 
does  for  his  soul  he  thinks  he  has  not  done  enough,  because  it  is 

from  above.79  It  is  this  heavenly  origin  of  the  soul  which  the 
word  pure,  ""lliTili,  expresses.  The  soul  is  elaborately  compared 
with  God  himself.  As  God  fills  the  world  (Jer.  23:24),  so  the 
soul  fills  the  body.  As  God  sees,  and  is  not  seen  (Zech.  4:  10), 
so  the  soul.  As  God  bears  the  world  (Isa.  46:4),  so  the  soul 
bears  the  body.  As  God  endures  after  the  world  ends  (Ps.  102:27), 
BO  the  soul  outlasts  the  body.  As  God  is  one  in  the  world  (Dent. 
6:4),  so  is  the  soul  in  the  body.  As  God  is  pure  in  his  world 

(Hab.  1:  13),  so  the  soul  is  pure  in  the  body  [rfintt  ITH  '££:!"! 

The  reason  why  man  should  return  his  "soul"  to  God  pure  is 
first  of  all  because  it  belongs  to  God  and  not  to  the  man,  and  then 
because  only  if  it  is  pure  can  it  go  back  into  the  divine  treasury 
to  be  kept  and  given  again  to  the  man  hereafter. 

The  language  used  to  describe  God's  giving  of  the  ne  sham  ah 
to  man  is  consistent  with  this  view  of  the  nature  of  its  pre-exist- 
ence,  and  not  with  any  other.  Weber  remarks  that  the  rabbis 

avoided  the  use  of  the  word  i"!5D  (Gen.  2:7),  and  substitute  for  it 
p^T81  (Gen.  rabba,  14,  Sanhedrin,  38ft).  This  substitution,  he 
says,  is  "without  doubt"  a  sign  that  while  the  Bible  is  traducianist 
the  Talmud  and  Midrash  represent  creationism  and  prc-existence. 

Now,  in  fact  M£J  is  retained  in  the  morning  prayer  cited  above. 

As  an  alternative  expression  "^  is  there  used,  perhaps  derived 
XTlffl  Lev.  rabba,  4,  2.  WLev.  rabba,  4  (end)  ;  cf.  Berakoth  Wa. 

81  As  p"^T  is  commonly  used  in  the  O.  T.  of  the  ritual  throwing  of  blood,  it  is  tempting to  suppose  that  the  old  association  of  the  nephesh  with  the  blood  led  to  the  use  of  the 
word  in  this  connection. 



FRANK  CHAMBERLIN  PORTER  259 

from  Zecli.  12: 1.82  This  word,  which  suggests  creationism,  but 
not  pre-existence,  is  used  also  in  Menahoth  996  (see  above), 
and  Weber  can  only  say  that  it  must  be  understood  according 
to  the  general  view  that  the  soul  comes  from  above  into  human 
bodies  as  a  personal  hypostasis,  already  long  finished  (p.  228). 
But  in  the  description  of  the  seventh  heaven  we  have  met  with  an 

expression  still  less  consistent  with  a  real  pre-existence.  "Spirits 

and  souls  which  are  hereafter  to  be  created  [iTfiiS^QTib  Tt"\3?TD  J " 
is  indeed  a  strange  description  of  pre-existent  souls,  if  the  soul 

and  its  pre-existence  are  to  be  taken  in  Philo's  sense.  An  im 
portant  saying,  several  times  recorded,  and  ascribed  to  different 
authors,  declares,  on  the  basis  of  Isa.  57:16,  that  the  Messiah 
will  not  come  until  all  the  souls  which  God  has  made,  or  intends 

to  make,  have  entered  into  earthly  existence.  In  the  Talmud83 

the  saying  reads:  ~p3TJ3  ITOJJjn  bD  lbD""uJ  12  &O  TH  p  ̂ K  • 
Bacher  supposes  £1*13  to  be  used  here  in  the  literal  sense  of  body,8* 
but  it  is  usually  taken  in  the  figurative  sense,  according  to  which 
it  was  a  name  for  the  chamber  (1S1K)  in  which  God  keeps  souls. 

In  that  case  the  meaning  would  be:  "The  Son  of  David  will 
riot  come  until  all  the  souls  which  are  in  the  guph  have  been 

exhausted."  In  the  Palestinian  sources  (Gen.  rabba,  24,  4;  Lev. 

rabba,  15,  1)  the  saying  is  given  thus:  13>  X2  FriT'-lT!  ~jbl2  "TJS 
m&ranb  rar-En  *,brjj  nt2'js:n  bs  (Lev.  rabba,  ibirra)  i&nra 
"The  King  Messiah  will  not  come  until  all  the  souls  are  created 
[or  finished]  which  rise  in  the  thought  [of  God]  to  be  created." 

If,  now,  wre  apply  a  Greek  or  modern  measure,  the  two  forms 
of  this  saying  express  two  completely  different  conceptions,  the 
Babylonian  affirming  and  the  Palestinian  excluding  the  concep 
tion  of  the  pre-existence  of  the  soul.  But  if  pre-existence  meant 
to  the  rabbis  essentially  the  divine  predetermination  of  all  human 

DTK    mi    "I2"1!  •      So  "(713  is  used  in  the    prayer,  in  accordance    with 

MJebamoth,  62«,  63b ;  Abodah  Zarah,  5a;  Niddah,  13a.  See  Bacher,  Amorcier,  II, 
172,  n.  5,  who  ascribes  the  saying  to  R.  Assi.  It  may  go  back  to  R.  Jose.  See  Klausner,  Die 
messianischen  Vorstellungen  des  judischen  Volkes  (1904),  pp.  37  if. 

8*  Bacher  translates,  or  paraphrases  thus,  Der  Sohu  Davids  kOmmt  nicht  friiher,  als 
bis  alle  Seelen,  die  in's  irdischen  Dasein  treten  sollen,  zu  Ende  erschaffen  sind;  and  thinks 
R.  Assi  may  have  interpreted  Isa.  57:16  thus:  "  for  the  Spirit  (i.  e.,  the  Messiah)  will  delay 
only  until  1  have  created  all  souls." 
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lives,  and  not  the  actual  existence  of  the  persons  themselves  in 

heaven,  it  would  follow  that  the  Babylonian  form  only  expresses 

in  a  more  pictorial  fashion  what  the  Palestinian  expresses  more 

literally.  The  free  use  of  the  word  S"C  to  describe  God's 
inbreathing1  of  the  soul  at  man's  birth  is  therefore  not  evidence 
of  conflicting  opinions,  but  one  of  the  many  indications  that 

the  pre-existence  of  the  soul  was  not  thought  of  at  all  in  the 
Greek  sense. 

Is  there,  then,  no  evidence  that  the  pre-existing  neshamah 

was,  as  Weber  says,  "a  personal  hypostasis"  (p.  228)  or  a  "truly 

living,  active  being"  (p.  212)  ?  The  only  proof  that  he  adduces 
is  the  statement  (Gen.  rahlxi,  8,  7)  that  when  God  thought  of 

creating  man  he  consulted  with  the  souls  of  the  righteous.  This 

is  R.  Levi's  interpretation  of  the  difficult  phrase  in  Genesis  1:26, 

"Let  11  s  make  man  in  our  image.""  It  was  but  one  among  many 
interpretations  of  a  verse  which  provided  so  dangerous  a  tool  for 

polytheists.  It  was  not  an  accepted  interpretation,"0  and  it  does 
not  at  all  bear  the  weight  of  Weber' s  inference.  Nor  is  this 
sustained  by  the  few  other  similar  applications  of  the  idea  to 

solve  exegetical  problems.  Thus  Deut.  29:14[15]  was  thought 

by  some  to  imply  that  the  souls  of  coming  generations  were 

present  at  the  making  of  the  covenant  in  Moab.86 
The  way  in  which  this  pre-existence  was  pictured  and  the  fact 

that  it  was  110  real  pre-existence  of  the  person  may  best  be  set  forth 

by  citing  an  exposition  of  Deut.  29:15  attributed  to  R.  Isaac.Sl He  said: 

The  prophets  who  were  to  prophesy  in  the  future,88  in  all  their  genera 
tions,  received  [their  prophecies]  from  Mt.  Sinai.  As  Moses  said  to  the 

the  Israelites  (Deut,  29:15),  not  "he  who  does  not  stand  with  us  today," 
but  '"he  who  is  not  with  us  today."  These  are  the  souls  which  are  to  be 
created,  in  whom  there  is  as  yet  nothing  actual,  and  of  whom  the  word 
"stand"  could  not  be  used.  Although  they  were  not  there  at  that  time, 

•^  The  reference  was  thought  by  others  to  bo  to  the  angels,  or  to  hoaven  and  earth,  or 
to  God's  own  heart.  The  latter  view,  that  God  consulted  only  with  himself,  was  favored  by 

vs.  27,  where  "  his  own  image"  is  substituted  for  "  our  image."  See  Gen.  rabba,  8,  311'.,  and Sanhrilrin,  88b. 

SB  See  Bacher,  Amorcier,  I,  547  f . ;  II,  232.  Compare  III,  4o3,  where  a  different  interpre 
tation  is  given. 

•s"  Exodus  rabba,  28,  4;  see  Bacher,  Amoruer,  II,  232  f. 

88  mS33nn'5  [Bacher  erroneously  reads  m^n?]   D^my  D^ninE   fTO  • 
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yet  each  one  received  what  belonged  to  him.8''  So  Mai.  1:1  says  "in  the 
hand  of  Malachi  (TH,  not  TJ"Q),  because  already  this  prophecy  was  in 
his  hand  from  Mt.  Sinai,  but  the  permission  to  prophesy  was  not  given 
him  until  this  hour.  Again,  Isa.  48:16  means,  From  the  day  when  the 
Tora  was  given  at  Sinai  I  was  there  and  received  this  prophecy,  but  only 
now  has  God  sent  me  and  his  spirit.  Permission  was  not  given  him  to 
prophesy  until  now.  And  not  only  did  all  the  prophets  receive  their 
prophecies  from  Sinai,  but  also  the  wise  men  who  stand  in  every  age, 
each  received  his  own  from  Sinai.  So  Deut.  5:19[22J  says,  Yahweh  spoke 
these  words  unto  all  your  assembly,  with  a  loud  voice,  and  no  more. 

To  this  may  be  added  a  saying  of  R.  Assi  (Sabbath,  14Grt)  : 

When  asked  about  the  proselytes,  he  said.  Though  they  were 

not  themselves  present  [at  Sinai]  yet  their  stars  [the  angels  of 

their  destiny?]  were  present,90  as  Deut.  29:14  says. 
These  passages  represent  in  part  an  effort  to  explain  a  difficult 

passage  (Deut.  29:14  [15]  last  clause),  and  in  part  the  natural 
impulse  to  make  the  revelation  at  Sinai  complete  and  final.  The 

language  used  does  not  justify  Weber's  description  of  the  pre- 
existent  souls  as  "personal  hypostases"  or  "truly  living,  active, 

beings,1'  but  explicitly  excludes  the  literal  and  real  presence  of 
future  generations,  and  only  provides,  through  the  conception  of 

pre-existing  neshamoth  for  a  semi-actual,  semi-poetic  way  of 
picturing  the  finality  of  the  revelation  at  Sinai.  The  most,  I 

think,  that  can  be  said  is  that  we  find  here  a  slight  and  tentative 

movement  toward  connecting  the  person  with  the  pre-existing 
lie  sham  ah,  which  is  comparable  to  that  of  Wisdom  8:20;  so  that 

we  are  prompted  to  say  that  while  Wisdom-  8:19  represents  the 
more  natural  Jewish  mode  of  conception,  verses  19  and  20 

together  still  express  certain  tendencies  of  late  Jewish  thought 

about  the  relation  of  body  and  soul.  We  are  not  led  beyond  this 

by  the  picture  of  the  conversation  of  Moses  at  sight  of  the  soul 
of  Akiba,  in  Menalwth,  296. 

ora  mas:  sou?  TUiaa  nra  •pst>  mx-anb  rrrpnyn  rrnaicsn  ib 
n&?  bnp  nnso  ins*  b:>  nrc  nmsn  rn  xbizj  15  b?  rsic 

With  this  compare  the  sentence  on  which  Bacher  bases  his  retention  of  the  usual  sense  of 
tho  word  315  in  the  sentence  cited  above  (p.  259)  :  Because  the  souls  were  there  and  the 
guph  was  not  yet  created,  therefore  a  standing  is  not  here  spoken  of  (Samuel  b.  Nachmani, 
Tanchuma,  Nissabim,  near  the  end.  Bacher,  Amoraer,  I,  547  f  .  ;  II,  172,  n.  5,  232,  n.  2). 

.mn  irribra  ">"n  xb  in:i«"  33  by  sxcjo 
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The  union  of  soul  and  body  is  not  even  in  this  later  Judaism 
the  fall  of  the  soul  or  its  misfortune,  or  a  mere  incident  inter 
rupting  its  true  life.  It  is  that  for  which  the  soul  exists,  and  it 

is  that  which  constitutes  the  creation  of  the  human  personality. 

The  upper  beings  [angels]  are  created  in  God's  image  and  do  not 
have  offspring.  The  lower  beings  [animals]  have  offspring  but  are  not 

created  in  God's  image.  I  create  man,  says  God,  in  my  image  like  the 
upper  beings,  with  offspring  like  the  lower  beings.  If  I  created  man  like 
one  of  the  upper  beings  he  would  live  without  dying;  if  like  one  of  the 
lower  beings  he  would  die  without  living  again.  I  will  therefore  make 
him  belong  to  both  the  upper  and  lower  order.  If  he  sins  he  will  die. 

If  he  does  not  sin  he  will  live.'11 

This  conception  of  man  as  partly  of  earth  and  partly  of  heaven, 
and  of  his  destiny  as  depending  on  his  deeds,  not  on  his  nature, 
is  thoroughly  characteristic  of  Judaism.  Equally  characteristic 
is  the  persistence  of  the  doctrine  of  resurrection.  To  a  belief  in 

the  pre-existence  of  the  soul,  such  as  Plato  and  Philo  represent, 
belongs  inevitably  the  belief  that  the  soul  is  immortal,  that  its 
original  incorporeal  state  of  existence  is  more  native  to  it,  and 
higher,  than  its  earthly  life,  and  that  the  recovery  of  this  is  its 
final  destiny.  But  all  this  is  foreign  to  rabbinical  teaching. 
Abundant  proof  is  furnished  by  the  citations  Weber  himself  gives 

under  the  topic  Tod  und  Todesznstand  (pp.  336-40).  He  is 

obliged  to  say  that  "the  connection  of  soul  with  body,  that  is, 
this  earthly  existence,  was  more  highly  prized  in  the  conscious 
ness  of  Judaism,  and  therefore  more  firmly  held,  than  the  hope  of 

the  union  of  the  soul  with  God"  (p.  340).  Even  here  in  the  last 
clause  the  word  "soul"  is  misleading.  The  rabbis  did  not  hope 
for  a  union  of  their  self-conscious  personalities  with  God  after 
death  at  all.  Their  hope  was  a  new  life  in  the  age  to  come. 

There  is  a  long  account  of  the  death  of  Moses  in  a  mediaeval 
Mid  rash  Pctirat  Mosheh,  which  was  incorporated  in  part  in  the 

Dent,  rabbet,  chap.  11,  though  not  originally  belonging  to  it.92 
Although  this  account  is  much  too  late  to  be  cited  in  proof  of 
rabbinical  ideas,  and  is  in  part  out  of  line  with  the  ruling  spirit 

si  Gen.  rabba,  8,  11. 

92  Text  in  two  recensions  in  Jellinek,  Beth  ha-Midrash  I,  115-129;  VI,  71-78.  Compare 
Zunz,  Gottesdienstiiche  Vortrage,  2d  cd.,  p.  154  and  note  e,  p.  265,  note  b;  also  article  "  Mid- 
rash  Petirat  Mosheh,"  in  Jewish  Encyclopedia. 
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of  Judaism,93  yet  it  may  not  be  out  of  place  to  summarize  it  here 
merely  as  an  illustration  of  the  long  persistence  of  distinctly  Jew 
ish  ideas  of  the  relation  between  body  and  soul.  When  God 
declared  that  Moses  must  die  (Deut.  31:14),  he  fasted  and  prayed 
with  such  power  that  it  was  thought  that  God  would  perhaps 
bring  in  the  new  age  [the  only  thing  that  could  annul  the  decree 
that  Moses  must  die],  until  a  batJi  qol  said  that  the  time  for  this 
had  not  come.  God  must  close  the  gates  of  heaven  lest  the 
prayer  move  him  from  his  fixed  purpose.  Moses  prays  that  he  may 
see  the  prosperity  of  Israel  as  he  has  seen  its  adversity;  but  if  he 
may  not  cross  Jordan  that  he  may  at  least  be  left  in  this  world, 
that  he  may  live  and  not  die.  God  answers,  If  I  do  not  make 
you  die  in  this  world,  how  shall  I  make  you  alive  for  the  world  to 

come.  Moreover,  to  grant  his  prayer  would  contradict  Moses' 
own  words  in  Deut.  32:39  (last  line).  Nevertheless  Moses  per 
sists.  He  would  be  like  a  beast  of  the  field,  or  like  a  bird,  if  he 
could  but  live  and  see  the  world.  When  the  time  came  that  he 

must  die,  God  sent  Gabriel  to  go  and  bring  his  soul  [X^m  XH 

irv^'Zjl,  but  Gabriel  would  not  see  the  death  of  one  so  stron°r 

fcD 

Michael  would  not  see  the  death  of  his  pupil.  God  must  send 
the  evil  angel,  Samael.  He  goes  eagerly  but  is  twice  driven  back 
in  fear,  although  the  souls  of  all  men  are  given  into  his  hand. 
At  last  God  himself  comes  with  three  archangels,  and  Moses  sub 
mits  and  is  stretched  out  in  preparation  for  death.  But  when  God 
calls  to  his  ne  sham  ah  to  come  forth,  saying,  My  daughter,  one 
hundred  and  twenty  years  I  ordained  that  thou  shouldst  be  in  the 
body  of  Moses.  Now  thy  end  is  come,  that  thou  shouldst  go  forth. 
Do  not  delay;  then  the  rieshamah  answered:  I  know  that  thou  art 
the  God  of  all  ruhoth  and  of  all  neshamoth;  the  nephesh  of 
the  living  and  of  the  dead  are  given  into  thy  hand.  Thou  hast 

created  [5^2 ]  me,  and  thou  hast  formed  [^H"1]  me,  and  thou  hast 
put  me  in  Moses'  body  one  hundred  and  twenty  years.  And  now 
is  there  a  body  more  pure  [tltlE]  in  the  world  than  the  body  of 
Moses,  in  which  was  never  seen  any  breath  of  stench,  nor  worm, 

»:>  The  idea  of  the  reluctance  of  the  righteous  to  die  does  not  go  back  to  oarly  rabbinical 
sources.  Our  earliest  evidence  of  it  is  in  the  Testament  of  Abraham.  See  M.  R.  James'  edi 
tion  (Cambridge,  1862),  and  his  discussion  of  this  subject,  pp.  64-70.  The  idea  is  found  only 
in  the  older  recension,  A,  chaps.  7,8,  15,  16,  20;  and  James  thinks  it  may  go  back  to  the 
Assumption  of  Moses.  See  Jude,  chap.  9. 
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nor  vermin?  Therefore  I  love  him  and  am  not  willing  to  go  forth 
from  him.  God  answers,  Go  forth,  do  not  delay.  I  will  make 
thee  to  mount  up  to  the  highest  heavens,  and  dwell  under  the 
throne  of  my  glory  near  to  Cherubim  arid  Seraphim  and  the 
hosts.  The  neshamah  answers,  Two  of  these  highest  angels, 
Uzzah  and  Azael,  descended  from  thy  shekinah  and  corrupted 
their  ways  with  the  daughters  of  earth,  until  thou  didst  make 
them  hang  between  earth  and  the  firmament.  But  Moses  has  not 
known  his  wife  since  thou  appearedst  to  him  in  the  burning  bush 

(Xum.  12:1).  I  pray  thee  leave  me  in  Moses'  body.  In  that 
hour  God  kissed  him  and  took  away  his  soul  [  1fY£1Tj  bttSI  IpTj] 
with  the  kiss  of  his  mouth.  Then  God  wept  and  said  Ps.  94:16; 
the  Holy  Spirit  said  Deut.  34:10:  Heaven  wept  and  said  Mic. 
l:2(i,  a;  Earth  wept  and  said  Mic.  7:2  a/3;  Joshua  wept  and 
said  Ps.  12:2;  the  angels  of  service  said,  He  did  the  righteous 
ness  of  Yah weh ;  the  Israelites  wept  and  said,  And  his  judgments 
with  Israel.  All  were  saying  Isa.  57:2,  He  enters  into  peace, 
they  rest  in  their  beds,  he  who  walks  straight  forward;  Prov. 
10:7,  The  memory  of  a  righteous  man  is  for  a  blessing,  and  his 

soul  is  for  the  life  of  the  world  to  come  [1D7J123D1  !TD"G>  p^~H  "Cl 
yon  obi?  •nnb]. 

It  would  be  hard  to  find  a  better  summary  of  the  Jewish 
doctrine  of  a  future  life  than  the  last  sentence,  with  its  addition  of 

the  new  to  the  old;  the  immortality  of  a  blessed  memory  for  this 
present  world,  and  the  neshamah  kept  in  order  that  the  man 
may  live  again  in  the  world  to  come.  The  whole  passage  is  most 
suggestive.  The  death  of  Moses,  the  most  divine  of  men,  was 
hard  to  explain ;  and  the  account  here  given  of  it  enforces  several 
lessons  as  to  Jewish  ways  of  thinking,  which  it  is  hard  for 
western  minds  to  grasp.  The  neshamah  is  a  being,  or  a  personi 

fication,  quite  distinct  from  Moses.  In  leaving  Moses'  body  it  is 
evidently  being  separated  from  Moses  himself.  Moses  clings  to 
life,  but  it  is  only  the  arrival  of  the  world  to  come  that  could 
have  brought  him  escape  from  death  when  its  appointed  hour  was 
at  hand.  What  is  promised  to  Moses  in  order  to  counterbalance 
the  evil  and  loss  involved  in  death  is  that  he  will  live  again  in 
the  world  to  come;  and  death  in  this  world  is  a  condition  of  the 
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gift  of  life  in  that.  Even  in  view  of  this,  life,  even  the  life  of 
animals  and  birds,  seems  better  than  death.  It  is  to  the  ne- 
shamah,  not  to  Moses,  that  a  place  is  promised  in  the  highest 
heavens,  beneath  the  throne  of  glory;  and  the  neshamah  would 

prefer  to  remain  in  Moses'  body,  since  sin  has  not  entered  there, 
while  some  of  the  highest  angels  fell. 
We  turn  finally  to  the  long  passage  from  the  Tanchuma, 

quoted  by  Weber  (pp.  225-27)  as  proof  of  the  general  statement 
cited  above,  and  as  the  text  for  his  further  exposition  of  the 
nature  of  soul  and  body  and  their  relation  to  each  other  (pp. 

227-31).  The  passage  is  late  in  its  attestation,"4  and  could  not 
in  any  case  be  allowed  to  outweigh  the  older  material  already 
discussed.  But  while  it  seems  to  mark  a  certain  progress  in  the 
direction  of  Philo  as  compared  with  the  morning  prayer  quoted 
at  the  beginning,  it  is  in  fact  still  very  much  nearer  to  that  prayer 
than  to  Philo,  very  much  more  Jewish  than  Greek,  in  its  concep 
tion  of  the  pre-existence  of  the  soul.  According  to  this  passage 
the  pre-existing  souls  are  called  also  ruhoth.  They  are  said  to 
be  in  the  Garden  of  Eden,  but  this  seems  to  be  contradicted  by 
the  fact  that  the  angel  has  to  show  the  soul,  after  its  union  with 
the  human  seed,  but  before  birth,  the  Garden  of  Eden  and  the 
blessedness  of  the  righteous  there,  as  well  as  Gehenna  and  the 
torments  of  the  wicked ;  and  also  by  the  fact  that  God  assures  the 
soul,  reluctant  to  leave  its  heavenly  abode,  that  it  will  enter  a 
more  beautiful  world  than  it  leaves.  But  the  soul  objects  that  it 

is  pure  and  does  not  wish  to  enter  this  "impure  seed."  To  this 
the  answer  is  that  God  formed  this  soul  for  nothing  else  than  to 
enter  this  seed.  It  is  evident  that  though  the  soul,  as  from  God, 
is  ceremonially  pure,  and  though  conception  involves  ceremonial 

impurity,  yet  the  soul's  coming  into  the  body  is  in  no  sense  a  fall 
or  indeed  a  moral  choice  in  any  sense.  It  is  that  for  which  alone 
the  soul  was  made.  It  is  evident  also  that  the  soul  brings  with 

it  110  moral  character,  no  personal  quality,  from  its  pre-existence. 
Righteousness  or  unrighteousness,  which  is  the  only  thing  that 
God  does  not  predetermine  about  the  coming  man,  is  wholly 

'JiThts  passage,  Tanchuma  PikkudeS,  like  the  one  last  cited,  should  not  be  used  for 
the  Talmudic  period.  It  is  not  a  part  of  the  original  Tanchuma,  and  is  probably  very  late. 
See  Buber,  Midrasch  Tanchuma,  Introduction,  pp.  55ft,  56a. 
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future  when  the  soul  enters  the  body.  It  is  only  human  life  that 
furnishes  the  opportunity  for  such  obedience  to  the  Law  as  shall 
win  the  reward  of  Paradise.  Moreover,  such  memory  of  the  other 
world  as  the  soul  brings  with  it  into  this,  is  due  not  to  its  pre- 
existence  as  a  soul,  but  to  the  visit  it  makes  after  union  with  the 

human  seed,  to  the  places  of  reward  arid  punishment.  Even  this 
memory  it  loses  at  birth.  The  reluctance  of  the  soul  to  leave  its 
abode  is  only  like  the  reluctance  of  the  babe  to  leave  the  womb. 
It  pictures  the  fact  that  man  does  not  enter  human  life  of  his  own 

will,  but  by  compulsion.^  All  this  is  far  from  Hellenic ;  and  the 
passage,  late  as  it  evidently  is,  turns  out  to  be  little  more  than 
proof  of  the  persistence  of  the  distinctive  Jewish  conception  of 
the  relation  of  body  and  soul.  Man  is  even  here  first  of  all  body, 

that  which  is  "formed  in  the  mother's  womb,"  and  the  soul 
though  it  has  a  longer  pre-existence  than  the  body,  comes  into  it 
as  a  stranger  from  without.  We  have  here  only  a  more  pictorial 
representation  of  the  familiar  Jewish  conception  that  man  is  in 
part  from  above,  in  part  from  below,  and  that  he  determines  by 
his  deeds  to  which  realm  of  being  he  will  finally  belong.  Once 
more  I  would  say  that  while  the  standpoint  of  the  morning 
prayer  is  that  of  Wisdom  8:19,  that  of  this  last  passage  is  more 
nearly  that  of  Wisdom  8:20,  but  is  still  better  expressed  by  the 
two  verses  in  their  connection.  The  reading  of  these  later  Jewish 
sayings  serves,  I  venture  to  think,  to  confirm  our  impression  of 
the  Jewish,  the  un-Hellenic,  character  of  those  verses,  with  their 
hesitation  between  the  two  forms  of  expression,  the  first  impulse 

to  associate  the  "I"  with  the  body,  the  failure  fully  to  identify  it 
with  either  body  or  soul,  the  absence  of  any  thought  that  the 
union  of  soul  with  body  is  unnatural.  If  our  interpretation  of 
these  verses  seemed  strange  and  improbable  when  we  had  Plato 
or  Philo  in  mind  as  a  standard,  it  seems,  I  am  sure,  natural  when 
we  look  back  at  it  through  the  atmosphere  of  simple  Judaism. 
Of  course  I  do  not  mean  that  the  Book  of  Wisdom  contains 

nothing  but  rabbinical  Judaism.  It  is  a  Greek  book  and  could 
not  have  been  written  in  Hebrew.  We  cannot  even  assume  that 
its  author  shared  the  rabbinical  idea  that  the  reunion  of  soul  and 

95  Cf.  /F  .Ezra  8: 5. 
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body,  the  resurrection,  is  necessary  to  a  true  life  of  man  after 
death.  His  ̂ 1^17  may  have  been  a  somewhat  more  independent 
and  personal  being  than  the  neshamah  of  the  rabbis,  but  I  think 
not  much  more ;  and  so  far  as  pre-existence  is  concerned  he  seems 
to  me  to  have  had  nothing  but  the  Jewish  conception,  namely 
this:  The  neshamah,  which  God  has  created,  remains  his  and  in 

his  keeping  before  and  during  and  after  the  life  of  man.  It  is 

not  the  man's  self,  the  person,  but  is  an  individualization  and 
personification  of  that  breath  or  spirit  of  God  which  is  the  life  of 
the  man,  and,  uniting  with  the  earthly  body,  makes  him  a  living 
being.  The  pre-existence  of  this  neshamah  was  no  doubt  thought 
of  as  real;  but  since  it  was  not  the  man  himself,  its  pre-existence 
was  of  more  significance  for  the  conception  of  God  than  for  that 
of  man.  It  expressed  the  idea  that  God  foreknows  and  has  pre 
determined  the  number  and  lot  of  all  men ;  and  it  is  substantially 
this  same  idea,  and  not  a  different  one,  that  is  expressed  when  it 
is  said  that  God  has  fixed  the  number  of  men  who  are  to  be  born, 

or  that  at  conception  or  during  the  pre-natal  period  of  each  man's 
existence  he  creates  or  forms  the  neshamah  within  him. 

It  is  not  too  much  to  say,  in  view  of  rabbinical  usage,  that 

there  is  a  strong  presumption  that  the  pre-existence  of  souls  when 
it  appears  in  other  Jewish  books  is  to  be  understood  in  this 
impersonal,  or  only  half  personal,  sense;  that  it  magnifies  God 
rather  than  man;  that  it  does  not  carry  with  it,  as  full  personal 

pre-existence  does,  a  guarantee  of  immortality;  in  other  words 
that  it  does  not  make  resurrection  unnecessary.  It  does  not  lie 
within  the  scope  of  this  essay  to  carry  such  an  investigation 
through  in  detail,  but  a  few  illustrations  may  here  be  added. 

One  of  the  most  explicit  statements  is  that  of  the  Secrets  of 

Enoch  23:5:  "For  every  soul  was  created  [Bonwetsch,  bcreitet] 
before  the  foundation  of  the  world."  But  even  apart  from  the 
distinction  between  "created"  and  "prepared"93  it  is  probable 
that  these  are  "souls"  in  the  Jewish  and  not  in  the  Greek  sense. 
The  preceding  verse  suggests  this,  and  elsewhere  the  thought 
expressed  is  that  the  number  and  lot  and  place  of  men  are  fixed 
(49 : 2 ;  53:2;  58:5;  61:2).  Moreover,  the  eternal  life  which  the 

93 On  this  see  Dalman,  Die  Worte  Jesu,  pp.  104  ff.,  245  ff. 
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righteous  are  to  inherit  (50:2),  although  it  is  an  incorruptible 
form  of  existence  (05:8-10),  is  not  the  mere  continuance  of  the 

"soul"  which  was  made  from  the  beginning,  but  is  the  transfor 
mation  of  the  man  (body  and  soul)  into  an  angel-like  glory;  for 

Enoch's  transfiguration  (chap.  22)  is  certainly  typical  of  the 

resurrection  of  the  righteous.'14 
The  Apocalypse  of  Ezra  insists  on  the  dogma  of  predetermi 

nation.  The  longed-for  consummation  can  neither  be  hastened 
nor  delayed.  All  is  by  measure  and  number  (4:37;  cf.  Wisdom 
11:20).  The  fixed  number  of  the  souls  of  the  righteous  who  are 
waiting  in  their  chambers  (promptuaria]  for  their  reward  must 
be  filled  (4:35,  3(5) .  This  can  only  describe  the  interval  between 

death  and  the  resurrection.  But  the  following  verses  (40-42) 
seem  to  refer  to  the  souls  of  men  unborn  which  were  committed 

to  the  earth  "from  the  beginning,"  kept  in  chambers  in  sheol, 
and  brought  forth  by  the  earth  as  a  mother  from  her  womb,  only 
in  a  determined  order,  and  at  a  fixed  time.  The  book  therefore 

seems  to  contain  a  doctrine  of  the  pre-existence  of  souls,  but  that 
it  is  in  the  Jewish  and  not  in  the  Greek  sense  is  clear  from  what 
is  said  of  the  birth  of  man  and  of  his  death  and  of  the  resurrec 

tion.  In  3:4,  5  (cf.  8:7-14)  we  find  a  thoroughly  Jewish  para 
phrase  of  Gen.  2:7.  Man  is  emphatically  derived  "from  the 
earth."  The  earth  is  the  mother,  and  at  God's  command  pro 
duces  man  (5:48,  49,  50;  7:62,  63,  116).  With  increasing  age 

her  offspring  are  less  vigorous  (5:51-55).  Death  is  described 
as  a  giving  back  of  the  soul  (7:75),  or  in  almost  Hellenistic 
terms  as  a  separation  of  the  soul  from  the  body  (7:100),  the  cor 
ruptible  vessel  (7:88).  But  to  read  a  Philonic  type  of  Judaism 
into  the  book  011  account  of  these  phrases,  or  even  because  of  the 
praise  of  abstinence  (7:125),  would  be  a  serious  mistake.  It  is 

true  that  in  this  elaborate  "teaching  concerning  death"  (7:78 ff.) 
the  soul  appears  to  carry  the  personality  with  it  to  a  greater 
degree  than  the  rabbinical  sayings  lead  us  to  expect  of  a  Jew. 
Yet  even  here  the  incorporeal  existence  of  the  soul  is  distinctly  a 
partial  existence,  an  intermediate  state  of  waiting  between  life  in 
this  world  and  life  in  the  world  to  come.  Like  the  rabbinical 

^Compare  22:  8-10  with  Paul's  "not  unclothed  but  clothed  upon  "  II  Cor.  5: 1-4.  Soe 
further  as  to  the  Hellenistic  character  of  this  book,  The  Yecer  Hara,  pp.  154-56. 
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interpretation  of  I  Sam.  25:29  is  the  idea  that  the  souls  of  the 
wicked  wander  about,  while  those  of  the  righteous  are  kept  in 
chambers  (7:80,  85,  91,  93,  95,  101).  Eest  and  peace  in  general 
characterize  their  existence  in  these  habitations,  though  they  may 

also  complain  of  the  delay  of  their  reward  (-4:35,  36).  They 
have  escaped  the  corruptible,  and  they  will  hereafter  inherit  the 
incorruptible  (7:88,  96,  97).  Whether  these  chambers  are  the 
same  that  they  occupied  in  sheol  before  birth  (4:41,  42)  would 
seem  doubtful.  At  all  events  as  they  were  then  waiting  for  their 
real  life  to  begin,  so  are  they  now  again  waiting  for  a  new  begin 
ning.  They  do  not  indeed  rise  to  another  earthly  life  in  the 
Messianic  time  (7:28);  but  after  it,  when  God  creates  the  new, 
incorruptible  world,  they  will  rise.  According  to  7:32  it  would 
appear  that  the  body  from  the  earth  or  dust,  and  the  soul  from 
its  chambers,  would  be  reunited.  If  so,  some  such  transforma 
tion  of  the  body  from  a  corruptible  to  an  incorruptible  nature  as 
the  Secrets  of  Enoch  describes  must  be  assumed,  for  the  new  life 
of  the  righteous  in  the  age  to  come  is  of  an  angelic  nature 
(7:96,  97,  125).  As  in  the  rabbinical  view,  therefore,  all  souls 
must  be  born  before  the  Messianic  age  can  come;  and  the  souls 
of  the  righteous  are  kept  in  safety  and  peace  in  the  divine  treasury 
for  the  life  of  the  world  to  come.  Death  belongs  to  this  world 
and  to  sin,  and  life  belongs  to  the  coming  world  and  to  righteous 

ness.95  As  there  is  no  proper  doctrine  of  the  immortality  of  the 
soul  but  only  of  the  keeping  and  waiting  of  the  soul  for  resurrec 
tion,  so  we  may  safely  infer  that  there  is  no  true  (Platonic)  doc 

trine  of  the  pre-existence  of  the  soul  in  this  book."0' 
The  Syriac  Apocalypse  of  Baruch  contains  the  same  ideas  of 

a  determined  number  of  souls,  and  a  place  prepared  for  each 
(23:4,  5;  48:6),  of  treasuries  in  which  the  souls  of  the  dead  are 
kept  (21:23;  30:2,  3),  and  of  resurrection  as  including  the  body 
from  the  earth  (42:8;  50:2)  as  well  as  the  soul  from  the  cham 
bers  (30:1,  2),  and  as  involving  a  transfiguration  of  the  earthly 
and  corruptible  nature  into  a  glorious  form,  angel-like  and  star- 
like,  fitting  them  for  the  immortal  world  (50,  51). 

M  Seo  3  : 7-8.  26  :  7  : 21,  48 ;  7  : 11-13,  113. 
90  See  a  further  discussion  of  the  nature  of  the  dualism  of  IV  Ezra  and  Apoc.  Baruch 

in  The  Yecer  Hura,  pp.  146-54. 
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The  Persian  conquest  under  Cyrus  the  Great  and  his  suc 
cessors  exerted  an  immediate  influence  upon  the  languages  of 
the  West.  Persian  civilization  and  political  domination  were 
quickly  reflected  in  the  speech  of  the  peoples  who  were  sud 
denly  brought  into  close  touch  with  the  men  from  the  eastern 
highlands.  This  fact  is  evident  from  contemporary  literature. 
It  is  accordingly  proposed  in  this  paper  to  institute  a  com 
parison,  and  by  citing  the  Persian  words  which  up  to  the 
present  time  have  been  found  in  western  documents  dating 
from  the  end  of  the  sixth  century  before  Christ  and  from  the 
fifth  century,  to  determine,  as  far  as  possible,  whether  the 
Jewish  narratives  relating  to  this  period  stand  on  the  same 
footing  with  the  literature  of  other  peoples  of  the  time  in 
respect  to  the  use  of  Persian  words,  and  thus  to  discover  the 
date  of  composition  with  which  the  Persian  coloring  in  these 
Jewish  records  is  compatible. 

For  the  purposes  of  this  inquiry  considerable  material  is 
available.  There  are  the  inscriptions  in  various  languages  pre 
pared  by  command  of  the  Persian  monarchs  to  record  the 
glories  of  their  reigns,  royal  decrees  proceeding  from  the  same 
high  source  and  the  official  correspondence  of  the  provincial 
governors  with  the  imperial  court.  From  Babylonia  come 
numerous  business  documents  written  in  the  Semitic  dialect 

that  was  current  in  the  busy  marts  of  trade  at  the  head  of  the 
Persian  Gulf.  Greece  offers  noble  literary  works;  especially  the 
historical  writings  of  Herodotus  and  Thucydides,  and  poems 
by  Aeschylus,  Euripides,  Sophocles,  and  Aristophanes.  The 
Anabasis  of  Xenophon  also  reflects  the  language  of  this  age, 
although  it  was  not  written  until  the  opening  years  of  the  fourth 
century. 
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I 

The  efforts  of  Ezra  and  Nehemiah  in  behalf  of  the  struggling 
colony  at  Jerusalem,  and  the  beautiful  devotion  which  Queen 

Esther  showed  to  her  doomed  fellow-countrymen,  belong  to  the 
history  of  the  fifth  century  B.  c.  They  were  events  in  the  reigns 
of  Xerxes  and  Artaxerxes,  kings  of  Persia  and  rulers  of  almost 
the  whole  civilized  world  from  the  year  486  to  425  B.  c.  The 
Jewish  narratives  of  these  deeds  (Ezra,  chaps.  7-10;  Nehemiah; 
Esther)  are  written  almost  exclusively  in  Hebrew;  but  the  copy 
of  a  letter  of  Artaxerxes  accrediting  Ezra  is  in  Aramaic  (Ezra 
7:12-26),  and  other  correspondence  with  Artaxerxes,  recorded  in 
Ezra  4:8-23,  is  likewise  in  Aramaic.  The  vocabulary  which  is 
employed  contains  about  twelve  words  which  are  certainly  of  Per 
sian  origin,  and  about  nine  others  the  source  of  which  is  still 
under  debate. 

These  Jewish  writings  contain  three  terms,  relevant  to  the 
present  inquiry,  which  are  connected  with  a  king  in  his  more 
personal  surroundings:  kether,  a  crown  (Esther  1:11;  2:17; 
6:8),  bithan,  a  palace  (Esther  1:5;  7:7),  and  pardes,  a  forest 
or  park  (Noli.  2:8).  Kether  is  believed  by  many  scholars  to  be 
of  Persian  origin.  Now  it  not  only  found  employment  in  the 
Hebrew  of  Esther  in  reference  to  the  Persian  king,  but  it  reached 

the  Greeks  also  in  the  same  century  in  the  form  ici-rapis  (Ctesias, 
Persika,  47).  Bithan  is  found  in  Hebrew  in  the  description  of 
the  palace  garden  at  Shushan,  and  there  only.  It  is  not  certain 
that  the  word  came  from  Persia;  but,  be  that  as  it  may,  long 
before  the  days  of  Esther  the  word  found  employment  in  the 
Semitic  language  of  Babylonia.  It  gained  currency  among  the 
Babylonians  soon  after  the  Persian  conquest  of  their  country,  as 
early  as  the  days  of  Carnbyses  and  Darius  at  least  (Strassmaier, 
Crtw%ses63:4;  133:3;  Darius,  98:2;  179:7;  see  £^1,  III,  212). 
Another  Persian  word,  like  bithan  denoting  a  great  building, 
and  belonging  to  the  vocabulary  of  imperial  courts,  is  apadana, 
a  palace  or  arsenal.  It  appears  in  Semitic  Babylonian  in  an 

inscription  of  Artaxerxes  II  (405-361  B.  c. ),  referring  to  a  build 
ing  of  the  sort  erected  by  Darius  the  Great  at  Susa  (Bezold, 
Achamenideninschrlften,  XII  and  44;  Schultze,  ZDMG,  XXXIX, 
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48-50;  cf.  Brown-Driver-Briggs,  Hebrew  Lexicon,  s.  v.  bithan; 
see  also  Winckler,  Altorientalische  Forschungen,  3te  Reihe,  Band 

I,  2;  and  Dan.  11:45).  The  word  pardes,  borrowed  from  the 

Persian,  "might  have  reached  Israel  through  Solomon's  connec 
tion  with  the  East"  (Driver,  Introduction10,  449;  see  Eccles.  2:5; 
Song  of  Sol.  4: 13) .  It  was  known  to  the  Jews  of  the  fifth  century 
through  the  existence  of  the  royal  Persian  forest  or  timber  preserve 
in  the  neighborhood  of  Jerusalem  (Neh.  2:8).  But  long  before 
the  time  of  Nehemiah  the  term  had  gained  currency  among  the 
Semites  of  Babylonia  also,  and  it  figures  in  a  business  document 

of  the  reign  of  Cyrus  in  the  form  par-di-su  (Strassmaier,  Cyrus, 
212:3).  The  word  was  introduced  into  Greek  also  as  early  at 

least  as  the  time  of  Cyrus  the  Younger' s  rule  over  the  provinces 
of  Asia  Minor,  for  he  had  "a  great  paradeisos  full  of  wild  beasts" 
in  Phrygia  (Xenophon,  Anabasis,  i.  2.  7).  Thus  two  of  these 
words  used  by  the  Jews  were  current  among  several  peoples  under 
Persian  domination  even  before  the  days  of  Ezra,  Nehemiah,  and 
Esther ;  and  the  use  of  the  third,  and  of  yet  another  belonging  to 
the  same  sphere,  is  attested  in  the  immediately  succeeding  years. 

The  Jewish  narratives  aforesaid  contain  three  titles  of  Persian 

officials.  The  name  naturally  traveled  with  the  office.  Nehemiah, 
the  governor  of  Judea,  is  called  tirsatha;  the  viceroys  in  the 

provinces  are  entitled  satraps,  'ahasdarpenim  (Ezra  8:36; 
Esther  3:12);  and  the  royal  treasurer  is  called  gizbar  (Ezra 
7 :21) .  That  the  Persian  titles  crossed  the  border  with  the  officials 
who  bore  them,  and  at  once  found  admission  to  the  language  of 
the  foreigners,  has  other  abundant  attestation.  The  name  for 
treasurer  had  likewise  gotten  into  the  speech  of  the  Babylonians. 

A  fragment  of  it  may  be  read  on  a  mutilated  document  of  Darius' 
reign  (521-486  B.  c.),  gan-za-b[ara]  (Strassmaier,  Darius, 
296:2;  compare  Zinimern,  ZA.,  X,  6,  63).  Other  Persian  names 
of  the  sort  had  also  found  entrance  into  the  Semitic  Babylonian: 

for  example,  magus  in  the  form  ma-gu-su  (Behistun  Inscrip 
tion  of  Darius,  18,  20,  23,  29,  90;  see  ZDMG,  XXIII,  233); 
also  in  the  early  part  of  the  fifth  century  the  Persian  names  of 

office  da-ta-ba-ra,  'judge,'  pa-ti-pa-ba-ga,  and  us-tar-ba-ri 
(Hilprecht,  Babylonian  Expedition,  IX,  28).  A  similar  introduc- 
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tion  of  Persian  titles  took  place  in  the  Greek  language.  Magus 
and  the  magi  are  often  mentioned  in  the  pages  of  Herodotus 
(e.  g.,  i.  101),  and  Herodotus  and  Ctesias  venture  to  use  magos 
in  composition  with  a  Greek  word  (Herodotus,  iii.  79;  Ctesias, 
Persika,  15).  Satraps,  officials  mentioned  in  the  books  of  Ezra 
and  Esther,  appear  frequently  in  the  contemporary  history  of 

Herodotus  (i.  192;  iii.  128),  and  the  word  "satrapy"  is  used  by 
Tlrucydides  (i.  129).  The  Persian  honor,  and  with  it  the  Persian 
title,  of  being  enrolled  among  the  benefactors  of  the  king,  oro- 
saggai,  was  bestowed  upon  a  Greek  of  Asia  Minor  (Herodotus, 
viii.  85),  and  was  also  known  in  Athens  (Sophocles,  Frayincnt 
193).  So  far,  then,  as  Persian  official  titles  are  concerned,  the 
Hebrew  records  of  the  fifth  century  before  Christ  are  exactly  like 
the  contemporary  writings  of  Babylonia  and  Greece. 

The  Jewish  narratives  have  occasion  to  refer  to  the  transaction 

of  the  public  business  of  the  Persian  state,  and  in  this  connection 

use  Persian  words  for  treasury,  genaz  (Ezra  7:20;  Esther  3:9); 
for  various  documents,  pith  gam,  a  decree  (Esther  1:20)  ;  path- 
segen  and  parsegen,  copy  of  an  archive  (Esther  3:14;  4:8; 
8:13;  and  Ezra  7:11;  Kautzsch,  Aramaisclie  Grammatik,  §  64; 
Gilderneister,  ZKM,  IV,  208;  Lagarde,  Armenisclie  Studien, 

§1838;  Meyer,  Entstehung  dcs  Judenthums,  p.  22);  nistevan, 
a  letter  (Ezra  4: 18,  23);  for  law,  dath  (Ezra  8: 36;  Esther  2: 12); 
and  in  reference  to  the  postal  service  the  technical  terms 

'ahasteranim,  'used  in  the  king's  service,'  and  ranimakim, 
'studs'  (Esther  8:10,  14).  Of  these  seven  or  eight  words  two  had 
long  been  current  in  the  Semitic  language  of  Babylonia.  The 
term  for  law  was  used  in  the  form  da-ta  in  records  of  the  reign 
of  Darius  (Strassmaier,  Darius,  53:15).  The  word  for  treasury, 

geiiaz,  was  probably  introduced  by  traders  from  Persia  who 
visited  the  bazaars  of  Babylon,  for  it  is  used  by  the  prophet 
Ezekiel,  writing  in  Babylonia  about  588  B.  c.  (cf.  26:1).  He 

mentions  "treasuries  (i.  e.,  chests)  of  rich  apparel"  (27:24). 
The  wTord  is  found  in  Semitic  Babylonian  also,  as  early  as  the 
reign  of  Darius,  in  the  compound  gan-za-ba-ra,  as  noted  above. 
To  the  Greek  language  the  Persian  postal  arrangements  gave  in 
this  century  the  word  ayyapos,  whether  its  origin  is  Persian  or 
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not,  meaning  a  mounted  courier,  and  ayyapijios,  the  postal  system 
(Herodotus,  iii.  126;  especially,  for  both  words,  viii.  98).  Even 
Aeschylus  employs  the  word  when  he  tells  how  beacon  sent 
beacon  by  a  courier  of  fire  to  bear  the  news  (Agamemnon,  282; 
Meyer,  Entstehung  dcs  Judenthums,  p.  22).  Again  the  vocabu 
laries  of  the  three  languages,  Greek,  Hebrew,  and  Semitic  Babylo 
nian,  are  alike  in  respect  to  the  adoption  of  Persian  words. 

Persian  measures  also  came  into  use  in  the  conquered  prov 
inces.  The  gold  coin,  daric,  it  is  thought,  was  introduced  in  this 
manner  into  the  commerce  of  the  West.  The  name  together  with 
the  money  was  current  there  in  the  fifth  century.  The  word  is 

found  in  the  Hebrew  of  Ezra,  Neliemiah,  and  Chronicles;1  and  in 
Greek  was  employed  in  Asia  Minor  (Herodotus,  vii.  28),  and  at 
Sparta,  in  an  inscription  which  is  believed  to  antedate  the  year 
416  B.  c.  (ZA,  II,  51),  and  at  Athens  (Thucydides,  viii.  28)  ? 
The  Persian  word  artaba,  a  measure  of  capacity  equal  to  about 
twelve  gallons,  appears  in  Semitic  Babylonian  speech  as  early  as 
the  sixth  year  of  the  reign  of  Cambyses  (Strassmaier,  Cambyses, 
316:1,  6,  9,  18),  and  is  mentioned  by  Herodotus  as  in  use  in  the 
province  of  Babylon  (i.  192).  The  Persian  farsang,  equivalent 
to  three  miles  and  a  half,  was  quite  familiar  to  the  Greeks  in  the 

form  Trapao-dyyTjs,  particularly  because  of  its  use  to  indicate  dis 
tances  on  the  great  post-road  between  Sardis  and  Susa  (Herodotus, 
v.  52;  Xenophon,  Anabasis,  i.  4.  1  ff. ),  and  from  its  being  the 
standard  imposed  upon  the  lonians  in  the  assessment  of  their 
lands  for  the  imperial  taxation  (Herodotus,  vi.  42).  From  its 

association  with  the  post-road,  this  measure  of  distance  was  used 
as  far  west  as  Attica  during  this  period  in  the  sense  of  a  mes 
senger  (Sophocles,  Fragment  127).  Thus  again  in  respect  to 
Persian  words  these  Jewish  documents  relating  to  the  fifth  cen 

tury  B.  c.  exhibit  the  linguistic  phenomena  of  other  non-Persian 
writings  of  the  period. 

Naturally  many  Persian  implements  and  articles  of  dress  were 

iln  favor  of  distinguishing  between  '» darken  (I  Ohron.  29:7;  Ezra  8:27)  and  darka- 
mon  (Ezra  2:69;  Neh.  7:70-72),  Meyer,  Entstehung  ties  Judenthums,  pp.  196  f. 

2  A  like  word,  dariku,  denoting  a  measure  of  capacity,  is  met  with  in  the  language 
of  Babylonia  even  before  the  Persian  conquest  (Strassmaier,  Nabuchodonosor,  432:7; 
Nabonidus,  623:8;  Cyrus,  123:9;  316:10;  see  Zohnpfund,  BA,  1,634;  Ziemer,  BA,  III,  460). 
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made  known  to  the  West  by  the  trader  and  the  traveler.  Some 

commodities  went  in  advance  of  the  Persian  conquest,  others  came 

with  the  Persian  occupation.  In  the  group  of  Jewish  writings 

now  under  consideration  bus.  fine  linen,  and  karpas,  a  white 

stuff,  are  mentioned  in  connection  with  the  hangings  which 

adorned  the  palace  of  Xerxes  (Esther  1:6).  Bus,  if  indeed  it 

was  brought  from  Persia,  reached  Babylonia  before  the  Persian 

armies,  for  it  is  used  by  Ezekiel.  It  had  found  its  way  as  far  west 

as  Greece  by  the  time  of  Artaxerxes,  being  used  in  the  form  jSvacros 

by  Empedocles  in  the  middle  of  the  fifth  century.  Still  other 

words  of  this  class  gained  access  to  Greece.  The  people  of  the 

West  laughed  at  the  aiiaxu rides  or  wide  trousers  of  the  Persians 

and  at  their  saraballa  (Herodotus,  i.  71;  v.  49;  see  Bahr;  also 

Dan.  3:21;  Kautzsch,  Aramdische  Grammatik,^Q2,  64;  Marti, 

Cframmatik  der  biblischen-aramdischen  Sprache,  Glossary) ;  they 
remarked  the  turbans,  kurbasia  (Herodotus,  v.  49;  vii.  64;  Ari 

stophanes,  Birds,  486),  the  thick  rug,  kaunakes  (Aristophanes, 

Wasps,  1137;  see  Andreas-Marti),  the  scimiter,  akinakes  (Hero 

dotus,  iii.  118,  128;  iv.  62;  vii.  54),  and  the  battle-axe,  sagaris 
(Herodotus,  i.  215;  iv.  5,  70;  vii.  64).  All  these  words  were  bor 
rowed  from  the  East.  In  addition  should  be  mentioned  probably 

sandal,  sandalon  and  sandalion  (Herodotus,  ii.  91),  though 

this  word  had  been  naturalized  in  Greece  of  old  (Homeric  Hymns, 

"Mercurius,"  79). 
Thus,  with  the  exception  of  two  words  which  are  reserved  for 

the  second  part,  and  of  which  at  any  rate  the  Persian  origin  is 

disputed,  all  the  indisputably  Persian  words  and  others  with  some 

appearance  of  Persian  birth  have  been  examined,  that  appear  in 
the  biblical  narratives  which  tell  of  Ezra,  Nehemiah,  and  Esther, 

except  Purim.  Evidently  the  diction  of  these  writings  exhibits 

such  traces  of  Persian  influence  as  mark  the  language  and  litera 

ture  of  foreigners  living  within  the  bounds  and  on  the  border  of 

the  Persian  empire  in  the  fifth  century  before  Christ. 

II 

In  the  earlier  part  of  the  Book  of  Ezra,  in  the  section  devoted 

to  events  which  took  place  between  the  first  year  of  Cyrus  and 
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the  second  year  of  Darius,  i.  e.,  between  538  and  515  B.  c.  (chaps. 
1-6,  except  4:6-23),  there  are  eight  words  which  scholars  hold 
with  greater  or  less  assurance  to  be  of  Persian  origin.  They  are 

gizbar,  1:8,  tirsatha,  2:63,  and  darkemon,  2:69,  in  the 
Hebrew  narrative  of  events  in  Cyrus'  reign;  and  nistevan,  5:5, 
genaz,  6:1.  pith  gam,  5:7,  in  the  Aramaic  account  of  certain 
affairs  of  Darius'  reign  (the  latter  word  occurring  again  in  a 
decree  of  Darius,  6:11,  and  still  again,  5:11,  in  a  written  report 

made  by  officials  of  the  Persian  government  to  Darius,  in  which 

report  also  genaz,  5:17,  already  cited  from  6:11,  and  'asparna, 
5:8,  are  found)  and  parsegen,  5:6,  in  the  indorsement  on 
this  report. 

The  narrative  in  its  present  form,  as  it  is  found  in  the  Book  of 

Ezra,  is  not  older  than  the  reign  of  Artaxerxes  (465-425  B.  c.), 
but  it  incorporates  older  records  (Meyer,  Entstehung  des  Juden- 
thums;  Boyd,  Presbyterian  and  Reformed  Review,  XI  (1900), 
414-437).  And  the  occasional  presence  of  Persian  words  is  a 
proper  phenomenon  of  such  a  writing,  both  in  its  narrative  portion 
arid  in  the  original  sources.  Only  three  of  the  Persian  words,  it 

will  be  noticed,  appear  in  the  references  to  events  of  Cyrus' 
reign.  One  is  daric,  the  gold  coin  already  discussed.  The  two 
others,  gizbar  and  tirsatha,  are  Persian  official  titles.  The 
name  went  with  the  office.  And  one  of  them,  gizbar,  occurs  in 
a  Babylonian  document  of  the  decade  immediately  after  Cyrus 
(see  above,  p.  275).  The  other  Persian  words,  five  in  number, 
are  found  in  records,  original  or  translated,  that  in  part  belong 
and  in  part  refer  to  the  times  of  Darius.  The  propriety  of  a  Per 
sian  element  in  the  diction  is  apparent  from  the  nature  of  the 
documents  (compare  the  manner  in  which  the  Persian  word 
apadana,  already  cited,  obtained  employment  in  a  record  of 
Xerxes  written  in  the  Semitic  Babylonian)  ;  and  is,  moreover, 
attested  by  the  still  larger  number  of  Persian  words  which  have 
already  been  cited  from  documents  written  in  the  Semitic  dialect 
of  Babylonia  and  dating  from  the  reigns  of  Cyrus,  Cambyses 

and  Darius  (pardisu,  artabi,  magusu,  gizbar,  data,  data- 
bar  a,  ustabari,  patipabaga).  It  is  evident  that  the  Semitic 

speech  of  Babylonia  was  already  interlarded  with  Persian  w^ords. 
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There  is  some  evidence  also  that  the  form  of  expression  was  being 
affected  by  Persian  influence  (Hilpreclit,  Babylonian  Expedition, 
IX,  36). 

Included  among  the  Persian  vocables  in  the  former  part  of  the 

Book  of  Ezra  is  one  noun,  'asparna  (compare  Meyer,  Entsiehung 
des  Judenthums,  p.  10),  and  in  the  rescript  of  Artaxerxes  (Ezra 
4:6-23)  are  two  more,  which  are  rendered  adverbially;  namely, 
'asparna,  'diligently,'  'adrazda,  'exactly,'  and  'aphtom,  'in 
the  end,  finally.'  The  Persian  origin  of  each  of  these  three  words 
has  been  called  in  question  (Kautzsch,  Aramdische  Grammatik, 

§  64;  Fried.  Delitzsch,  Prolegomena,  151  f.,  and  in  Baer's  Daniel] . 
However  that  may  be,  it  is  at  any  rate  worthy  of  notice  that  these 
three  words  occur  only  in  the  Aramaic  sections  of  the  Book  of 

Ezra;  'asparna,  namely,  in  the  report  of  the  Persian  governor  to 
Darius  (5:8),  the  rescript  of  Darius  in  reply  (6:8,  12),  the  rec 
ord  of  the  execution  of  the  royal  command  (6:13),  and  with 
'aphtdm  and  'adrazda  in  the  two  rescripts  of  Artaxerxes  (4:13, 
'aphtom;  7:17,  21,  26,  'asparna;  7:23,  'adrazda).  That  is, 
in  addition  to  the  note  recording  the  execution  of  the  royal  order, 
they  are  found  only  in  letters  of  Persians  to  Persians,  or  in  cre 
dentials  given  by  Persians  and  intended  for  exhibition  to  Persian 

officials.  They  are  found  in  ostensible  copies  or  translations  of 
Persian  documents,  and  that,  too,  in  the  international  lano-uage  of G>          O 

the  time. 

This  review  has  become  a  practically  exhaustive  citation  of  the 
Persian  words  which  have  been  discovered  up  to  this  time  in  the 
Semitic  inscriptions  of  Babylonia  dating  from  the  sixth  and  fifth 
centuries  before  Christ,  and  in  Greek  literature  acknowledged  to 
belong  to  the  fifth  century.3  It  is  quite  certain  that  many  more 
Persian  words  will  be  revealed  in  the  Babylonian  speech  as  the 
tablets  are  brought  to  light.  It  has  become  clear,  we  think,  that 
the  diction  of  the  books  of  Ezra,  Nehemiah,  and  Esther  exhibits 
such  traces  of  the  Persian  influence  as  properly  belong  to  contem 
porary  documents  written  within  the  bounds  of  the  Persian  empire 
and  concerning  imperial  affairs. 

3  Since  this  article  was  finished  for  publication,  a  number  of  Persian  words  have  come 
to  light  in  Egyptian  documents  of  the  fifth  century  before  Christ.  From  them  the  fore 
going  exposition  has  already  received  enrichment. 
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III 

The  third  part  of  the  present  inquiry  relates  to  the  Book  of 
Daniel.  For  reasons  which  will  presently  become  apparent,  the 
time  is  opportune  for  prolegomena  only,  for  a  preliminary  survey, 
for  the  preparation  of  a  programme  to  be  followed  in  the  investi 
gation,  for  a  determination  of  the  problems  to  be  solved.  The 
Book  of  Daniel  contains  Persian  words,  in  fact  it  contains  more 
than  do  the  books  of  Ezra,  Nehemiah,  and  Esther  combined. 
The  book  begins  with  an  account  of  events  which  occurred  in  the 

earlier  part  of  Nebuchadnezzar's  reign.  Conceivably,  of  course, 
it  may  embody  notes  or  other  records  made  at  the  time  when  the 
occurrences  or  visions  took  place.  But  at  any  rate  the  material  is 
arranged;  and  the  book  was  certainly  not  thus  organized  until 
after  the  fall  of  the  dynasty  of  Nebuchadnezzar  and  the  accession 
of  Cyrus  to  the  Babylonian  throne  in  the  year  539  B.  c.  So  much, 
critics  of  all  schools  admit;  for  the  narrative  of  both  history  and 
vision  is  brought  down  into  the  reign  of  Cyrus  (1:21;  6:28; 
10:1).  The  earliest  date,  therefore,  that  can  possibly  be  thought 
of  for  the  composition  of  the  Book  of  Daniel  is  the  closing  years 

of  the  prophet's  life,  during  the  leisure  that  came  to  him  after 
his  final  retirement  from  public  service,  in  the  reign  of  Cyrus, 
shortly  before  the  year  530  B.  c. 

This  date  is  doubtless  compatible  with  the  use  of  the  two,  or 
possibly  three  or  four,  Persian  words  which  occur  in  the  Hebrew 

portion  of  the  book:  path  bag,  'a  portion  of  food  doled  out  daily 
from  the  royal  kitchen'  (1:5),  'appeden,  'building'  (11:45;  see 
above  p.  274),  and  perhaps  pa  rtemim, 'nobles'  (1:3),  and  m  els  a  r, 
'steward'  (1:11,  16);  but  Assyrian  origin  is  ascribed  to  melsar 
by  Fried.  Delitzsch  in  Baer's  Daniel,  p.  xi,  and  to  partcmim  by 
Haupt,  American  Journal  of  Philology,  XVII,  490.  The  pro 
priety  of  these  Persian  words  in  a  writing  from  the  pen  of  the 
aged  Daniel  himself  can  scarcely  be  questioned.  It  is  vouched 

for  by  the  occurrence  of  other  Persian  wTords  in  Semitic  literature 
of  the  time,  written  in  Babylon  and  its  vicinity;  such  as  g°naz, 

'treasury,'  used  by  Ezekiel,  pardisu,  'forest,  or,  park,'  in  an 
inscription  of  Cyrus'  reign,  artabe,  a  measure  of  capacity,  and 
perhaps  bithaii,  'palace,'  in  inscriptions  of  Cambyses'  reign 



282      PERSIAN  WORDS  AND  OLD  TESTAMENT  DOCUMENTS 

(529-521  B.  c.) ,  and  data,  'law,'  and  the  official  titles  ganzabara, 
'treasurer,'  and  databara,  'lawyer,' attested  as  current  in  Babylo 
nia  as  early  as  520  B.  c. 

The  archaeological  problem  presented  by  the  Persian  words, 
and,  it  may  be  added,  by  the  words  of  Greek  origin,  belongs  to 
the  Aramaic  section  of  the  book,  chap.  2:4  to  7:28.  At  the  out 
set  of  the  investigation,  the  fact  that  officials  in  the  decree  of 
Nebuchadnezzar  the  Babylonian  are  enumerated  under  Persian 
titles  admits  of  no  other  plausible  explanation  than  that  this 
record  was  penned  after  the  Persian  occupation  of  Babylonia,  and 
a  sufficient  time  after  the  conquest  for  these  titles  to  have  become 
familiar  to  the  people  of  the  lower  Euphrates  valley.  The  ref 
erences  to  Cyrus  in  the  book  and  this  linguistic  phenomenon  are 
so  far  in  agreement. 

The  presence  of  these  official  titles  and  other  Persian  words  in 
the  Aramaic  section  is  adequately  accounted  for,  First,  on  the 
theory  that  the  Book  of  Daniel  was  written  originally  in  its  pres 
ent  bilingual  form  and  by  an  author  who  lived  in  the  troubled 
Maccabean  age.  It  is  equally  intelligible,  secondly,  on  the  theory 
that  the  book  was  originally  written  in  Hebrew,  and  that  the 
Aramaic  section  is  a  fragment  of  a  translation  or  of  a  Targum  of 
the  Hebrew  (Lenormant,  La  Divination  (1875),  p.  174;  Chal 
dean  Magic  (1877),  p.  14;  compare  Wright,  Daniel  and  His 
Prophecies  (190G),  p.  xx,  but  apparently  differently  elsewhere, 
e.  g.,  pp.  46,  53;  Introduction,  p.  193,  both  of  whom  ascribe  the 
authorship  of  the  book  to  Daniel;  Bevan,  Commentary  on  the 
Book  of  Daniel  (1892),  p.  27;  Prince,  Critical  Commentary 
(1899),  p.  13,  both  of  whom  regard  the  original  as  Maccabaean; 

Haupt  in  Kamphausen's  Book  of  Daniel,  critical  edition  (1890), 
p.  16;  Winckler,  Altorientalischc  Forschungen,  2te  Reihe  (1899), 
p.  211,  note).  The  book,  it  is  held,  was  rendered  into  Aramaic 
with  close  literalness  or  in  expository  expansion.  In  the  course 
of  time  a  large  portion  of  the  Hebrew  document  was  lost,  and  the 
gap  was  restored  from  the  Aramaic  version.  The  Persian  words, 
and  the  traces  of  contact  with  the  Greeks  seen  in  the  names  of 

certain  musical  instruments  mentioned  in  3:5,  may  belong  solely 
to  the  translation,  and  not  have  been  found  in  the  original 
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Hebrew.  So  far  as  the  diction  is  concerned,  the  translation  into 

Aramaic  may  have  been  made  as  early  as  the  time  of  Alexander 

the  Great  (Lenormant),  or  even  in  the  days  of  Ezra  and  Nehe- 
miah,  as  is  abundantly  evident  from  the  brief  survey  of  Persian 
influence  upon  the  languages  of  the  West  in  the  fifth  century  be 
fore  Christ.  At  that  period  too,  the  Aramaeans  of  the  West  held 
close  intercourse  with  the  Greeks.  The  peculiarities  of  diction 
are  also  accountable  for,  thirdly,  on  the  theory  that  the  Aramaic 

section,  so  much  at  least  as  is  comprised  in  chaps.  2-6,  is  an  inde 
pendent  composition,  penned  in  Aramaic,  and  written  one,  two,  or 
three  centuries  before  the  time  of  the  Maccabees  (Eichhorn, 
Einleitumf  (1824),  §§  615c,  II,  619,  time  of  Ezra  and  Nehemiah; 

Herbst,  Einleituny  (1840),  104  f.;  Strack,  in  Zdckler's  Hand- 
buck  der  theoloyischen  Wissenscliaften  (1883),  I,  165;  and 
Meinhold,  Beitrcige  zur  Erldtiruiuj  dcs  Bnclies  Daniel  (1888),  p. 
70,  before  300  B.C.;  Wildeboer,  Litteratur  dcs  Alten  Testamentes 

(1895),  pp.  436,  443.  It  is  mainly  in  connection  with  the  fourth 
theory  that  the  linguistic  phenomenon  demands  rigid  investiga 
tion:  namely,  fourth,  that  the  Book  of  Daniel  was  written,  essen 
tially  in  its  present  form,  by  the  great  man  of  God  whose  name 
it  bears.  In  view  of  the  diction  can  Daniel  have  been  the  author  ? 

Only  an  indirect  method  is  available  to  answer  this  question.  In 
default  of  Aramaic  literature  written  in  Babylonia  during  the 
early  Persian  period,  recourse  must  be  had  exclusively  to  docu 
ments  written  in  the  Semitic  Babylonian,  but  even  in  this  indirect 
way  scholarship  is  coming  measurably  nearer  a  final  determination 
of  this  particular  point. 
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The  tablets  upon  which  these  Aramaic  inscriptions  appear  be 

long  to  the  archives  of  the  Murasu  Sons  of  Nippur.1  They  are 
records  of  business  transactions  conducted  by  the  sons  and  grand 

sons  of  Murasu,  namely  Ellil-hatin,  Ellil-sum-iddin,  Rimut- 
Ninib,  Murasu  (the  latter  two  being  sons  of  Ellil-hatin),  and 
Murasu  (son  of  Ellil-sum-iddin).  In  addition,  the  archives 
contained  a  number  of  documents  which  had  been  written  in  the 
interest  of  their  servants  or  slaves  and  servants  of  slaves.  The 

documents  are  dated  in  the  reigns  of  Artaxerxes  I  (464-424  B.C.), 
Darius  II  (424-404  B.  c.)  and  in  the  first  year  of  the  reign  of  the 
following  ruler,  Artaxerxes  II.  This  is  practically  the  same 
period  covered  by  the  Aramaic  papyri  and  ostraca  found  at 
Assuan  in  Egypt,  which  have  recently  been  published  by  Sayce 
and  Cowley.  The  Aramaic  script  used  in  the  Murasu  docu 
ments  is  strikingly  similar  to  that  found  in  the  records  discovered 
in  Egypt. 

That  the  Aramaic  language,  in  this  age,  was  used  generally  for 
diplomatic  purposes  and  was  the  intercommercial  language  in  the 
marts  of  trade  in  Babylonia,  Assyria,  Persia,  Egypt,  and  Palestine 
is  now  well  recognized.  That  in  this  age  also  it  was  the  language 
extensively  spoken  in  Babylonia,  is  a  reasonable  conjecture  in  the 

light  of  many  known  facts.J 
The  inscriptions  were  scratched  or  written  on  the  edge  or  on 

other  uninscribed  portions  of  the  unbaked  clay  documents.  This 
i  About  seven  hundred  and  thirty  documents  were  discovered  in  May,  1893,  in  the 

archives  room  of  this  house  or  family,  by  Dr.  J.  H.  Haynes,  the  Director  of  the  third  expe 

dition  of  the  University  of  Pennsylvania  to  Nippur.  Of  these  one  hundred  and  twenty  have 

been  published  under  the  title  Business  Documents  of  Murasu  Sons  of  Nippur,  Vol.  IX 

of  the  Babylonian  Expedition  of  the  University  of  Pennsylvania,  by  H.  V.  Hilprecht  and 

A.  T.  Clay;  and  one  hundred  and  thirty-two  in  Vol.  X,  by  A.  T.  Clay.  On  the  discovery 

and  character  of  these  documents,  cf.  also  Clay,  Light  on  the  Old  Testament  from  Babel, 

pp.  398  f. 

2Cf.  Clay,  BE,  Vol.  X,  p.  10;  Light  on  the  Old  Testament  from  Babel,  p.  396 ;  and  Sayce 
and  Cowley,  Aramaic  Papyri,  p.  10. 

287 
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was  done  either  by  the  scribe  who  wrote  the  cuneiform  document, 
or  the  keeper  of  the  archives.  The  fact  that  some  appear  to  have 
been  written  before  the  clay  was  hard  (see  below)  makes  it  reason 
able  to  conjecture  that  the  same  scribe  who  wrote  the  Aramaic, 
wrote  the  cuneiform.  In  many  instances  he  held  the  cuneiform 
document  upside  down.  When  the  uninscribed  portion  of  the 
tablet  upon  which  he  wrote  the  reference  note  was  below  the 
center  of  the  document,  he  usually  reversed  the  tablet  so  that  he 
could  hold  it  more  conveniently  in  writing  the  indorsement.  Some 
are  lightly,  while  others  are  heavily,  incised.  A  large  number 
were  written  with  a  black  fluid  after  the  clay  had  become  hard. 
In  some  instances,  however,  the  clay  was  evidently  not  entirely 
hard,  for  the  pen  or  instrument  which  was  used  to  apply  the  fluid 
cut  into  the  surface  of  the  tablet.3 

It  is  not  improbable  that  every  document  of  these  archives 
originally  contained  a  reference  note  written  in  Aramaic.  These 
in  the  majority  of  instances,  especially  those  that  had  been  written 
with  fluid  upon  the  hard  tablet,  have  disappeared  wholly  or  in 
part,  by  reason  of  the  fact  that  they  have  been  buried  in  more  or 
less  damp  earth  for  over  a  score  of  centuries.  In  consequence 
some  indorsements  are  exceedingly  indistinct,  and  are  practically 
valueless,  because  it  is  impossible  to  distinguish  between  the 
characters  of  the  inscription,  and  the  black  spots  or  stains  with 

which  many  of  the  tablets  are  covered.4  Although  the  tablets 
generally  are  well  preserved,  some  inscriptions  that  were  lightly 
incised  have  more  or  less  disappeared,  because  the  surface  of  the 
unbaked  clay  had  become  slightly  rough  by  reason  of  exposure. 
The  cuneiform  writing,  being  more  deeply  engraved,  did  not 
suffer  to  the  same  extent,  On  the  whole,  these  writings  or  scratch- 
ings  are  tenfold  more  difficult  to  read  and  reproduce  than  the 
cuneiform  texts.  In  some  instances  the  documents  have  even 

been  studied  and  published  without  detecting  that  they  contained 
indorsements. 

3Cf.  Clay,  BE,  Vol.  X,  pp.  6  f.  Cf.  also  the  important  and  interesting  monograph  by 

Messerschmidt  in  OLZ,  1906,  "Zur  Technik  des  Tontafel-Schreibens,"  pp.  45  ff. 

4  These  were  caused  by  a  precipitation  of  hydroxides  of  manganese  and  iron  from  solu 
tion  in  water  from  the  soil.  The  character  of  the  clay,  which  contains  more  than  32  per 
cent,  of  calcium  carbonate,  has  caused  the  precipitation.  Cf.  my  BE,  Vol.  X,  p.  1. 
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These  Aramaic  inscriptions  are  known  in  legal  parlance  as 

indorsements  —  filing  indorsements — or  reference  notes,  for  the 
convenience  of  the  keeper  of  the  archives,  or  the  person  in  whose 
interests  they  had  been  written.  In  many  instances  they  describe 

the  nature  of  the  document,  e.  g.,  "Document  of  Enmastu- 
uballit  concerning  15  kors  of  dates."  More  frequently  only  the 
name  of  the  obligor  is  given,  e.g.,  "Document  of  Labasi."  The 
fact  that  the  documents  belonged  to  the  archives  of  the  Murasu 
Sons  made  it  unnecessary  to  mention  the  name  of  the  individual 
in  whose  interests  the  document  was  written,  whether  as  a  receipt, 
record  of  a  debt,  lease,  etc.  In  only  a  few  instances  do  we  find 
the  name  of  the  obligee  or  payee.  One  of  these  (No.  29)  is  in 
the  interest  of  a  slave  of  the  house. 

Two  of  the  indorsements  (Nos.  5  and  8)  appeared  in  Vol.  IX. 
Five,  which  are  here  published  for  the  first  time  (Nos.  1,  4,  6, 

7,  and  10),  are  also  on  tablets  of  the  same  volume.5  Twenty- 
three  appeared  in  Vol.  X,6  but  the  rest  are  from  unpublished 
documents. 

These  Aramaic  inscriptions  are  valuable  in  that  they  offer  us 
new  lexicographical  material.  In  some  instances  they  enable  us 
to  restore  certain  data  in  the  documents  which  are  mutilated  or 

fragmentary.  But  especially  valuable  is  the  light  thrown  upon 
the  actual  pronunciation  of  certain  cuneiform  ideograms  or  com 
binations  of  characters.  For  instance,  we  learn  that  the  deity 
which  is  written  KUR-GAL  in  Sumerian,  is  not  to  be  read  sadu 
rabu  or  Bel,  but  Amurru;  NIN-IB  is  not  to  be  read  Adar,  Nindar, 
Nin-Uras  or  Nisroch,  but  Enmastu;  and  EN-LIL  is  not  to  be  read 
Bel,  but  Ellil. 

5 It  was  first  intended  to  publish  the  seals,  "dockets,"  etc.,  in  a  separate  volume,  but 
after  I  had  made  the  copies  of  the  cuneiform  texts  for  Vol.  IX,  the  cooditor  inserted  the 
two  inscriptions,  as  well  as  a  part  of  a  third,  containing  simply  TE21D  (cf.  BE,  Vol.  IX, 
No.  54).  It  should  bo  mentioned  that  several  other  tablets  of  Vol.  IX  (Nos.  3«,  31,  32a,  47, 
49,  54),  besides  the  five  additional  indorsements  here  published,  contain  inscriptions,  but  I 
am  unable  to  read  more  than  these,  owing  to  the  fact  that  they  are  exceedingly  indistinct 
and  only  partially  preserved. 

6  After  the  appearance  of  the  volume  these  were  discussed  by  Lidzbarski,.Ep7iewierts,  II, 
pp.  203  f.,  to  whom  I  sent  a  complete  set  of  photographs.  Further  study  of  all  the  texts  has 
enabled  me  to  improve  in  a  number  of  places  the  copies  of  those  published  in  both  volumes, 
which  makes  it  unnecessary  to  apologize  for  the  republication  of  them  together  with  those 
here  published  for  the  first  time.  I  expect  to  present  also  an  additional  number  of  indorse 
ments  in  the  texts  of  my  forthcoming  volume,  which  belong  entirely  to  the  neo-Babylonian 
period. 
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No.  1 

The  cuneiform  text  is  published  in  BE,  Vol.  IX,7  No.  2,  but 
not  the  Aramaic  indorsement.  Artaxerxes,  10th  year,  Adar  22d 

day.  It  is  written  with  black  color  on  the  left  end.8 

12 

"The  document  of  Ahusunu,  son  of  Bel-sum(?)-ibni(?),  for 

Ellil-ba-tin."9 
The  indorsement  enables  us  to  restore  the  name  Ahusunu  in 

the  text;  but  the  name  of  the  individual's  father  remains  uncer 
tain.  On  bb»=BN-LlL  =  Ellil,  the  god  of  Nippur,  cf.  the 

writer's  article  in  AJSL,  July,  1907. 

No.  2 

CBM,W  6132.  Artaxerxes,  29th  year,  llth  day.  Incised  up 
side  down  on  the  reverse. 

T\  i  -p 
"  Ahe-utir  concerning  100  kors  (GUB)  of  dates." 

The  tablet  reads: 

"  100  kors  of  dates  ....  property  of  Ellil,by  the  order  of  Ellil- 
sum-iddin,  son  of  Murasu,  Ardu-Ellil,  sou  of  ....  ,  Siriqtim- 
NIMB,  Apia,  sou  of  Kalbu  ....  son  of  ....  bi-ia,  have  received 
from  the  hand  of  Alje-utir,  slave  of  Ellil-sum-iddina,  in  Nippur; 
at  the  gate  Kalakku,  they  have  been  paid."11 

T  BE,  Vol.  IX,  refers  to  Business  Documents  of  Mura&Q.  Sons,  Vol.  IX  of  the  Babylonian 
Expedition  of  the  University  of  Pennsylvania,  by  Hilprecht  and  Clay.  BE,  Vol.  X  is  by 
Clay. 

8  In  his  description  of  this  text  Professor  Hilprecht  wrote:    "L.  and  Lo.  E.  contain 
each  2  lines  of  a  much  effaced  Aramaic  inscription  written  with  black  color."    If  the  Lo.  E. 
contained  originally  an  inscription,  it  has  completely  disappeared,  for  only  black  spots  are 
visible.    On  these  cf  .  my  BE,  Vol.  X,  p.  1. 

9  In  the  translation  of  the  Aramaic,  the  transliterations  of  the  proper  names  are  given 
from  the  cuneiform  text. 

10  CBM  refers  to  the  accession  Catalogue  of  the  Babylonian  and  General  Semitic  Section 
of  the  Archaeological  Museum  of  the  University  of  Pennsylvania. 

"  100  GUB  suluppu  .  .  .  .  sa  Ellil  ina  ki-bi  sa  mEllil-sum-idd  in  [aplu  sa] 
mMu-r  a-su-u  m  Ar  du-Ell  il  [aplu  §  a]  m  Siriqtim  (  -t  i  m)  -  NINIB  Ap  1ft  aplu  Sa 
mKalbu  .  .  .  .  bi-ia  ina  qat  A  he"-utir'i  gal-la  sa.  .  .  .ina  Nippuru  *»  ina  bab 
Ka-lak-ku  mah-ru-'etiru-'.  The  seal  of  Ardu-Ellil  is  on  the  reverse. 
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The  Aramaic  ""0  (which  is  the  plural  of  IS),  confirms  the 
suggestion  made  by  Winckler  (KAT\  p.  340)  that  ̂   is  the 
same  as  the  Babylonian  GUR. 

The  last  character  of  the  indorsement,  owing  to  the  contents 

of  the  tablet,  must  mean  "100."  It  is  different  from  other  known 
Aramaic  characters  having  the  same  value.  Of.  Lidzbarski, 
Nordsemiiische  Epigraphik  Atlas. 

No.  3 

CBM,  5186.  Artaxerxes,  34th  year,  20th  of  Elul.  It  is 
written  upside  down  on  the  reverse. 

T  [n«c  -i]  BID   1 

The  names  written  alongside  of  the  thumb-nail  marks  on  the 
tablet,  which  can  be  partially  restored  by  the  help  of  the  Aramaic 
are:  Ahi-ia-li,  Su-lum-Bftbili,  Is-ra-a,  and  a  fourth,  which 
from  the  Aramaic,  may  be  Usura. 

No.  4 

Cuneiform  inscription  was  published,  BE,  Vol.  IX,  64,  but 
not  the  Aramaic.  Artaxerxes,  38th  year,  llth  of  Shebet.  Incised 
on  lower  edge. 

Ktr-a  IBID 
"Document  of  S  i  - 1  a  - ' ." 

The  Aramaic  shows  that  the  name  is  not  to  be  written  Sid  a' 
(BE,  Vol.  IX,  p.  71). 

No.  5 

BE,  Vol.  IX,  66«.  Artaxerxes,  39th  year,  19th  of  Tishri. 
First  two  lines  are  incised  on  reverse;  last  line  on  lower  edge. 

^T  «p"IK  ntfC  "IBID 
^nbn-:s  ̂   •a'nK 
•(^TJ3bb«  -p  f 

"The  document  of  the  land-rent  of  Eriba,  son  of  fAndi-BSlti. 
Payment  from  Ellil-sum-iddin." 

Of.  AJSL,  July,  1907,  for  a  full  discussion  of  this  inscription 
by  the  writer. 
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No.  6 

Cuneiform  inscription  published,  BE,  Vol.  IX,  108,  but  not 
the  Aramaic.  Artaxerxes,  41st  year,  21st  of  Kislev.  Lightly 

incised  on  upper  edge;  last  line  on  lower  edge. 

-itra 

[•pier-nab  
ii  in  "jf  i  in  in-  - 

"Document  of  Na'id-Bel,  son  of  La-ba-ni  concerning  the  barley, 
16(?)  kors,  and  1  ox(?).  On  the  5th  (day)  of  Marchesvan,  in  the  42d 

year." The  Aramaic  shows  that  the  name  La-ba-ni  is  not  to  be 

read  Lamani  (BE,  IX,  p.  62).  -pyifi  means  "barley,"  cf.  -p3>lD  . 
It  here  represents  SE-BAR.  In  Assyrian  inscriptions  it  also  rep 
resents  SE-PAT-MES;  cf.  Johns,  ADD,  III,  pp.  212  f. 

Before  the  numeral  "10"  in  the  second  line,  there  is  an  addi 
tional  faint  stroke.  Unfortunately  the  amount  of  grain,  which 

was  recorded  in  the  document,  is  not  preserved,  so  that  it  is 

impossible  to  ascertain  whether  this  was  made  intentionally. 

Following  the  numeral  is  a  peculiar  character  which  may  repre 
sent  a  fraction  of  a  GUR,  or  it  may  represent  alpu  ummannu  of 

the  text.  "pcm^  written  with  D  instead  of  the  usual  IT  ,  is  to 
be  noted.  Payment  was  to  be  made  in  the  42d  year  of  the  reign, 
but  about  two  months  after  the  document  was  written,  the  reign 
came  to  a  close. 

No.  7 

Cuneiform  inscription  published  BE,  Vol.  IX,  68,  but  not  the 
Aramaic.  Artaxerxes,  39th  year,  21st  of  Marchesvan.  Incised 
on  right  edge. 

"Document  of  Amurru-Stir." 

For  the  determination  of  the  reading,  ""fi^  =  Amurru  for 
dxuR-GAL,  see  my  BE,  Vol.  X,  p.  8,  and  BE,  Vol.  XIV,  p.  viii; 
also  Peiser,  Urkunden  aus  der  Zeit  der  dritten  Babylonischen 

Dynast  ie,  p.  viii. 
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No.  8 

BE,  Vol.  IX,  71.    Artaxerxes,  40th  year,  3d  of  Ab.     Incised 
on  reverse. \L 

"Document  of  the  land-rent  of  Nabu-it-tan-nu  in  connection  with 
M  u  k  i  n  a  (cu-a)  sou  of  X  [a  bu  -  i  t  -  1  a  n  -  n  \i]  ." 

The  last  seven  characters  were  regarded  as  a  proper  name  by 

Professor  Hilprecht,  which  he  read  *p2l  1'2*  (cf.  BE,  Vol.  IX, 
p.  29).  Cf.  also  Dhb2  read  by  Dr.  Lidzbarski  Ephemeris,  I, 

p.  503.  The  last  character  is  3,  not  *{,  and  the  fourth  from  the 

end  is  "]  ,  not  1  .  It  will  be  observed  that  in  my  copy  of  this 
inscription  I  have  made  the  latter  character  extend  below  the 

line.  The  half-tone  reproduction  (BE,  Vol.  IX,  PI.  VIII)  of  the 
tablet,  which  is  all  I  possessed  in  copying  this  inscription,  clearly 
indicates  that  it  should  be  thus  reproduced.  ̂   is  the  older 

form  of  b"  as  in  Hebrew.  The  inscription  upon  which  this 
indorsement  is  written  reads: 

"26  kors  of  dates  of  the  harvest  of  the  field  (s),  which  are  in  the  towns 
Blt-Zabin  and  Gadibatum,  for  the  38th  and  39th  years,  due  to 
Nabu-ittannu,  son  of  Sis  ku,  which  were  at  the  disposal  of  Ellil- 
sum-iddiu  son  of  Murasu,  Nabu-ittannu  received  from  Ellil- 
s  u  m  -  i  d  d  i  n  .  He  has  been  paid." 

Witnesses  : 

NiNiB-etir,  son  of  Nadin-sum;  NiNiB-nadin,  son  of  Nasir; 
Nadin-sum,  son  of  Sa-pi-kalbi;  Bel-ahu-iddiua,  son  of  B6l- 

na'id,  Kiua  son  of  NiNiB-gamil  ;  NmiB-ahu-iddina,  son  of  Bel- 
ahu-iddina." 

The  name  of  the  scribe  Ubar,  son  of  Nadin,  and  the  date 

follow  besides  the  seal  (kunukku)  of  Nabu-ittannu,  and  the 

seal-ring  (unqu)  impression  of  Mukina  (ou-a).  The  name 
of  the  witnesses  I  have  given  because  of  what  follows. 

The  name  accompanying  the  seal-ring  impression  DU-a,  Pro 

fessor  Hilprecht  regarded  as  a  variant  of  Ki-na-a,  the  name  of  a 

witness;  cf.  BE,  Vol.  IX,  p.  10.  Cf.  also  his  editorial  note  in 

my  BE,  Vol.  X,  p.  55,  under  the  name  Mukin-aplu  (ou-a). 
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That  rny  reading  Mukin-aplu  in  Vol.  X,  is  correct,  cf.  BE,  Vol. 
XV,  p.  ix.  That  Mukina.  is  the  correct  reading  of  DU-a  in  the 
tablet  under  consideration  is  proved  by  the  Aramaic  indorsement 

•jj/J  .  For  the  use  of  j  in  Aramaic  for  the  Babylonian  A1,  cf.  "pO for  saknu  in  indorsement  No.  40.  The  abbreviation  3  for 

"nfcVDj  is  without  parallel  in  these  indorsements  except  fcOIl  for 
"SZtfbn  in  No.  35. 

No.  9 

CBM,  5172.    Artaxerxes,  40th  year,  29th  day.     Left  end  of 

tablet  wanting.      Incised  at  top  and  center  of  reverse. 

IB  DID] 

"Remia.     Document  of  R  e  m  u  -  s  u  k  u  n  concerning  the  .  .  .  ." 

The  scribe  first  wrote  Stf";2"H  ,  which  represents  Remia,  the 
abbreviated  form  of  the  name  Remu-sukun  with  the  "kose  suf 

fix,"  after  which  he  wrote  the  full  name.  The  Aramaic  inscrip 
tion  confirms  my  reading  of  this  name  Remu-sukun,  in  BE, 
Vol.  X,  p.  61,  as  against  Ga-sur  and  Sangu(?)  of  Vol.  IX. 
The  last  character  of  the  final  word  seems  to  be  t"l  .  If  it  were  S 

we  could  read  "CD  ,  which  is  mentioned  in  the  document. 

No.  10 

Cuneiform  inscription  published  in  Vol.  IX,  87,  but  not  the 
Aramaic.  Artaxerxes,  41st  year,  Sivan  24th(?)  day.  Written 
with  black  color  on  lower  edge. 

"Document  of  ga-nun." 

No.  11 

CBM,  5153.   Artaxerxes,  41st(  ?)  year,  18th  of  Tishri.    Lightly 
incised  on  obverse. 

nac  r-ns  "T 
"Document  of  Ahu-su-nu  concerning  the  payment  of  the  laud 

rent." 
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The  tablet  on  which  this  indorsement  is  written  reads: 

"Kent  of  the  entire  field  for  the  41st  year  of  Artaxerxes,  the  king,  for 
the  fief  land  of  Ahusunu,  son  of  Nidintum,  and  Taddannu,  son 
of  Iddiia,  which  is  at  the  disposal  of  Rimut-NixiB,  son  of  Murasii. 
Ahusunu,  sou  of  Xidintum,  and  Taddannu,  son  of  Iddiia,  the 
Arabian,  received  the  rent  of  that  field  from  Rimut-NixiB,  son  of 
Murasu.  It  has  been  paid."12 

No.  12 

CBM,  5505.  Artaxerxes,  41st  year,  month  Adar.  Upper  right 
and  lower  left  corners  wanting.  Incised  on  reverse. 

"Document  of  Amurru-iddin." 

Cf.  note  under  No.  7. 

No.  13 

CBM,  12924.  Artaxerxes.  Date  broken  away.  First  line  is 
incised  upside  down  at  the  bottom  of  the  reverse.  Second  line 
is  incised  on  the  right  end. 

"  Ja-a-lju-u-na-tan-nu.     10  kors  of  barley." 

The  name  "fiD1!"T  in  Aramaic  for  the  cuneiform  Ja-a-hu-u- 
na-tan-nu  is  interesting  in  that  it  confirms  the  identification 
of  1JT  with  Ja-a-hu-u  (  =  Jaho).  Cf.  my  remarks  in  BE, 
Vol.  X,  p.  20. 

No.  14 

Vol.  X,  29.  Darius,  1st  year,  20th  of  Tishri.  Incised  on 

upper  edge. 

"Document  of  Enmas  tu-iddin." 

li  gam-ri  §a  Sattu  41(7)  kan  m  Ar-tah-Sa-as-su  sarru  sai?uqagtu 

SamAhu-§u-nu  aplu  §amNi-din-[tum  u]  mTad-dan-nu  aplu  sa  mld-di-ia 

Sa  in  a  pfin  m  Ri-mut-NiNiB  aplu  Sa  m  Mu-ra  -§u-u  mAhu-gu-nu  aplu  samNi- 

din-tum  u  mTad-dan-nu  aplu  §a  '"Id-di-ia  har-u-ba-ai  GiS-BAE  eqli  Sudtu 

in  a  qat  m  Ri-m  ut  •  NINIB  aplu  §a  Mu-ra-Su-u  ma-hir  e-tir. 
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On  the  "Origin  and  real  name  of  NIN-IB,"  cf.  my  discussion  in 
JAOS,  Vol.  XXVIII,  first  half,  1907.  The  second  line  is  unin 
telligible  to  me  ;  cf  .  also  Epliemeris,  II,  p.  204.  The  transla 
tion  of  the  tablet  follows. 

"  Unto  the  second  da}-  of  the  month  Ab,  year  first  of  Darius,  king  of 
countries,  the  harvest  (namely),  which,  as  the  apportionment  of  Rimut- 
XINIB,  son  of  Murasu,  had  been  set  apart,  he  gave  to  NINIB  (Enmastu)- 
iddina,  son  of  XixiB-etir,  to  gather  in.  If  on  the  second  day  of  the 
month  Ab,  first  year  of  Darius,  that  harvest  he  has  not  completely  gathered 
in,  the  produce  as  much  of  it  as  should  have  been  delivered,  XINIB 

(E  n  m  a  s  t  u  )  -  i  d  d  i  n  a  shall  turn  over  to  R  i  m  u  t  -  XINIB  from  his  own  pos 
sessions,  and  there  shall  be  nothing  for  him,  together  with  the  farmers, 

as  regards  the  balance  of  the  harvest." 

No.  15 

BE,  Vol.  X,  46.  Darius.  1st  year,  2d  of  Tishri.  Inscribed 
faintl  in  black  color  on  reverse. 

The  two  names  of  individuals  upon  whom  the  obligation  rested 
are,  Man-nu-lu-ha-a,  son  of  A-dar-ri-El,  and  Sarnas-iiu- 

ur-ri-'  son  of  I-qu-pa-'.  The  few  Aramaic  characters  which 
are  preserved  to  me  are  meaningless. 

No.  16 

BE,  Vol.  X,  52.  Darius,  1st  year,  21st  of  Tishri.  Incised  on 

upper  edge. 

TOlfl   Dp  ̂ T  X  .... 

_  r-n  m 
"  .  .  .  which  is  against  S  a  -ku-u-hu  son  of  gi-'[-ra-an]." 

All  that  is  preserved  of  the  second  name  in  the  cuneiform  is 

Hi-'  and  the  beginning  of  a  character  which  may  be  er.  In 
BE,  Vol.  X,  p.  71,  I  read  the  name  p*"1"  (  ?),  but  I  am  now  inclined 
to  follow  Lidzbarski  and  interpret  what  remains  differently.  I 

prefer,  however,  to  read  'TH  instead  of  pTTi,  which  is  found  as 
a  Palmyrene  name.  Cf  .  Cook,  North  Semitic  Inscriptions,  p.  206. 
While  the  last  character  can  be  read  D,  it  must  nevertheless  be 
remarked  that  it  can  also  be  read  p. 
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If  the  above  translation  for  Dp=Dlp,  'against,'  is  correct, 
the  omission  of  1  is  due,  either  to  a  scribal  error,  or  the  *I  has 
been  assimilated."  There  is  no  room  for  the  character  between  p 
and  "J  .  In  indorsement  No.  22,  Dip  occurs  with  the  same  name, 
Sakuhu.  For  D~p  having  the  meaning  'against,'  cf.  Stevenson, 
Assyrian  (ind  Babylonian  Contracts,  p.  142. 

No.  17 

BE,  Vol.  X,  56.  Darius,  1st  year.  Incised  upside  down  on 
the  reverse. 

"  In  the  first  year,  the  document  concerning  the  house." 

The  document  is  a  receipt  for  the  rent  of  a  house  which  was 
paid.  The  beginning  of  the  cuneiform  text,  as  well  as  the  date, 
is  broken  away.  Cf.  BE,  Vol.  X,  p.  7,  note  2. 

No.  18 

CBM,  5137.  Darius,  2d  year,  16th  of  Ab.  Lightly  incised 
upside  down  on  the  reverse. 

"  Document  of  Tat-tan-nu." 

On  the  name,  cf.  BE,  Vol.  X,  p.  64,  note  3. 

No.  19 

BE,  Vol.  X,  59.  Darius,  2d  year,  3d  of  Marchesvan.  Written 
upside  down  in  black  color  on  the  reverse.  Faintly  preserved. 

iznb  ntttB 

"Document  of  La-ba-si." 

No.  20 

BE,  Vol.  IX,  60.  Darius,  2d  year,  25th  of  Kislev.  Written  in 
black  color.  The  first  two  lines  are  on  the  right  end.  The  third 
line  is  on  the  left  end. 

13  In  this  connection  Professor  Montgomery  has  called  my  attention  to  the  preposition 

"'TS  .  in  Rabbinical  Aramaic,  for 
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in  in  -p 

"Document  of  Bel-iddin  .  .  .  .  ,  six  kors  of  oil." 

is  written  in  the  Aramaic  for  the  cuneiform  NI-GIS  = 

samnu.  Lidzbarski  (Ephemeris,  II,  p.  207)  restores  the 

second  line  "jlrPtVJJlDK,  because  there  is  a  certain  NiNiB-iddin 
among  the  witnesses.  This  is  untenable,  because  the  names  of 
witnesses  do  not  occur  in  the  indorsements,  and  there  is  not 

enough  room  on  the  tablet  for  the  characters  restored  by  him. 

Perhaps  it  is  the  Aramaic  equivalent  of  hsipirri  sa  habarakku, 
the  title  of  BM-iddin. 

No.  21 

CBM,   12864.     Darius,  2d  year,  30th  day.     Lightly  incised 
on  the  reverse.     Only  the  upper  part  of  the  tablet  is  preserved. 

"The  document  of  the  rent  of  the  hinbania(?)" 

No.  22 

CBM,  6133.     Darius,  1st  year.     Only  the  lower  third  part  of 
the  tablet  is  preserved.     Lightly  incised  on  obverse. 

ME 

"45  kors  of  barley  against  Sakuhu.  Year  second  in  the  reign  of 
Darius,  the  king." 

The  record  of  the  transaction  and  the  date  on  the  reverse  are 

totally  wanting.  Some  of  the  names  of  witnesses  on  the  reverse 
are  preserved.  The  indorsement  shows  that  the  document  recorded 
an  obligation  resting  upon  a  certain  Sakuhu,  perhaps  the  same 
individual  who  is  mentioned  in  No.  16. 
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No.  23 

BE,  Vol.  X,   68.     Darius,   3d  year,  2d  of  Tishri.     Incised  on 
reverse. 

[=  =]"p 

"Document  of  Ra-hi-im-El  concerning  [forty]  kors  of  dates." 

The  document  reads: 

"40  kors  of  dates,  the  price  of  one  mine  of  silver,  for  the  second  year 
of  Darius,  to  be  paid  to  Ribat,  sou  of  Bel-erba  by  Rah  i  in  -El  son 
of  Taddi'.  In  the  month  Marchesvan,  year  third,  the  dates,  namely 
40  kors,  in  the  measure  of  Ribat,  in  Nippur,  at  the  Kalakku  gate  he 

shall  pay." 

On  AN-MES  =  btf  and  not  "btf  in  the  name  Rahim'-El  (AN- 
MES),  cf.  note  under  indorsement  No.  50. 

No.  24 

BE,  Vol.  X,  74.  Darius,  3d  year,  28th  of  Marchesvan.  In 

cised  on  upper  end. 

No.  25 

[CBM,  5514.     Darius,  3d  year,  1st  of  Adar.     Faintly  written 
with  ink  on  reverse. 

"Document  of  Enmastu-abu-usur." 

No.  26 

BE,  Vol.  X,  78.     Darius,  3d  year,  1st  of  Adar.     Lightly  in 

cised  upside  down  on  reverse. 

iznrm  MI  nra  ̂ T  r^s  ̂ T 
"  The  document  of  the  gift  of  silver  (as  the)  tax  which  is  the  payment 

for  the  third  year  of  Darius." 

Dr.  Lidzbarski  read  the  last  word  of  the  first  line,  fctobE  .  To 

Professor  Montgomery  belongs  the  credit  for  suggesting  that  the 

letter  f!  is  written  upon  "J3  .  The  scribe  doubtless  had  the  word 
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in  mind  after  he  had  written    ~C5  .     This  gives  us 
which  corresponds  to  the  Babylonian  ilki  written  in  the  text. 

Since  publishing  Vol.  X,  I  have  examined  carefully  once  more 
the  tablet,  and  have  improved  the  copy  of  the  previous  word. 

It  doubtless  is  to  be  read  ~C3,  although  the  upper  part  of  the  D  is 
wanting.  This  probably  is  due  to  the  fact  that  the  surface  of  the 
tablet  at  this  point  is  slightly  raised,  and  that  before  it  was  per 
fectly  hard  the  upper  part  of  the  character  was  injured. 

The  second  wrord  of  the  first  line  is  not  the  name  of  the  indi 
vidual  who  received  the  money  which  was  paid,  as  suggested  in 
BE,  Vol.  X,  p.  446,  and  to  which  Professor  Hilprecht  added  an 

editorial  note:  "[Docket  and  name  probably  to  be  read  "^b^ 
(  =  B6l-kina)]."u  The  word  is  to  be  restored  [fi]j2  ;  cf.  Nos. 
28  and  50.  It  appears  that  M!H  here  refers  to  the  nidintum 
which  was  required  by  the  crown  from  the  estate.  The  cuneiform 
inscription  reads: 

"10  shekels  of  silver  the  later  gratuity  (nidintum),  the  tax  of  the 
third  year  of  Darius  the  king,  of  the  'udu  of  Rib  at  son  of  Bel-erba, 
slave  of  Rlmut-NiNiB,  son  of  Murasu,  which,  with  their  families 
Ellil-mukln-aplu,  son  of  Nasir,  from  Nixiu-uballit  son  of 
Musezib,  has  received." 

No.  21 

BE,  Vol.  X,  No.  87.  Darius,  4th  year,  Tishri.  Inscription 
on  lower  edge. 

"Document  of  Enmastu-uballit  sou  of  Musezib,  fifteen  kors 
of  dates." 

The  name  in  the  second  line  I  did  not  read  in  Vol.  X.  Lidzbar- 

ski  wrote  (Ephemeris,  II,  p.  204),  "Unter  1t2aJ  steht  vielleicht 
noch  ein  Wort  mit  2T1Z3  ;  vielleicht  aber  auch  Zahlstriche  mit 

einem  3  dahinter."  The  name  is  to  be  read  HTO'J,  but  it  is  not 
found  in  the  cuneiform  text  of  the  tablet.  NiNTiB(Enmastu)- 
uballit  is  simply  called  the  ardu  of  Ribat,  who  is  an  ardu  of 

nThe  name  of  the  recipient  in  the  document  is  to  be  read  Ellil-mukin-aplu  and 
not  BSl-kina.  Cf.  my  BE,  Vol.  XV,  p.  ix. 



310  DOCUMENTS  OF  THE  MURASU  SONS 

Rimut-NiNiB.  But  in  Vol.  X,  55:1,  9;  73:4;  77:9;  78:7  there 

is  a  certain  NiNiB-uballit  son  of  Musezib.  By  the  help  of  the 
last  reference  (i.  e.,  No.  78),  we  are  able  to  identify  this  indi 

vidual  as  the  same,  by  reason  of  the  fact  that  he  acts  as  agent,  or 

rather  pays  the  indebtedness  of  Rib  at  son  of  Bel-erib,  the 
ardu  of  Rimut-NiNiB,  son  of  Murasu. 

The  last  word  of  the  second  line  is  certainly  "pEft  because  of 
the  following  line  considered  in  connection  with  the  first  line  of 

the  cuneiform  text,  which  reads:  "15  kors  of  dates." 

No.  28 

CBM,  5152.  Darius,  4th  year,  4th  of  Tebet.  The  first  two 
lines  are  lightly  incised  and  written  with  black  color  on  the  lower 
edge.  The  last  line  is  on  the  left  edge. 

[I   lll]roiB   ̂ T    I   HI   [=]1D 

"  Document  of  the  gratuity  of  24  shekels  of  silver  as  the  payment  for 
the  [fourth]  year." 

On  ron  cf.  note  under  No.  26.  For  123  as  an  abbreviation  for 

bp'iZJ,  cf.  Lidzbarski,  Ephemeris,  II,  p.  209,  and  Sayce  and  Cow- 

ley,  Aramaic  Papyri,  p.  16.  The  restoration  "24  shekels"  is 
based  on  the  cuneiform  text  which  records  the  payment  of  "^  of 
a  mine  and  4  shekels." 

No.  29 

BE,  Vol.  X,  99.  Darius,  5th  year,  18th  of  lyyar.  Deeply 

incised  upside  down  on  reverse. 

nrr  ̂   jri 
-a  m^b  Tsar: 

"Document  concerning  the  lands  of  the  carpenters  which  Qi-'-du- 
ri-'  son  of  gab-sir  had  given  to  Ri-bat  son  of  Bel-erib  for  rent." 

In  commenting  on  my  transliteration  (BE,  Vol.  X,  p.  27) 

Lidzbarski  (Ephemeris,  II,  p.  207)  says:  "Es  ist  zweifelhaft,  ob 
in  ̂ Sul"!  zwischen  "1  und  22  ein  Buchstabe  steht."  Let  me  say 

that  the  text  surely  contained  "•  because  of  the  space  between  the 
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two  characters,  and  the  slight  indications  of  that  letter  which  are 

preserved.  On  HXD  having  the  meaning  'rent,'  instead  of 
'measure,'  its  usual  significance,  cf.  my  BE,  X,  p.  27. 

No.  30 

BE,  Vol.  X,  104.     Darius,  5th  year,  llth  of  Veadar.     Deeply 
incised  on  reverse. 

"Document  of  Bel-Stir  son  of  Gu-zi-ia." 

No.  31 

CBM,  5508.     Darius,  5th  year,  13th  of  Veadar.     Faintly  pre 
served  in  black  color  on  upper  end. 

"Document  of  Enmastu-uballit." 

No.  32 

BE,  Vol.  X,  105.     Darius,  6th  year,  10th  of  Sivan.     Faintly 
incised  on  reverse. 

"Document  of  Amurru-u-pak-Jjir." 

No.  33 

BE,  Vol.  X,  106.     Darius,  6th  year,  10th  of  Sivan.     Incised 
on  reverse. 

"Document  of  Za-bid  -Na-na-a  concerning1  the  Kleinvieh." 

In  Vol.  X,  p.  26,  I  translated  fcWp  hT  "concerning  that  which 
he  acquired."  Lidzbarski  (Ephemeris,  II,  p.  207)  followed  by 
translating:  "der  erworben  hat,"  to  which  he  added:  "Zu  X*p 
sei  bemerkt,  dass  der  Kontrakt  von  der  Ubernahme  von  Vieh 

handelt,  vgl.  HDp^J  ."  Inasmuch  as  the  document  is  a  record  of 
sheep  and  goats  delivered  to  an  individual  for  stock-raising  (cf. 
translation,  BE,  p.  26),  it  is  not  unlikely  that  fcttp  means 
Kleinvieh.  I  am  also  led  to  make  this  suggestion  because  verbs 
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with  the  exception  of  2!T  in  No.  29,  are  not  used  in  these 

indorsements.  In  corroboration  of  this  Professor  Montgomery 

has  suggested  that  as  p  of  p^tf  in  these  early  Aramaic  inscrip 

tions  =  2  (cf.  also  KpTJ  =  fc^E  and  perhaps  ̂ p~\  =  HS"!  in 
the  Senjirli  inscription)  fcCp  ,  therefore,  =  later  Aramaic  JC?  (or 

"K3>)  =  Hebrew  "K2,15  the  etymology  of  which  is  uncertain.  This 
seems  quite  plausible  in  view  of  the  Phoenician  (Punic)  !$:p/2  , 

'property'  (in  cattle,  i.  e.,peculium}.  This,  however,  may  be  from 

tfjp  'to  acquire,'  like  the  Hebrew  Pupp  from  Hjp,  but  it  is  not 

improbable  that  the  relation  of  fcWp  and  bs!p"^  is  to  be  compared 
with  the  Latin  pecus  and  peculium.  To  satisfy  this  equation,  2Z 

must  represent  original  £  ,  cf.  the  Arabic  ̂ (Ja  .  For  a  possible 
root  of  this  nature,  cf.  Gesenius,  Thesaurus,  s.  v. 

No.  34 

CBM,  5512.    Darius,  6th  year,  10th  of  Sivan.    Slightly  incised 
upside  down  on  reverse. 

"Document  of  Bel-6tir." 

No.  35 

BE,  Vol.  X,   115.     Darius,  6th  year,  5th  day  of  month  (?). 
First  two  lines  incised  on  reverse;  last  two  on  upper  end, 

"Document  of  Bel-abu-usur  son  of  Bel-abu-usur,  chief  of  the 
Su-mu-ut-ku-na-aja  ,  concerning  the  tax  of  the  sixth  year." 

Only  tfbn  of  the  father's  name  is  written  on  the  reverse.  The 
remainder  may  have  been  written  on  the  edge,  or  next  line  which 
is  injured,  or  it  may  be  an  abbreviation  of  the  full  name;  cf.  the 
abbreviation  in  No.  8.  The  word  in  the  third  line  Lidzbarski 

restored  UOb[2l]  and  added:  "gehort  wohl  nicht  zum  Datum." 
As  the  document  is  a  payment  of  ilki  "  taxes,"  the  word  unques 
tionably  must  be  restored  JOb[n]  (cf.  Nos.  26  and  48). 

16  Cf.  DDX32,  Num.  32:24. 
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No.  36 

BE,  Vol.  X,  116,  Darius,  6th  year.     Deeply  incised  on  lower 
end. 

"Bel-etir-Samas." 

On  the  name,  cf.  BE,  Vol.  X,  p.  43,  note. 

No.  37 

BE,  Vol.  X,  120.     Darius,  7th  year,  15th  of  Nisan.     Written 
in  black  color  on  obverse.     Very  faintly  preserved. 

"Nabu-ra-pa-V 

No.  38 

BE,  Vol.  X,  121.     Darius,  7th  year,  20th  of  Nisan.     Incised 
on  obverse. 

to^TO  "IBID 

"Document  of  Mar-duk-a." 

No.  39 

BE,  Vol.   X,   125.      Darius,    7th   year,    22d  of   Marcliesvan. 
Written  upside  down  in  black  color  on  reverse. 

i  in  in  nra  io-a  n(?)ba 
".  .  .  .  of  Bi-ba-a,  year  seventh." 

No.  40 

BE,  Vol.  X,  126.     Darius,  7th  year,  28th  Marchesvan.     In 
cised  lightly  on  reverse. 

ariztta  -c  iznsKb 

"Document  of  Bel-u-sur-su,  chief  (saknu)  of  the  Ba-na-nesa- 
a  ja,  concerning  30  shekels  of  silver,  for  the  land  of  the  Ba-na-nesa- 

aja." 
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In  making  the  restorations  in  the  last  line,  and  in  translat 

ing  123  =  bplfl  ,  cf  .  Lidzbarski,  Ephemeris,  p.  209.  Cf.  also  Sayce 
and  Cowley,  Aramaic  Papyri,  p.  22. 

The  place-name,  of  which  Bananesaja  is  a  gentilic,  was 
read  in  Vol.  IX,  p.  75,  Ibni-Nergal  (KAK-UR-MAH  without 

det.  m  and  d).  This  indorsement  corroborates  my  reading, 
Ibni-nesu  or  Bani-nesu.  The  place-name  really  occurred  in 
both  volumes,  written  Ba-ni-su,  or  Ba-na-nesu,  Const.  Ni. 
603;  cf.  Hilprecht,  Vol.  X,  p.  68.  This  name  is  probably  to  be 
identified  with  Banesa  (Oxyrrhyncus)  in  Egypt;  cf.  the  Baby 

lonian  place-names  near  Nippur:  IJazatu  (Gaza),  ]Jasba 
(Heshbon),  etc. 

No.  41 

BE,  Vol.  X,  131.  Darius,  llth  year,  21st  of  Elul.  Written 
with  black  color  on  reverse.  Faintly  preserved. 

itaabn  m 

"Document  of  A^u-su-nu  son  of  Bel  -etir  ." 

No.  42 

BE,  Vol.  X,  132.     Darius,    13th    year,    29th    of   Tishri(?). 
Written  with  black  color,  upside  down  on  reverse. 

"Document  of  ̂ Ia-an-na-ni-'  sou  of  Tabi-ia." 

No.  43 

BE,  Vol.  X,  55.     Darius,  1st  year,  28th  of  Nisan.     Faintly 
incised  on  reverse. 

"Ad-gi-si-ri-za-bad-du." 

No.  44 

CBM,  12882.      Darius,  year(?),  15th  of  lyyar.     First  line 
written  on  reverse,  second  on  upper  end. 
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"The  document  of  Bel-abu-usur  and  Arad-Nergal  ." 

The  indorsement  enables  us  to  restore  the  name  of  the  first 

mentioned,  as  well  as  the  first  element  of  the  latter,  which  are 

wanting  in  the  contract,  as  it  is  fragmentary.  The  name  of  the 
father  in  the  document  is  Bel-e-te-ru  who  is  mentioned  also  in 
BE,  Vol.  X,  115:13. 

No.  45 

CBM,    12856.     Darius,   year(?),   20th   of  Ab.     Incised   on 

"  Document  of  Bel(?)-ma-(?)-ta  -'  and  Samas-ai." 

The  reading  of  the  Aramaic  of  the  first  name  is  uncertain. 

Only  ta-'  is  preserved  in  the  cuneiform  text. 

No.  46 

CBM,  12931.     Small  fragment.     Date  is  wanting.     Incised 
upside  down  on  reverse. 

"B§l-sum-iddin." 

No.  47 

CBM,  5240.  Artaxerxes,  33d  year,  17th  of  Nisan.  The  first 
two  lines  are  written  with  black  color  on  the  right  end.  The  third 
is  on  the  lower  end. 

m  -  = "  ....  of  the  payment  of  ....  year  33d." 

No.  48 

CBM,  12929.  Darius,  7th  year,  26th  of  Tammuz.  First  line 

is  incised  on  upper  end  ;  second,  which  is  perhaps  a  continuation, 
is  on  the  left  end. 
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ii  nra  FT] 

"Document  of  the  gratuity  ....  of  the  tax  for  the  second  year." 
No.  49 

CBM,  4998.  Artaxerxes,  year(?),  20th  of  Nisan.  First  two 
lines  incised  lightly  on  left  end.  The  third  is  on  the  reverse, 
which  is  very  faintly  incised  on  an  erasure. 

•pnbbab 

.  of  Ka-sir  son  of  Bel-na-sir.    To  Ellil-ha-tin." 

No.  50 

,  12826.     Darius,  llth  year,  21st  of  Elul.     Written  with 

black  color  upside  down  on  reverse.     Faintly  preserved. 
nnbrn  itra 

btf™  -a 
"Document  of  Da-hi-il-ta-'  son  of  Ha-za-'-El." 

It  is  to  be  observed  that  in  this  inscription  the  breath  is 

reproduced  in  Aramaic  by  H,  whereas  in  No.  42,  h  is  used;  and 
8  in  No.  4. 

This  indorsement,  as  well  as  No.  23,  throws  light  on  the  pro 
nunciation  of  the  divine  element  bltf  in  West  Semitic  proper  names, 
which  is  especially  welcome  in  view  of  the  theories  which  have 

been  propounded  in  connection  with  the  Babylonian  writing  ANpl 
for  this  element,  and  its  actual  pronunciation  in  the  West  Semitic 
dialect.  The  explanation  offered  by  Professor  Hilprecht  in  our 
BE,  Vol.  IX,  p.  19,  for  the  peculiar  use  of  MES  after  ilu  and 

Samas  in  foreign  names,  is  that  it  was  "employed  for  expressing 
a  sound  which  appeared  to  the  Babylonian  mind  as  one  of  their 

own  plural  endings  ....  "  and  they  rendered  "i,  the  pronominal 
suffix  of  the  first  person  singular  in  these  foreign  names  for  their 

own  plural  ending  £,  later  pronounced  i,  'my  god,'  and  S  a  nisi, 
'my  sun,'  by  ill  (ilupl),  'gods,'  and  dSamas,pl  'suns.'" 
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In  BE,  Vol.  X,  p.  13,  it  was  shown  by  the  writer  that  ilu  in 
these  West  Semitic  names  does  not  have  the  pronominal  suffix 
when  the  element  was  final,  and  the  theory  was  advanced  that  the 
scribe  adopted  this  writing  to  indicate  the  idea  of  plurality  as 
represented  by  the  Hebrew  DTlblS.  Inasmuch  as  the  word  for 

'sun'  in  Aramaic  and  Hebrew  is  'JJ'Z'Jj,  which  in  Aramaean  names 
appeared  as  Il-tam-mes,  I  transliterated  names  compounded 

with  dUD-MES  — Sames(-MEs)  as  against  Samsi  of  BE,  Vol.  IX. 
Professor  Hilprecht,  in  his  editorial  preface  to  my  volume, 

accepted  the  latter  view,  and  also  the  view  that  MES  after  ilu  does 
not  represent  the  first  person  pronominal  suffix;  but  concerning 

ilupl,  he  took  issue  with  my  explanation,  and  propounded  a  new 

theory,  namely:  that  it  is  only  the  script io  plciui  for  ili,  'god,' 
which  the  scribes  actually  heard  in  West  Semitic  names.  Let  us 
weigh  carefully  the  arguments  adduced  in  support  of  this  theory. 

Professor  Hilprecht  says :  "  This  points  to  a  very  extensive  use 
of  the  vowel  i  as  an  ending  of  the  absolute  case  among  certain 
Western  Semitic  tribes  instead  of  the  u  generally  preferred  in 
Arabic  and  Assyrian.  The  cuneiform  texts  from  the  time  of  the 
Hammurabi  Dynasty  to  the  end  of  the  fifth  century  corroborate 

it."  On  examination  of  Dr.  Ranke's  Personal  Names  of  the  So- 
ccilled  Hammurabi  Dynasty,  which  is  to  "furnish  the  necessary 
material,"  it  will  be  found  that  the  foreign  names  of  his  list,  most 
of  which  are  West  Semitic,  that  end  in  n  or  urn  are  five  to  one 

ending  in  i,  rm,  or  e.  And  also  that  those  ending  in  a,  or  in  a 
consonant,  are  about  as  numerous  as  those  ending  in  i,  im,  or  e. 
In  this  connection  it  will  be  interesting  to  note  several  names: 

Ja-as-bi-i-la,  Bu-uii-tab-tu-un-i-la,  Ranke,  loc.  cit.,  written 
Bu-un-tab-un-i-la,  Bu.  91-5-9,  2184,  and  Ilu-ma-i-la, 
Ranke,  BE,  Vol.  VI,  Part  I,  p.  6. 

Further,  this  will  not  hold  good  for  the  West  Semitic  names 
of  the  Murasu  archives.  By  actual  count,  not  taking  into  con 
sideration  those  compounded  with  Jama,  it  will  be  found  that 
those  ending  in  a  outnumber  those  ending  in  i;  while  also  a  num 
ber  of  the  latter  are  to  be  explained  as  having  the  first  person 
pronominal  suffix.  If  these  are  eliminated,  there  are  more  ending 
in  u  than  in  i.  Moreover,  it  is  scarcely  possible  that  Western 
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Semites  pronounced  their  names  as  represented  by  the  cuneiform, 
i.  e.,  they  did  not  double  the  final  consonant,  to  which  they  added 

the  case  vowel.  For  example,  the  name  in  cuneiform  El-na- 

tan-nu,  is  written  in  Hebrew  and  Aramaic  "jfljbstf.  Of.  also 
Ja-a-hu-u-na-tan-nu,  which  is  written  "tWltT  in  indorsement 
No.  13.  Of.  also  Ellil-ia-a-hab-bi  with  the  Aramaic  2rpb». 
The  traditional  pronunciation  as  preserved  by  the  Hebrews,  as 
well  as  by  the  LXX,  corroborates  this.  It  is  not  impossible  that 
the  cuneiform  scribe  doubled  the  consonant  perhaps  in  order  to 
indicate  the  long  vowel  or  accented  syllable;  but  the  final  vowel, 
being  short  and  unimportant,  doubtless  was  not  heard.  Proof  for 
this  assertion  would  be  found  in  such  variants  in  the  same  docu 

ments  as  Nabu-za-bad-du  written  Nabu-za-bad,  or  Ad-gi- 
si-ri-za-bad-du,  written  Ad-gi-si-ri-zab-du.  The  final 
vowels  of  names  like  Ba-ri-ki,  ]Ja-bi-si  Mi-in-ia-mi-i-ni, 
Za-bi-ni  or  A-qu-bu  would  naturally  be  explained  as  being 
influenced  by  the  preceding  vowel.  Also  the  consonants  1,2,  and 

sometimes  5  (cf.  however,  Mannu-iqabu  and  Bel-barakku), 

have  a  predilection  for  ?',  whereas  T,  7J  and  j  prefer  ordinarily 
the  u  vowel.  The  vowel  ?',  in  the  absolute  case  cannot  therefore 
"be  regarded  as  a  peculiarity  of  West  Semitic  proper  names." 

The  same  writer  views  NI-NI  in  a  similar  light,  that  it  was  used 

to  secure  a  pronunciation  for  the  "last  vowel  similar  to  that  of  the 
Babylonian  plural  ending  in  e  resp.  ?."  As  I  have  not  been  able 
to  find  a  single  example  of  a  West  Semitic  name  with  NI-NI  as  an 
initial  or  final  element,  there  is  no  need  of  considering  the  argu 
ment  in  this  connection. 

"To  establish  the  pronunciation  of  ANpl  as  ili  =  ̂ ,  beyond 

any  reasonable  doubt,"  the  writer  quotes  two  names,  the  first  is 
AN-ia-di-nu,  Johns  ADD,  345  E,  1,  and  ANpl-a-di-nu,  Evetts, 

Neriglissar  66,  7,  and  claims  that  they  show  "that  ANpl  must  be 
read  Hi  to  complete  the  verbal  form  iadinu  required  by  the  first 

writing."  It  is  to  be  observed  that  one  name  is  written  by  a 
scribe  in  Assyria  and  the  other  in  Babylonia.  Even  if  the  names 
are  considered  to  be  equivalent  one  with  the  other,  the  absence  of 

the  h  of  ja-di-iiu  in  the  second  name  (i.  e.,  a-di-nu)  is  not 
without  parallel  in  West  Semitic  names,  cf.  the  imperfect  verbal 
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form  in  Ja-a-hab-bi-el  or  Ellil-ja-a-hab-bi,  alongside  of 

Is-ri-bi-  Ja-a-ma,  or  Ig-da-al- Ja-a-ma;  but  it  is  more  prob 

able  that  they  are  different  names,  the  first  being  El(AN)-ia-di-nu 

(i.  e.,  the  imperfect),  and  the  second  El(ANpl) -a-di-nu  for 
Elladinu,  a  name  like  Sames-la-di-in  (i.  e.,  having  the  pre- 

cative).  Cf.  an  exactly  parallel  case,  El(AN)-in-dar,  written  for 

E1(AN  or  ANpl)-li-in-dar,  which  is  next  to  be  considered. 
The  name  Ellindar  is  written  in  three  ways  in  BE,  Vol.  X, 

ANpl -li-in-dar,  AN-li-in-dar  and  AN-in-dar.  It  should  be 
noticed  that  the  first  mentioned  is  not  the  name  of  the  man  who 

bore  the  name  as  written  in  the  last  two  examples.  Professor 

Hilprecht  says:  "In  order  to  read  the  last  writing  correctly,  we 
have  to  read  AN  as  ili  (Ili-in-dar,  i.e.,  Ilindar  =  Il-lindar 

=  Ili-lindar." )  It  seems  to  me,  that  this  example  which  is 
offered  "to  establish  the  pronunciation  ANpl  as  ili  —  hbfc$  beyond 

any  doubt,"  is  very  strong  evidence  that  my  theory  is  correct. 
Reading  El  for  AN  as  well  as  ANpl  would  give  us  Ellindar  in 
the  first  two  examples  and  Elindar  in  the  third,  which  appears 

much  more  plausible  than  "Ilindar  =  Il-lindar  =  Ili-lindar." 
The  examples  of  Greek  transliterations  of  a  very  late  time 

quoted  from  Dussaud  and  Macler,  Mission  dans  les  Regions 

D6sertiques  de  la  Syrie  Moyenne,  pp.  301  ff.,  like  'Ap/3pi\iov 

'ApplXios  must  surely  be  ascribed,  with  Lidzbarski,  to  Roman,  or 
some  other  kind  of  influence  (cf.  Ephemeris,  I,  p.  331),  especially 

when  we  note  the  fact  that  in  every  instance  (as  far  as  I  have 

examined)  the  LXX  transliterates  Hebrew  names  ending  in  bx 
with  T]\  ;  cf .  E<rpii]\,  NadavarjX,  A/SS^X,  etc.  Moreover,  the 

Massoretes  have  not  in  a  single  instance  in  any  way  indicated  the 

existence  of  an  overhanging  vowel,  as  they  have  done  in  other 

cases,  e.  g.,  in  T)K  or  "Fpbn  . 
Professor  Hilprecht  regards  bx  at  the  end  of  West  Semitic  names 

as  "defective  writing"  (p.  xiii).  If  that  were  true,  we  should 

expect  scriptio  plena  "btf  at  least  occasionally.  In  vain  we  look 
in  the  Hebrew,  Aramaic,  Sinaitic,  Safaitic,  Nabatean,  Phoenician, 

etc.,  for  a  single  example.  And  on  the  other  hand,  if  ANpl  is  to 
be  read  ili,  would  we  not  expect  some  scribe,  in  some  quarter,  in 

the  early  or  late  periods,  to  have  written  at  least  once  i-li  pho- 
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netically,  especially  as  there  could  be  no  question  as  to  its  mean 
ing,  because  AN-MES  actually  possesses  the  value  ile  or  ill. 

Further,  if  the  scriptio  plena  is  "^bx,  or  if  there  was  "a  very 
extensive  use  of  the  vowel  /,  as  an  ending  of  the  absolute  case," 
how  could  the  Hebrews  distinguish  between  this  peculiar  final  i 
and  the  pronominal  suffix  of  the  first  person  singular,  as  well  as 
the  termination  of  the  geiitilics  and  patronymics?  Finally,  the 
following  names  fully  determine  the  question.  Ia-ah-za-ar-AN, 
Ranke,  Personal  Names,  is  written  la-ah-za-ar-i-il,  Ranke,  BE, 
Vol.  VI,  Part  I,  10:0.  Compare  also  Ja-as-ma-ah-i-el,  Ranke, 
loc.  cit.,  1:17.  Of.  also  Su-mu-la-ilu  written  Su-mu-li-el, 
Ranke,  loc.  cit.  And  what  is  true  of  the  element  when  final  must 

also  be  true  when  it  is  initial.1"  This,  it  seems  to  me,  is  sufficient 
to  demonstrate  that  bx  as  a  divine  element  in  West  Semitic  names 

is  not  scri))tio  defect  iva  for  ""bx,  and,  also,  as  I  have  maintained,10 
that  the  theory  that  ANpl  at  the  end  of  these  West  Semitic  names 
stands  for  El  (not  ili)  is  correct. 
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J.  DYNELEY  PRINCE 

The  following  hymn  to  the  goddess  Ban  of  Lagash,  consist 

ing  of  thirty-two  lines,  is  one  of  a  number  of  early  Sumerian 
unilingual  religious  texts,  setting  forth  addresses  to  the  gods 

Bel,  Nergal,  Adad,  Sin,  Ban,  Ningirsu,  etc.  The  texts  of  all  these 

hymns  are  published  for  the  first  time  in  Cuneiform  Te.iis  from 

Babylonian  Tablets,  etc.,  in  ike  BrifisJt  Museum,  Vol.  XV,  Plates 

7--30.  The  text  of  the  present  hymn  appears  in  the  same  volume, 
Plate  22. 

Several  of  these  poems  have  the  peculiarity  of  what  may  be 

termed  the  constant  refrain.  Thus,  in  the  following  text,  four 

distinct  refrains  are  to  be  observed:  viz.,  obv.  1-7:  BAR  MU-BA- 

E-GA-AM  'it  is  decreed,'  strengthened  in  line  8  by  the  closing 
of  the  phrase  with  the  words:  BA-BIR-BIR-RI  'it  is  duly  appor 

tioned,'  BIR  being  purposely  chosen,  not  only  on  account  of  its 

philological  connection  with  BAR  'apportion,'  but  also  undoubtedly 
for  phonetic  reasons:  obv.  12-15  end  in  MU-UN-MA-AL  'it  /s'  or 

'it  is  fully  perfect;'  rev.  2-6  all  close  with  the  words  MU-NI-IB- 

XA-LAM-A  'shall  it  be  destroyed?.'  while  in  rev.  7-8  there  is  an 
interesting  example  of  deliberate  reduplicative  assonance  with  a 

strengthened  verb-form:  7,  SUB-BI  BA-NI-IB-TE-EX;  8,  SUB-SUB- 

BI  U-BA-NI-IB-TE-EX-TE-EX  (see  below  commentary  on  these  pas 
sages).  Similar  refrains  occur  for  example,  in  XV,  Plate  17 

(13930),  G,  DIRIG-GA-ZU-NE  DIRIG-GA-ZU-NE  'when  tliou  art  full,' 
referring  to  the  moon,  and  especially  lines  12-13,  DIRIG-GA-ZU- 
NE  DIRIG-GA-ZU-NE  BI-SA-A-ZU-NE  ZA-E  DIRIG-GA-ZU-NE  '  when  tllOll 

art  full,  wrhen  thou  art  full,  when  thou  speakest  favorably,  when 

thou  art  full,'  etc.  The  same  phenomenon  is  seen  also  in  XV, 
Plates  15-16  (29631)  in  a  number  of  passages. 

These  very  evident  instances  of  assonance  show  most  clearly 
the  phonetic  character  of  Sumerian.  It  should  be  noted  that  a 

translation  with  commentary  of  XV,  Plates  10,  15-16,  17,  and  19 
325 
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is  shortly  to  appear  in  the  doctor's  dissertation  (Columbia)  of 
Kev.  F.  A.  Vanderburgh. 

The  goddess  to  whom  the  hymn  of  Plate  22  is  addressed  was 
a  most  important  deity  in  ancient  Babylonia.  The  king  of  Lagash, 

Ur-Ban,  'man  of  Bau,'  incorporated  her  name  with  his  own  and 
was  a  particular  devotee  of  her  cult.  So  also  the  rnonarchs  Uru- 
kagina,  Ghidea,  and  others  consecrated  themselves  to  her  service 

and  worship.  Ban.  the  consort  of  Xingirsu,  the  tutelary  deity  of 

Girsu  and  of  Uru-azagga,  quarters  of  the  later  Lagash,  is  identi 
fied  in  the  present  hymn  with  Gula,  obv.  17,  the  goddess  of  heal 
ing  and  life,  and  also  with  Sun-na,  obv.  19,  the  goddess  of  irriga 
tion.  As  Professor  Jastrow  has  pointed  out  {Religion,  GO)  these 
places  were  probably  originally  independent  cities,  which  sets  this 

hymn  comparatively  late  in  the  city-history  of  Lagash.  Accord 

ing  to  the  present  text,  Ban  was  essentially  the  deity  of  '  increase'  = 
A-NUNUS-SA,  obv.  1-8;  of  '  plenty '  =  GA,  obv.  17;  of  vegetation, 
obv.  14;  and  of  human  generation,  obv.  15.  Her  will  makes  her 

divine  power  able  to  perfect  all  procreative  functions  (obv.  10-15). 
In  this  connection  should  be  noted  the  fact  that  the  act  of  speak 
ing  the  icord  really  constitutes  creation  —  a  peculiarity  which  is 
characteristic  of  all  Semitic  religions. 

In  harmony  with  these  ideas  is  the  probable  derivation  of  her 

name;  i.e.,  BA  'give,  dispense' +  u  'plants,  vegetation'  (cf.  on 
obv.  14)  ;  BA-U  means  'the  giver  of  vegetation.'  It  is  highly 
improbable  that  the  word  Ban  has  anything  to  do  with  the  Hebrew 
MM!H  ,  as  suggested  by  Homniel,  Son  it.  Volkcr,  382  (see  also  Jas 
trow,  RcliyioH,  (50).  The  Hebrew  word  ̂ HIL  is  exclusively  used 

with  *!~iFl  and  is  probably  to  be  regarded  as  a  mere  rhyme  on 
^fiFl ,  i.  e.,  ̂ imi  *inn.  This  expression  then  must  perhaps  be 
considered  as  belonging  to  the  same  class  of  words  as  English  zig 

zag,  hodgepodge,  ding-dong,  etc.  Precisely  the  same  rhyming 
assonance  appears  in  the  Turkish  colloquial  yaghmur-magh- 

mur  'muchrain'  (yaghmur  =  'rain') ;  karish-marish  'a  mix- 
up'  (karishmak  'to  mix'),  etc. 

This  Ban-hymn,  whose  translation  and  explanation,  so  far  as  is 
known  to  the  present  writer,  are  here  attempted  for  the  first  time, 
contains  many  difficulties,  some  of  which,  as  our  knowledge  of 



J.  DYNELEY  PKINCE  327 

ancient  Sumerian  advances,  may  be  better  explained  in  subsequent 
translations.  The  writer  will  be  content  if  this  exposition  may 
serve  as  an  instigation  to  other  scholars  to  take  up  the  study  of 
these  very  difficult  texts. 

NO.  85005.    A  HYMN  TO  THE  GODDESS  BAU 

OBVERSE 

1.  ERI    A-XUXUS-SA    BAR    MU-BA-E-GA-AM  (A- AX)  . 

For  the  city  plenteous  increase  is  decreed. 

2.  ERI-MU  GIR-SU-(KI)  A-XUNUS-SA  BAR  MU-BA-E-GA-AM  (A- AN). 
For  my  city  Girsu  plenteous  increase  is  decreed. 

3.  SE-IB  KI   SIR-BUR-LA-(KI)    A-XUXUS-SA    BAR   MU-BA-E-GA-AM 

(A-AN). 
For  the  inclosure  of  the  land  of  Sirburla  plenteous  increase 
is  decreed. 

4.  Es     (AB)     E-XIXXU-MU     A-XUXUS-SA     BAR     MU-BA-E-GA-AM 

(A-AN). 
For  the  house  of  my  temple  of  Ninnu  plenteous  increase  is 
decreed. 

5.  DUL     NIXA-(KI)-XA-MU     A-XUXUS-SA     BAR     MU-BA-E-GA-AM 

(A-AX). 
For  the  habitation  of  my  Nina  plenteous  increase  is  decreed. 

6.  SE-IB  uDU-MA(elippu)  NIXA-GAX-(KI)-MU   A-XUNUS-SA   BAR 
MU-BA-E-GA-AM  (A-AN)  . 

For  the  inclosure  of  the  ship  of  light  of  my  fruitful  Ninft 
plenteous  increase  is  decreed. 

7.  MUTIX  BAR  SIR-BUR-LA-(KI)-A  A-XUXUS-SA  BAR  MU-BA-E-GA- 

AM  (A- AN). 

For  the  wrine,  the  portion  of  Sirburla,  plenteous  increase  is 
decreed. 

8.  ERI-MU  xuxus-SA-Bi  BA-BIR-BIR-RI. 

For  my  city  its  increase  is  duly  apportioned. 

9.  GIR-SU-(KI)   ZA-GIX  i-i  BA-DIM-DIM-E. 
Girsu  with  noble  alabaster  is  strengthened. 
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10.  ERI    SAB-BI-TA    UDU    IN-GA-A-AN-DUG(KA) , 

In  the  midst  of  the  city,  when  I  utter  the  word, 

11.  GlR-SU-(Kl)     BAR-GA-TA    DlMMER    LIG    KI-AZAG-GA-MU. 

In  Girsu  with  disseminated  plenty  the  mighty  divinity  of  my 
shining  place. 

12.  SAB-BA  BARA  BABBAR-RA-NA  MU-UX-MA-AL. 

In  the  midst  of  his  brilliant  shrine  is  fully  perfect. 
13.  Mu    MA    RU-XA-MU    SU-XA    MU-UX-MA-AL. 

In  order  to  make  firm  my  land,  his  hand  is  fully  perfect. 

14.  SEGA  (A- AN)   MU-us-(xuL?)-LA-sti(KU)    MU-UX-MA-AL. 
The  rain  for  the  joyful  (  ?)  tree  is  fully  perfect. 

15.  DAM    UR-SAG-GAL-LA-Stl(KU)      MU-UX-MA-AL. 

The  spouse  for  her  lord  is  fully  perfect. 

16.  GA-TA  AX-BI-TA  NAM-MA-RA-E(UD-DU). 
With  fulness  from  her  heaven  cometh  forth. 

17.  GA-TA  DIMMER  GU-LA  E-BI-TA  BA-RA-E(UD-DU). 
With  fulness  the  goddess  Gula  from  her  dwelling    cometh 
forth. 

18.  E-Gl(=NIN)    ERI    ME- A    DUG(KA)-GA-A   

The  lady  of  the  city  am  I,  when  I  utter  the  word, 

19.  DAMAL-GA-TA  DIMMER  SUX-XA  DUG(KA)-GA-A   
When  with  rich  fulness  I,  as  the  deity  of  irrigation,  utter  the 
word, 

20.  IM-KU  SA-SA(DI-DI)   IM-GABA   
The  lordly  storm  going  forth  splitteth  asunder. 

21   -MU    A-A-MU    SAG-SAB    DU   

....  my  father,   the  leader  who  riveth  asunder,  goeth(?). 

REVERSE 

1   GAL  DIMMER  MU-UL-LIL-E  SAL   

....   the  god  Bel   

2.  ERI-MU  TIK-KU-A  MU-XI-IB-XA-LAM-A? 

Shall  my  city  be  proudly  destroyed? 

3.  GIR-SU-(KI)    TIK-KU-A  MU-NI-IB-XA-LAM-A? 
Shall  Girsu  be  proudly  destroyed? 
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4.  SlB-BUB-LA    TIK-KU-A    MU-NI-IB-XA-LAM-A? 

Shall  Sirburla  be  proudly  destroyed? 

5.  UDU-MA(elippu)     NINA-GAN-(KI)     TIK-KU-A     MU-NI-IB-XA- 
LAM-A? 

Shall  the  ship  of  light  of  fruitful  Nina  be  proudly  destroyed? 

6.  NINA-(KI)   TIK-KU-A  MU-NI-IB-XA-LAM-A? 
Shall  Nina  be  proudly  destroyed? 

7.  SlBA    SUB-BI    BA-NI-IB-TE-EN? 

Shall  any  ruler,  causing  it  to  fall,  annihilate  it? 
8.  SlBA    SUB-SUB-BI    U-BA-NI-IB-TE-EN-TE-EX  ? 

Shall  any  ruler,  causing  it  to  fall  to  the  ground,  utterly  anni 
hilate  it? 

9.  MU-LU    SAR-RA-A    ERI-MU    A-MA-MU    A-NA    GAL-LU-BI  ? 

The  one  who  shall  overwhelm  my  city,  who  shall  inundate 
me,  what  is  he? 

10.  Efi(A-Sl)-LiM-MA  DIMMER  BA-U-XI. 
A  hymn  of  Bau. 

11.  DIMMER  AD-DA-MU. 

COMMENTARY 

The  Erne-sal  character  of  the  above  hymn  is  shown  by  the  fol 

lowing  words:  viz.,  GA  for  EK.  GAR,  lines  1-7;  SE-IB  for  lipittu 
'structure,'  3;  SAB-BI-TA,  with  the  -B  complement  for  EK.  and 
also  ES.  SAG,  10  and  12  =  SAB-BA  ;  MU-US,  probably  for  EK.  GES 

'tree,'  14;  E-Gi=NIN,  18;  MU-LU  for  EK.  GULU,  Kev.  9. 
OBVERSE 

Line  1. — ERI  is  ES.  for  EK.  URU  'city;'    cf.  P.1  105. 

A-NUNUS-SA:  A  is  probably  abstract  prefix  before  NUNUS  'pro 

geny,  increase,'  although  A  may  mean  'seed'  (cf.  P.  4  f.).  Note 
NUNUS-SA,  without  the  prefix  A-,  in  line  8.  NUNUS,  Br.  8175,  is 

the  well-known  Sumerian  word  for  'offspring;'  note  Br.  8177: 

lipu  'offspring;'  8178:  pilu  'increase,'  synonym  of  8179:  pir'u 
'offspring.'  Note  also  that  pilu  =  our  sign  can  be  applied  to 

'P.  moans  J.  D.  Prince,  Materials  for  a  Sumerian  Lexicon  with  a  Grammatical  Intro 

duction.  Parts  I  (190")) ;  11(1906);  III  (1907).  Leipzig,  J.  C.  Hinrichs'sche  Buclihandlung' 
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increase  of  wine;  p.  sa  kar^ni  (see  below  on  line  7).  In  Br. 

8181,  NUNUS-SA  —  pilu  sa  Bi  =  sikari  'increase  of  strong  drink,' 
showing  the  same  combination  as  occurs  in  this  inscription,  where, 

however,  -SA  is  evidently  merely  the  phonetic  complement  of 
NUNUS.  That  the  xuxus-word  and  sign  are  clearly  connected  with 

generation  is  shown  in  Br.  8100:  NUNUS-TI,  lit.  'generation  of 
life'  (TI)—  Sem.  urn  l  pudendum  feminaeS  II,  30,  18e. 

*A      «3'<3  -A/V       .A 

That  the  sign  v&^-  ~  Av4M    seems  apparent  from  the  fol 
lowing  analysis  suggested  by  Dr.  Robert  Lau: 

(Thnreau-Dangin,  283). 

.f^\  ^TT  ^\ 

So  that  <{7p>  can  perfectly  indicate  ̂   and  ̂ Q\,  especially  if  it  be 
.^A  A  <^    TT 

remembered  that  <(7>  is  very  close  to  <KV,  which  —  \.      The 

combination    .^L^   simply   means    'many   (^Vl)   people' 

hence  'multitude,  offspring.' 
In  the  verbal  combination  BAR  MU-BA-E-GA-AM(=A-AX),  BAR 

must  be  the  object  of  the  verbal  root  GA  and  MU-BA-E-  are  the 

prefixes,  while  the  suffix  AM(=A-AN)  is  merely  a  strengthened 

That  is,  BAR-fGA  (ES.  for  GAR  =  sakanu  'establish,  make') 
means  'establish,  decree.'  On  BAR  see  particularly,  P.  53-54: 
BAR  = 'cut,  divide,'  hence  'decide,'  and  note  BAR  'portion,'  line  7. 

On  the  very  numerous  Sumeriaii  verbal  compounds  of  this 
class,  which  remind  the  philologist  so  strongly  of  Turkish  combi 

nations  such  as,  for  example,  intikhab  etniek  'make  election '  = 
'elect,'  see  Leander,  ZA,  XVIII,  390-93. 

Line  2. — Girsu  was  originally  distinct  from,  but  later  undoubt 

edly  a  quarter  of,  Lagash,  the  goddess  Bau's  city  (see  Jastrow, 
Religion,  56-57  and  also  below  on  lines  3  and  5). 

Line  3. — SE-iB(ES.)  — lipittu  'iiiclosure,  fence,  wall.' 
See  also  on  line  G.  This  lipittu  in  this  connection  is  probably 

a  pun  on  libittu  'brick-work,'  which  is  indicated  in  EK.  by  GAR, 
Br.  11190.  Therefore,  IE-IB  here  must  mean  'inclosure,  structure.' 
Perhaps  SEB  is  composed  of  SA  'heart,  middle,'  +IB,  UB  ' inclo 
sure' (?).  Of.  SEM,  Br.  8892  = 'middle'  and  especially  =  xalxal- 
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latu  'ring,  flute;'  iiiclosure  of  metal  or  wood.  Note  in  Br.  8893: 
UB  =  uppu  'inclosure,  district.'  Is  Semitic  apftpu  'inclose'  a 
loan  form  from  Sumerian  UB,  IB,  or  conversely? 

The  word  KI,  following  SEE,  is  probably  merely  'place,'  speci 
fying  Sirburla,  which  itself  is  a  synonym  of  the  city-name  Lagash 
(cf.  Jastrow,  op.  cit.,  57,  note  1;  Amiaud,  Rev.  arch6ologique, 
1888,  on  Sirpurla). 

Line  4.  —  Es-E-NiNNC(50)-MU  'the  house  of  my  Temple  of 
NiNNtr.'  E-NiNNtr  here  evidently  indicates  the  chief  temple  of 
Lagash,  sacred  to  Bau  and  to  her  great  consort  NINGIRSU,  the 

special  deity  of  the  king  Gudea.  The  numeral  NINNU  — xansfi, 

'fifty'  was  probably  sacred  to  Bau,  as  it  was  to  Niiiib,  Br.  10036, 
to  Bel,  Br.  10037,  and  to  Ea,  Br.  10038.  Es  =  AB  =  'house.' 

Line  5. — Du,  or  fuller  form  DUL  =  subtu  'dwelling,'  Sc.  25 
(see.  P.  85,  011  DU). 

NINA,  like  Girsu,  was  a  quarter  of  Lagash  and  had  a  temple 

fi-NiNNA  (cf.  Jastrow,  57,  635).  See  also  below  on  line  6. 
HNiNA-ki-NA-MU,  the  NA  is  merely  the  phonetic  complement 
showing  the  reading  NI-NA,  which  seems  to  indicate  that  -KI  was 
not  pronounced. 

Line  6.— SE-IB;  see  above  on  line  3. 

UDU-MA  can  only  mean  'light-ship'  and  refers  to  the  well-known 
sacred  ship  of  Bau  (Jastrow,  655)  called  also  "ship  of  the  bril 
liant  offspring,"  which  harmonizes  with  the  expression  found  here 
"ship  of  light."  According  to  Nebk.,  I.  R.  54,  c.  iii,  line  10, 
many  gods  had  such  sacred  ships  which  were  often  studded  with 
jewels  and  in  which  the  deities  were  frequently  carried  in  proces 

sion  on  festal  occasions  (I.  R.  55,  c.  iv,  1-2).  The  origin  of  this 
custom  of  dedicating  sacred  ships  to  gods  must  perhaps  be  sought 
in  the  absolute  dependence  of  the  ancient  Babylonians  on  water; 
i.  e.,  rivers,  canals,  ditches,  etc.  Significant  in  this  respect  is  also 
the  ancient  Egyptian  custom  of  using  sacred  ships.  Egypt  was, 
of  course,  peculiarly  dependent  on  the  Nile  for  its  sustenance. 
Jastrow  (655)  calls  attention  to  the  interesting  survival  of  the 
same  idea  in  the  Mahmal,  the  annual  Khedivial  gift  to  Mecca  of  a 
tabernacle  in  the  form  of  a  ship.  It  is  possible  that  the  Hebrew  Ark 
of  the  Covenant  was  primitively  a  similar  ship  (thus  also  Jastrow). 
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On  GAN  =  GAN  in  NINA-GAN,    of.   P.  121.     GAN  =  primarily 
'fulness,'  I  translate  'fruitful.' 

Line  7.  —  "For  the  wine,  increase  is  decreed."     Note  in  this 

connection  pilu  (—^)  sa  k  a  rani  'increase  of  wine;'   pilu 

sa  sikari  'increase  of  strong  drink,'  cited  Muss-Ariiolt,  803/>, 
which  seem  to  be  exact  parallels  with  the  present  passage.  See 

above  on  line  1.  MUTIN  is  Erne-sal  for  EK.  GESTIN  'wine;'  cf. 
P.  247-218. 

Line  8.  —  This  line  ends  the  sentence,  summarizing  the  preced 

ing  statements.  Note  NUNUS-SA  -f  3  p.  suffix  -BI,  without  the  prefix 
A-  seen  in  the  preceding  lines. 

BIR  —  BIR,  Br.  196,  must  be  cognate  with  BAR  —  BAR  'appor 

tion,  divide;'  BAR  also  has  the  value  BIR,  Br.  1724,  although  not O 

usually.  Cf  .  BIR  —  >-Yx4\  'subdivide'  and  see  P.  00  s.  v.  BIR  =  BIR. 

The  reduplication  BIB-BIR-BI  in  this  passage  indicates  a  thorough 
apportionment. 

Line  9. —  ZA-GIX  — uknu  'shining,  brilliant,'  and  is  applied  to 
crystal  especially,  but  is  also  a  synonym  of  cipru  'alabaster, 

marble,'  which  seems  more  appropriate  here. 
I-i  (not  TUR-TUR,  owing  to  the  context)  must  be  a  redupli 

cation  of  i  =11  a' ad  u  'be  exalted,'  3980;  hence  i-i  'noble.' 
DIM-DIM  =  RAP-RAP  which  according  to  P.  78,  s.  v.  DIM, 

can  denote  'strength.'  It  is  possible,  however,  that  this  is  merely 
a  phonetic  writing  for  ES.  DiM  =  EK.  GiM  =  GIM  'make,  con 

struct.'  In  this  case,  we  have  a  paronomastic  association,  so  com 
mon  a  phenomenon  in  Sumerian,  between  the  two  words. 

Line  10.— SAB-BI-TA  'from  its  midst'  is  ES.=  Br.  7982:  SAB- 

BA;  with  which  compare  the  form  SAB-BA  in  line  12.  The  EK. 

full  form  of  SA  'heart,  midst'  is  SAG,  Br.  7981.  This  SAG  also 
appears  in  ES. 

UDU=umu   'day'   must  — 'when'  here. 

IN-GA-A-AN-DUG(KA)  'when  I  speak'  is  probably  first  person, 

owing  to  the  following  line  KI-AZAG-GA-MU  'my  shining  place' 
with  the  suffix  -MU  of  the  first  person.  The  element  GA-A-AN  is 

usually  written  GA-AN;  cf.  Br.  p.  oil. 
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Line  11. — BAR-GA-TA  probably  means  'with  (TA)  the  appor 
tionment  (BAR;  see  on  line  1)  of  plenty'  (GA).  Note  that  GA  = 
GA  usually  means  'teat,  udder,  milk'  (P.  Ill),  but  GABA,  the 
longer  form  of  another  GA-word,  also  shortened  to  GA,  can  mean 

duxxudu   'be  plenteous.'     Note  that  GA  =  jp>]  [^,  Br.  6317, 
also  =  rnalu    'be  full.'     Of.  on  line  16  s.  r.  GA-TA. 

DIMMER  LIG  'the  mighty  god'  (LiG  =  KAL  'mighty')  probably 
alludes  to  NINGIRSU,  the  consort  of  Bau.  Note  that  AN.KAL 

also  =  Bel,  Br.  6191,  and  PAPSUKAL,  Br.  6192. 

KI-AZAG-GA-MU  'my  shilling  place'  gives  the  personal  deter 
mination  to  the  entire  sentence,  as  -MU  must  =  ' my.'  This  is  per 
haps  an  allusion  to  Uru-azaga,  lit.  'shining  city,'  a  quarter  of 
Lagash  (see  Jastrow,  57). 

Line  12. — SAB-BA.     See  above  on  line  10. 

BARA  'shrine;'   see  P.  55  for  full  discussion. 

BABBAR  usually  means  'sun,'  but  can  also  mean  pi§u  'white, 
bright,'  Br.  7788.  The  reading  BABBAR  is  employed  here,  as 
shown  by  the  complement  -RA,  evidently  because  of  the  assonance 

with  the  preceding  BARA  'shrine.' 
I  read  the  verb  MU-UN-MA-AL  from  ES.  MAL  =  basu  'be,'  Br. 

6811;  =sakanu  'be  established,'  Br.  6818.  MAL  can  also 

mean  gamalu  'be  perfected,'  Br.  6812  and  malu  'be  full,'  Br. 
6814,  the  latter  perhaps  being  a  Semitic  pun  on  the  value  MAL. 

The  sense  'be  perfected'  comes,  of  course,  from  the  idea,  'be,  exist 
par  excellence.'  The  syllable  MA-AL  might  be  read  BA-AL,  as  the 
two  characters  BA  and  MA  are  often  written  identically,  but  in  this 
inscription,  the  writer  distinguishes  his  BA  carefully  from  MA,  as 
written  here.  Note  in  lines  1  ff.  If  the  syllable  were  really  BAL, 

it  could  be  regarded  as  a  spelled-out  form  of  BAL  —  ' break  into, 

penetrate,  be  strong'  (see  P.  50). 
Line  13. —  Mu  MA  RU-NA-MU  'for  the  making  firm  of  my  land.' 

This  is  very  difficult.  Mu  is  probably  the  preposition  MU  =  assu 

'in  order  to,'  Br.  1226.  MA,  I  regard  as  the  ES.  form  for 
matu  'land,'  Br.  6774.  The  fuller  form  is  MA-DA  =  matu;  lit 

erally  'strong  land'  (see  P.  228  s.  v.  MA  =  MA).  Ru  means 
chiefly  nadu  'lay  down,  establish,'  especially  'a  dwelling,'  when 
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used  with  subtu  'dwelling'  (see  Muss- Arnolt,  6466).  Also  note 
Br.  1433:  RU  =  nadu.  The  original  full  form  may  have  been 
RUN,  as  we  have  what  seems  to  be  the  phonetic  complement  -NA 
following  RU. 

SU-NA  'his  hand,'  means  'his  power.' 
Line  14. — SEGA  =  A.AN  'water  of  heaven' =  ' rain.'  See  P. 

Part  III,  on  seq. 

I  regard  MU-US  as  the  ES.  form  for  EK.  GES  'tree.'  The  sign 
following  this  is  unclear,  but  may  have  been  XUL  — XUL  —  xadu 

'rejoice,'  Br.  10084;  P.  180,  but  this  is  not  certain.  It  may  also 
have  been  a  plant-name  with  determinative  MUS  =  GES. 

Line  15. — 'The  wife  is  perfect  (i.  e.,  satisfying)  to  her  hus 
band'  fittingly  caps  the  climax  of  these  deeds  of  power. 

Line  16. — This  line  seems  to  begin  a  new  paragraph.  On 
GA-TA  'with  fulness,'  see  above  on  line  11. 

NAM-MA-RA-E  rather  than  the  more  usual  NAM-BA-RA-E,  as  the 
character  is  quite  distinct  from  the  BA  written  elsewhere  in  this 
document.  See  for  example,  lines  1  ff . ;  rev.  line  8.  That  NAM 

can  be  used  with  the  prefix  MA-  is  not  surprising,  as  NAM  also 
occurs  with  MUN  =  NAM-MUN  and  with  MIN^NAM-MIN,  Br.  p.  538o. 
Hence  I  read  here  NAM-MA-RA-E  although  NAM-BA-  would  be  more 
natural  and  more  common.  NAM  does  not  always  denote  the 
negative  and  the  context  precludes  a  negative  meaning  here. 

Of.  especially  IV.  R.  20,  2,  obv.  3-4:  NAM-TA-E-GAL(IK)  =--tapti 
'thou  openest;'  IV.  R.  16,  39— 40rr  NAM-XA-BA-RA-TAR-RU-DA  = 
lirurusu  'may  they  curse  him.' 

Line  17. — Gula  is  merely  another  name  for  Ban  in  this  pas 
sage  (see  Jastrow,  60). 

BA-RA-E(UD-DU)  'she  goes  forth;'    see  Br.  7873. 
Line  18. — The  scribe  has  written  in  E-GI  as  the  pronunciation 

of  NIN  here.  E-GI  is  a  value  for  KU,  Br.  10501,  rather  than  for 

NIN  and  with  KU,  E-GI  means  'greatness.'  See  P.  96  s.  v.  EGI. 
That  EGI  means  ' lady  '  =  NIN  here  is  incontrovertible. 

ME-A,  evidently  'I  am.'  This  is  the  ES.  form  for  EK.  MEN, 
used  of  all  three  persons.  See  Prince,  Introduction,  II,  §4,  71. 

DUG-GA-A  ....  was    probably    followed    by    -MU  =  'when    I 
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Line  19. — DAMAL  is  the  ES.  form  of  DAGAL  'wide,  roomy, 
extensive.'  See  P.  69,  s.  v.  DAGAL. 

The  goddess  SUN-NA  is  interesting.  The  sign,  also  with  value 

GUL  (see  P.  162) ,  means  'pour,  inundate.'  Note  Br.  8959:  GUL  = 
nartabu  'irrigation.'  The  suN-value  here  is  confirmed  by  the 
-NA  complement.  Note  that  the  word  GUL  means,  with  this  sign, 

'destroy,'  from  idea  'inundate  destructively,'  but  with  SUN  it  seems 
to  mean  exclusively  'irrigate,  water.'  According  to  Scheil, 
Eecneil  de  Travaur,  XVII,  39,  Lagash  had  a  temple  to  a  deity 
NIN-SUN,  which  is  mentioned  in  a  valuable  list  of  temples  of 

Lagash.  It  seems  probable  from  the  present  passage  that  Bau 
identifies  herself  with  this  god  also.  See  above  Introduction  on 
this  hymn. 

Line  20. — IM-KU.  IM  'storm'  is  to  be  read  IM  here  and  not 
NI,  as  the  scribe  has  taken  special  pains  to  indicate  the  pronuncia 
tion  IM,  as  in  line  18  with  NIN,  pron.  E-GI.  I  regard  KU  as  mean 

ing  'lordly.'  See  P.  210-211. 
SA-SA  =  DI-DI  probably  means  suteQU  'going  forth,'  Br. 

9564,  and  qualifies  the  lordly  storm. 

IM-GABA  ....  may  indicate  some  part  of  pataru  'split,'  a 
natural  meaning  with  storm.  See  P.  113,  s.  v.  GABA  — GAB. 

Line  21. —  'My  father'  may  allude  to  Anu  the  father  of  Bau. 
SAG  'head'  means  clearly  asaridu  'leader,'  Br.  3509. 

SAB  means  baqamu  'tear  asunder,'  Br.  5667. 
Du  — DU  may  be  a  part  of  DU  =  alaku  'go.' 

REVERSE 

Line  1. — The  line  is  too  mutilated  to  interpret. 

Line  2. — TIK-KU-A  seems  to  mean  'proudly,'  i.  e.,  TIK  — kislldu 
'neck,'  Br.  3215,  passim;  KU  or  GU  can  mean  'lordly'  (see  P.  s.  v. 
KU,  210-211)  ;  and  A  is  the  complement.  The  entire  expression 

probably  means  'with  proud  or  lordly  neck.' 
MU-NI-IB-XA-LAM-A  'it  is  destroyed'  with  the  passive  expressed 

by  the  infix  -NIB-;  viz.,  'shall  one  destroy  IT?'  For  XA-LAM-A, 
cf.  Br.  11850:  XA-LAM==xulluqu  'destroy.' 

The  key  to  the  meaning  of  lines  rev.  1-8  is  given  by  rev.  9, 

where  a  question  is  clearly  indicated  by  A-NA  'what?'  These 
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lines  must  all  be  rhetorical  questions  such  as  the  biblical  question: 

"What  is  man  that  thou  art  mindful  of  him  and  the  son  of  man 
that  thou  shouldst  consider  him?"  Ps.  8:4. 

In  lines  3-0  the  same  names  of  Lagash  are  repeated  as  occur 

in  obv.  2-0,  the  idea  being  k'Can  any  part  of  my  great  city  Lagash 
ever  be  destroyed  by  an  enemy?" 

Line  7. — -SiBA  must  mean  'ruler'  here.  It  originally  denoted 
'shepherd,'  Br.  5084:  reu  'shepherd.' 

SUB-BI  must  mean  maqatu  'fall.'  Br.  1432.  SUB-BI  is  per 
haps  a  hanging  clause  preceding  the  finite  TEN^balu  'annihilate,' 
Br.  7714. 

Line  8. —  So  in  this  line  we  find  a  rhetorical  repetition  of  line  7 

with  reduplicated  forms  SUB-SUB-BI  and  TEN-TEN  —  bullu  'utterly 

destroy,'  Br.  7710.  Note  the  strengthened  verbal  prefix  UBANIB 
as  contrasted  with  BAXIB  in  line  7  (see  above,  Introduction). 

Line  1). — SAR-RA-A— kasadu  'conquer,  overwhelm.'  4319, 

evidently  participial,  as  is  also  A-MA-MU  'he  who  inundates'  me; 

viz.,  Br.  11510:  A-MA-MA  — me  raxagu  'inundate,  said  of  waters.' 
A-NA  is  minu  'what?'   Br.  11434. 

GAL(IK)-LU-BI  is  GAL  =  basu  'to  be'  -f-  phonetic  complement 
LU  +  -BI  =  suffix  of  the  third  person  singular. 

This  last  line,  as  remarked  above  on  line  2,  rev.,  gives  the  key 
to  the  meaning  of  the  whole  reverse. 

Line  10. —  'A  hymn  of  the  goddess  Bau;'  where  the  final  -xi 
represents  the  genitive  ending  =XE==GE— KIT. 

In  the  combination  ER(A-SI)-LIM-MA,  the  sign  read  LIM  is 

really  LIB  =  kuru  'woe'  (thus  Lau  and  see  P.  228).  Hence 
ER-LIB(M)-MA  must  mean  'a  woful  lamentation'— 'a  penitential 

psalm.' Line  11. — DIMMER  AD-DA-MU.  Has  this  any  connection  with 

Br.  0002,  DINGIR  DA-MU  =  'Bau'  and  'Gula' ? 

GLOSSARY 

A-A  'father,'  obv.  21.  A-MA  'inundate,'  rev.  9. 
AD-DA-MU,  with  god-sign,  perhaps  =      A-NA  '  what  ? '  rev.  9. 

Bau,  rev.  11.     See  s.  v.  DAMU.  A-NUNUS-SA    'increase,'     obv.     1-7. 
A-ZAG-GA  'shining,'  obv.  11.  See  s.  v.  NUNUS-SA. 
-AM  =  A-AN,  verbal  suffix,  obv.  1-11.      E  '  house,'  obv.  17. 
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E-GI  'lady,'  obv.  18. 
E-NiNNC,  temple-name,  obv.  4. 
Es  'house,'  obv.  4. 
ERI  'city,'  obv.  1-8,  10, 18,  rev.  2,  9. 
ER-LIM-MA  'hymn,'  rev.  10. 
U-BA-NI-IB,  verbal  prefix,  rev.  8. 
U-BA-NI-IB-TE-EN  '  annihilates,'  rev.  8. 
UDU  'when,'  obv.  10. 
UDU-MA  '  ship  of  light,'  obv.  6,  rev.  5. 
UR-SAG-GAL  'lord,  husband,' obv.  15. 
BABBAR  'brilliant,'  obv.  12. 
BA-NI-IB-  =  verbal  prefix,  obv.  7. 
BARA  'shrine,'  obv.  12. 
BA-RA-  =  verbal  prefix,  obv.  17. 

BA-BA-E  =  UD-DU     '  goeth    forth,' 
obv.  17. 

BAR  'portion,'  obv.  1-8,  10. 
BAR-GA-TA       '  with      disseminated 

plenty,'  obv.  11. 
BA-U,  with  god-sign,  rev.  10. 
BA-U-XI,   with   god-sign  and  geni 

tive  sign  -xi,  rev.  10. 
-BI  =  suffix  3  p.,  rev.  9. 

BIR-BIR-RI  'apportion,'  obv,  8. 
GA  'plenty,   fulness,'   obv.  11,  16, 

17,  19. 

GA,  short  for  GAR  'make,'  obv.  1-8. 
GABA  'split,' obv.  20. 
GAL-LU  'to  be,'  rev.  9. 
GAL-LU-BI,  with  suffix  =  'tobe'='he 

is,'  rev.  9. 

GAN  'fruitful,'  obv.  6. 
GIR-SU,   city-name,    obv.   2,   9,   11, 

rev.  3. 

GU-LA,  with  god-sign,  obv.  17. 
DAM  'spouse,'  obv.  15. 
DAMAL  'rich,  plenteous,'  obv.  19. 
DA-MU  =  Ban.     See  on  rev.  11  and 

s.  v.  ADDAMU. 

DIM-DIM  '  strengthen,'  obv.  9. 
DIMMER  LIG  'mighty  divinity,'  obv. 11. 

Dua  =  KA  'speak,'  obv.  10,  18,  19. 

DUL  'dwelling,'  obv.  5. 
ZA-GIN  'alabaster,'  obv.  9. 
XA-LAM-A  'destroy,'  rev.  2-6. 
-xi,  sign  of  genitive,  rev.  11.  See 

s.  v.  BAD-XI. 
I-i  'noble,'  obv.  9. 
IM  'storm,'  obv.  20. 
IN-GA-A-AN-  =  verbal  prefix,  obv.  10. 

IN-GA-A-AN-DUG(KA)  'I  speak,'  obv. 
10. 

Ki  'place,'  obv.  3. 
-KI,  suffix  after  city-names,  not  pro 
nounced.  See  on  obv.  5. 

KI-AZAG-GA  '  shining  place,'  obv.  11. 
Ku  'lordly,'  obv.   20,   rev.   2-6  in 

TIK-KU-A,  q.  V. 

KU  — -st,   postposition   'for,'    obv. 14-15. 

LiG  =  KAL   'strong,   mighty,'  obv. 
11. 

LIM  '  woe,'  rev.  10. 
MA 'land,' obv.  13. 
MX  '  ship,'  obv.  6,  rev.  5. 
MA-AL  'be  perfect,'  obv.  12-15. 
ME-A  'to  be'  =  EK.  MEN,  obv.  18. 

Mu  —  assu  'in  order  to,'  obv.  13. 
MU-LU  'the  one  who,'  rev.  9. 
MU-UL-LIL-E,  with  god-sign  —  Bel, 

rev.  1. 

MU-UN,  verbal  prefix,  obv.  12-15. 
MU-NI-IB-  =  verbal  prefix,  obv.  2-6. 
MU-UN-MA-AL  'is  perfect,'  obv.  12- 15. 

Mu-us  'tree,'  obv.  14. 
MUTIN  'wine,'  obv.  7. 
NAM-MA-RA,  verbal  prefix,  obv.  16. 
NAM-MA-RA-E  =  UD-DU      'cometh 

forth,'  obv.  16. 
NINA,  city-name,  obv.  5,  rev.  6. 
NINA-GAN   'fruitful  Nina,'   obv.   6, 

rev.  5. 

NUNUS-SA  '  increase,'  obv.  8.    Cf .  on 
A-NUNUS-SA. 
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SAG  =  asaridu  'leader,'  obv.  21. 

SA-SA  —  DI-DI   'going  forth,'   obv. 
20. 

SAR-RA-A  'overwhelm,'  rev.  9. 

SIBA  '  ruler/  rev.  7,  8. 
SIR-BUR-LA,  city-name,  obv.  3,  rev.  4. 

SUN-NA,  with  god-sign,  obv.  19. 
RU-NA  'make  firm,'  obv.  13. 

SAB  'rive  asunder,'  obv.  21. 

SAB  'midst,'  obv.  10,  12. 
SE-IB  '  inclosure,'  obv.  3,  6. 

SEGA  =  A-AX  'rain,'  obv.  14. 
SIT  'hand,  power,'  obv.  13. 

Su,    postposition    'for'    KU,    obv. 14-15. 

SUB-BI  'cause  to  fall,'  rev.  7. 
SUB-SUB-BI  '  cause  to  fall,'  rev.  8. 

TE-EN  'annihilate,'  rev.  7. 

TE-EX-TE-EN     '  annihilate    utterly,' rev.  8. 

TIK-KU-A  'proudly'   rev.  2-6.     See 
on  KU. 
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CHRISTOPHER  JOHNSTON 

In  my  paper  on  "A  Passage  in  the  Babylonian  Nimrod  Epic," 
published  in  A JSL  for  October,  1899  (XVI,  30  if.),  I  discussed  the 
word  nubattu  at  some  length;  since  that  time  much  additional 
material  has  become  accessible  which,  though  confirming  my 
interpretation  of  the  passage  then  under  discussion,  casts  new  light 

upon  the  subject.  While  the  noun  bitu,  'house,'  is  of  very  com 
mon  occurrence,  the  verbal  stem,  occurring  in  the  cognate  languages 

in  the  meaning,  'to  pass  the  night,  lodge,'  does  not  seem  to  have 
been  recognized  in  Assyrian.1  It  is  to  be  found,  however,  in  two 
instances  cited  in  Delitzsch's  Hfimhcorterbnch  (p.  165)  under  the 
stem  consonants  HfcQ,  where  it  is  conjecturally  denned  as  meaning 

'to  wallow'  (sicli  walzen).  The  first  of  these  is  from  IV  R,  60*,  C, 
where  we  read  (rev.  8-9):  ina  rubcia  abit  ki  alpi,  ubtallil 
ki  immeri  ina  tabftstaniia,  'I  lodge  like  an  ox  in  my  stall; 
like  a  sheep  I  am  befouled  with  my  excrement.'  In  the  parallel 
passage,  IV  R,  22,  No.  2,  16-19,  nadu  is  used  instead  of  batu. 
The  second  instance  cited  by  Delitzsch  is  to  be  found  in  III  R,  41, 
col.  II,  24,  where  it  is  said  that  the  sufferer  from  the  wrath  of 

Ishtar,  kima  kalbi  libta'ita  ina  rebit  Alisu,  'shall  make  his 
lodging  like  a  dog  in  the  market-place  of  his  city.'  As  a  matter 
of  fact  the  verb  is  by  no  means  rare  in  Assyrian,  though  it  is  only 
fair  to  state  that  nearly  all  the  cases  known  to  me  occur  in  texts 

published  since  the  appearance  of  Delitzsch's  Handworterbuch. 
In  Harper's  Letters,  No.  433  (=79-7-8,  138),  rev.  13-14,  we 
read:  musu  arini'u  ina  libbi  elippi  tabi'at,  ariinu  ina 
muxxi  nari  nibi'at  maQgartasa  nind§ar,  'tonight  thou  shalt 
pass  the  night  in  the  ship,  and  we  shall  pass  the  night  by  the 

river  keeping  watch.'  In  Part  XXII  (1906)  of  the  Cuneiform 
1  Except  by  Mr.  R.  Campbell  Thompson,  in  his  Lute  Babylonian  Letters  (see  pp.  xxxv, 

201, 217), where  the  cases  occurring  in  CT,  XXII  are  ffiven,  and  nubft  ttu  is  doubtfully  referred 

to  this  stem— "nubattum  (l/ba'atu?)"  (p.  217).  I  only  saw  Mr.  Thompson's  book  after 
the  completion  of  this  paper,  in  which  no  alteration  has  been  made,  except  the  addition 
of  this  note. 

341 
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Texts  from  Babylonian  Tablets,  etc.  in  the  British  Museum 

(usually  cited  as  CT),  No.  18,  11.  14-16,  we  have  mindma  anaku 

aganna  abata,  'why  do  I  stay  here;'  and  ibid.,  No.  222,  11.  0-9: 
ammeni  ina  pftnika  anaku  u  marateia  ina  £ummi  sa 

sipirtu  abata,  'why  am  I  and  my  daughters  kept  waiting  for  a 
letter  from  you?' — literally,  'why  do  we  stay  before  thee  in  want 
of  a  letter?' 

In  a  number  of  passages  the  verb  occurs  in  connection  with 
nubattu,  always  with  the  negative,  and  in  all  these  cases  the  con 

text  shows  that  the  phrase  nubatta  batu  means  'to  spend  time, 

delay.'  Four  examples  occur  in  Harper's  Letters.  H.  399 
(—  67-4-2,  1),  a  letter  from  the  king  to  Bel-ibni,  omitting  the 
formula  of  greeting,  reads  as  follows:  ina  muxxi  Musezib- 

Marduk,  mal  umesu  iterba  ina  paniia,  xarrana  ina  sepisu 
altakan;  nubatti  ina  Ninua  ul  ibit.  The  text  is  written  in 

Babylonian  characters  and  Delitzsch,  who  discusses  it,  BA.  I, 

236  ff.  (cf.  H'W,  326),  reads  ikit  and  thus  misses  the  sense.  The 
text  may  be  rendered:  'with  regard  to  Mushezib-Marduk,  he 
always  has  access  to  me.  I  have  sent  him  on  an  errand;2  he  has 

not  been  delaying  in  Nineveh.'  Again  in  H.  360  (=  K.  1250), 
obv.  11-16:  ki  amemuqu  sa  bel  sarrani  beliia  adi  Dur-ili 
iqterba,  nubatta  ul  ibittu,  sikipti  Bel  arrat  ila-ni  Nabu- 
bel-sumate  u  bele  xitu  sa  ittisu  ugabbatuma  ana  bel  sar 

rani  beliia  inamdinu,  'when  the  troops  of  the  lord  of  kings, 
my  lord,  reach  Dur-ili,  without  delay  they  will  seize  that  aban 
doned  of  Bel  accursed  of  the  gods,  Nabu-bel-sumate,  and  the  vil 
lains  that  are  with  him,  and  give  (them)  to  the  lord  of  kings,  my 

lord.'  In  H.  462  (=  K.  1374),  obv.  10-14,  we  have:  ana  amqade 
ana  muxxi  elip  mullu  laspura  adi  muxxi  sa  enna  ixxisunu. 
Umusa  ikasaduni,  nubatta  ul  ibittu,  elip  mullu  mala  inam- 

suni  gabbi  ana  ekalli  usebila,  'I  have  sent  to  the  Qadu  offi 
cials  for  a  freight  (  ?)  ship,  but  they  still  hold  back.  The  day  they 
arrive,  without  any  delay,  as  fast  as  the  ship  can  go,  I  shall  send 

all  to  the  palace.'  In  H.  833  (=  K.  982),  obv.  15-16:  nubatta 
-^Cf.  11.71(5  (=K.  31),  obv.  14-16:  Eiina  ina  pftnftt  nise  gabbi,  ki  allika  ina  sgpi 

Sarri  boliia,  ayjabat,  'Lo!  I  was  arrested  boft>ro  all  the  people,  though  I  was  going 
on  the  king's  errand.'  Similar  cases  occur  elsewhere,  especially  in  CT,  XXII,  where  they  are 
quite  frequent. 
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ill  ibit[tu]  ....  ana  pan  sarri  beliia,  'without  delay  to  my 
lord  the  king,'  though  the  context  is  mutilated,  is  evidently  a  case 
in  point.  A  number  of  examples  are  to  be  found  in  CT,  Part  XXII. 

They  are  as  follows:  No.  83,  11.  9-12,  qapdu  qapdu,  nubattum 

la  t  a  bat  a,  V  gabe  supra,  'quickly,  quickly,  without  delaying, 
send  five  men;'  and,  ibid.  11.  16,  17,  qapdu  ....  supur,  nubatti 
....  la  ibata  'send  quickly,  without  delay.'  No.  89,  11.  8-16, 
salNubta  adi  pani[ia]  ina  libbi  ....  tallika  .  nubattum 
ina  paniia  ul  tabat,  ana  axiia  asaparas,  'the  woman  Nubta 
has  come  to  me  in  ....  Without  letting  her  delay  with  me,  I 

shall  send  her  to  my  brother.'  No.  126,  11.  18-20,  Bunene-epus 
nubattum  ina  panikunu  la  ibata,  'let  not  Bunene-epus  delay 

with  you.'  No.  149,  11.  33,  34,  ana  Bel-da'aii(  ?)  qibi  batka3 
elippi  licbat  nubattum  la  ....  ibatuni,  'tell  Bel-da'an(  ?) 
to  repair  the  boat  without  delay.'  No.  176,  11.  7,  8,  maruka 
nubatti  la  ibata  xaritis  liksudu,  'let  your  son  come  quickly, 
without  making  any  delay.'  In  view  of  all  this  it  seems  safe  to 
conclude  that  the  noun  nubattu  is  derived  from  the  verb  batu, 

'to  lodge,  pass  the  night,'  etc.,  and  as  the  plural  nubatatum 
occurs  in  a  contract  tablet  (Str.  Xbn.  351,  26),  it  would  appear  to 
be  a  feminine  form.  In  the  passages  quoted  nubattu  is  of  course 

the  'inner  object'  of  the  verb.  Since  Professor  Haupt  has  shown 
(AJSL,  XXII,  258)  that  IT-,  'house,'  is  ultimately  derived  from 
the  preposition  2,  the  primitive  meaning  of  batu  would  be  'to 

turn  in,'  arid  nubattu  would  originally  mean  'a  turning  in,'  whence 
the  secondary  meanings  'stay  (in  a  place),  delay,  rest,'  etc.,  are 
readily  deduced.  Thus,  in  the  Xirnrod  Epic  (p.  147,  1.  301; 
p.  148,  1.  319),  ana  selasa  KAS.BU  iskunu  nubattu  means 

'every  30  double  leagues  they  took  a  rest,'  properly,  'made  (their 
night's)  lodging.' 

In  a  number  of  instances  nubattu  signifies  'evening,'  properly, 
'(time  of)  turning  in,  going  to  rest,'  and  for  this  meaning  of  the 
word  the  following  passages  may  be  cited:  III  R,  66,  obv.  Wd, 

ina  umi  serti  nubatti  sumatesunu  (sa  ilani)  taz^kar,  'daily, 
morning  and  evening,  thou  shalt  pronounce  the  names  of  the 

gods.'  H.  9  (  =  K.  618),  rev.  8,  kal  umi  si'ari  nubatti,  'every 
3 For  batqa. 
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day,  morning  and  evening.'  H.  15  (=K.  1197),  rev.  9,  musu 
s.i  11  mi  XI  KAN  ina  nubatti  clullii,  'on  the  night  of  the  llth, 

at  evening,  the  work  (shall  be  performed).'  H.  23  (=  K.  602), 
obv.  18-20,  umu  anni'u  etapas  ;  ina  nubatti  Arad-Ea  ina 
gusur  ekalli  ippas,  'it  shall  be  done  today;  in  the  evening 

Arad-Ea  shall  do  (it)  on  the  palace  roof;'  arid,  v'ftiW.,  rev.  1, 
asaiar  ina  si'firi  in  a  nubatti,  'I  shall  write  (the  tablets) 
morning  arid  evening' — i.  e.,  I  shall  work  at  them  early  and  late. 
H.  24  (=K.  626),  rev.  11-12,  the  exerciser  adi  imiasaxuni 

si 'fir u  iiubattu  ippas  'shall  perform  (his  incantations)  morning 
and  evening  until  (the  disease)  is  expelled.'  In  this  sense,  there 
fore,  iiubattu  is  a  synonym  of  lilatu  and  simetaii. 

Nu  bat  tu  also  occurs  as  the  designation  of  a  special  religious 
occasion.  In  the  hemerology  for  the  intercalary  month  of  Elul 
the  3d,  7th,  and  16th  days  are  designated  as  iiubattu  Marduk 
u  Qarpanitum  (IV  R,  31,  11,  2Ha,  27ft).  The  same  was  the 

case  in  the  month  of  Marchesvan  (ihid.,  33*,  12,  28«,  21?)),  and 
probably  in  all  the  months,  since  Ashurbanapal  (IX,  11)  calls  the 
3d  of  Ab  the  iiubattu  of  Marduk.  On  these  days,  at  night,  the 
king  made  offering  before  Marduk  and  Sarpanit.  It  can  hardly 
be  accidental  that  each  of  these  days  is  followed  by  an  tim  AB. 
AB  of  Nabu  and  Tashmet,  divinities  closely  associated  with 
Marduk.  It  is  true  that  the  4th  and  8th  days  are  called  urn  AB. 
AB  of  Nabu,  and  only  the  17th  is  styled  the  urn  AB.AB  of  Nabu 

and  Tashmet  (IV  R,  32,  16,  39a,  31ft;  33*,  16,  3Sa,  29ft),  but 
on  all  these  occasions  the  king  makes  offering,  at  night,  both  to 
the  god  and  his  divine  spouse.  Light  appears  to  be  cast  upon  the 

11111  AB.AB,  a  term  which  Zimmern  (Surj)n,  8,  25)  renders  'festal 
day,'  by  two  texts  published  in  Harper's  Letters.  In  H.  113 
(=  K.  501)  we  read  (obv.  15-17)  :  umu  IV  KAN  sa  arax  Am 
Nabu  Tasnietum  ina  bit  ersi  erubu,  'on  the  4th  of  lyar 

Nabu  (and)  Tashmet  entered  the  bedchamber,'  and  further  on 
(rev.  11-13)  tem  11  assakan,  iiiqesunu  u[kanu  ina]  pftn 
Nabu  T  as  me  turn  ina  bit  ersi,  'I  shall  order  their  offerings  to 

be  placed  before  Nabu  and  Tashmet  in  the  bedchamber.'  The  text 
is  somewhat  mutilated,  but  it  is  clear  that  the  sojourn  of  the  divine 
spouses  in  the  bedchamber  began  on  the  4th  of  the  month,  the 
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day  designated  in  the  hemerologies  as  an  urn  AB.AB,  that  it 
lasted  for  some  days,  and  that  on  such  occasions  it  was  customary 

to  make  offerings  to  the  gods.  H.  306  (=82-5-22,  90)  is  more 

explicit;  there  (obv.  0  ff.)  we  read:  ina  si'ari,  umu  IV  KAN, 
ana  badi  Nabu  u  Tasmetum  ina  bit  ersi  irrubu.  Umu  V 

KAN  sa  tussu4  sa  sarri  usakulu   istu  umu  V  KAN 
adi  umu  X  KAN  [iljaiii  ina  bit  ersi  sunn   Umu  XI 

KAN  Nabu  u^ga,  'tomorrow,  the  4th  (of  the  month),  Nabu  and 
Tashmet  will  enter  the  bedchamber.  On  the  5th  they  shall  be 

given  to  eat  of  the  king's  food  (offering).  From  the  5th  to  the 
10th  the  gods  (remain)  in  the  bedchamber.  On  the  llth  Nabu 

goes  forth.'  It  will  be  noted  that  we  have  here  all  the  essentials 
of  an  oriental  wedding — the  introduction  of  the  bride,  the  refresh 
ments  offered  to  the  newly  wedded  couple  on  the  following  morn 
ing,  and  the  seven  days  of  the  marriage  feast  (Judg.  14:  12,  17) 

or  the  "seven  days  of  the  bride"  (Gen.  29:27).  With  this  may 
be  connected  the  ceremony  of  "preparing  the  couch"  of  the  god, 
the  ritual  for  which  is  given  in  the  text  K.  104,  published,  in 
transliteration,  in  BA,  II,  035.  The  priestess  officiating  at  this 

ceremony  was  called  "the  bride"  (kallatu).  The  "preparation 
of  the  couch"  seems  to  have  taken  place  on  the  day  before  the 
union  of  the  spouses.  H.  05  (=  K.  029)  contains  an  account  of 
this  ceremony  as  performed  at  Calah,  and  it  is  there  stated  (obv. 

8-10):  umu  III  KAN  sa  arax  Aru  alKalxi  ersu  sa  Nabu 
takkarar,  Nabu  ina  bit  ersi  errab.  Umu  IV  KAN  saxarsu 

sa  Nabu,  'on  the  3d  of  lyar,  at  Calah,  the  couch  of  Nabu  will  be 
prepared,  (and)  Nabu  will  enter  the  bedchamber.  On  the  4th 

(will  take  place)  the  'going  about5  of  Nabu.'  Then  follows  an 
account  of  the  procession  in  honor  of  the  god.5  In^the  hemerolo 
gies  it  will  be  observed  that  the  4th  of  the  month  was  the  u  m 
AB.AB  of  Nabu  (and  Tashmet),  while  the  llth  (IV  R  32,  16; 

33*,  51«)  is  designated  as  salani  manzalti  sa  Tasmetum 
4  Written  t  u  s  -  s  u  ,  for  t  u  t  -  s  u  .  I  take  t  ft  t  u  for  a  contracted  form  of  t  o  '  u  t  u  ,  '  food ' 

(DHTF,  697),  usakulu  is  3d  pers.  plur.— impersonal. 

51.  e.,' procession.'  I  formerly  read  (1.  10)  GUR  =  tar  u  and  '  return,'  but  GUR  also  = 
saxftru  and  this  seems  to  suit  the  context  better. 

«  See  my  Epistolary  Literature  of  the  Assyrians  and  Babylonians,  Part  I,  pp.  153  ft'.,  where 
this  text  is  translated,  and  attention  is  called  to  the  passage  in  Herodotus  (i.  181)  relating  to 
the  bedchamber  of  the  god  Bel  (=Marduk)  of  Babylon. 
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Qarpanitum,  'completion  of  the  sojourn  of  Tashmet  and  Sarpanit,' 
in  exact  agreement  with  the  account  given  in  H.  306,  cited  above, 
where  it  is  said  that  Nabu  and  Tashmet  remain  in  their  chamber 

until  the  10th  of  the  month,  and  that  on  the  llth  Nabu  goes  forth. 

As  AB  is  ideogram  for  aptu,  'abode,'  or  bitu,  'house,  chamber,' 
it  is  possible  that  AB.AB,  whatever  its  Assyrian  equivalent  may 
be,  referred  to  the  entry  of  the  gods  into  their  nuptial  chamber, 
and  it  may  have  been  the  name  of  some  ceremony  peculiar  to  the 
occasion.  During  their  sojourn  together  there  was  an  um  AB. 
AB  on  the  8th  of  the  month,  marked,  according  to  the  hemero- 
logies,  by  the  presentation  of  offerings  at  night  to  the  divine  pair 
(cf.  H.  113,  rev.  11-13,  cited  above).  The  fact  that  an  um  AB. 

AB  also  occurred  on  the  17th  of  the  month7  probably  indicates 
that  on  this  day  the  god  paid  a  second  visit  to  his  spouse. 

The  close  connection  of  the  nubattu  with  the  um  AB.AB 

has  already  been  pointed  out.  Each  urn  AB.AB  of  Nabu  and 
Tashmet  immediately  follows  a  nubattu  of  Marduk  and  Sarpanit; 
both  occasions  were  marked  by  nocturnal  offerings  to  the  divine 
spouses;  and  the  llth  of  the  month  is  the  salam  manzalti  not  only 
of  Tashmet,  but  of  Sarpanit  as  well.  All  this  would  seem  to  indi 
cate  that  the  occasions  were  of  a  similar  nature,  and  that  Marduk 

and  Sarpanit  came  together  every  month  in  the  same  way  as  Nabu 

and  Tashmet.  In  Arabic  bat  a  means  not  only  'to  pass  the  night, 
lodge,'  but  also  'to  marry'  and,  although  in  Assyrian  no  instance 
of  the  use  of  the  verb  in  this  sense  is  known  to  me,  it  is  possible 

that  nubattu  may  here  mean  the  '(nuptial)  sojourn'  of  Marduk 
with  his  spouse.  Perhaps,  however,  it  is  safer  to  render  nubattu 

Marduk  u  Qarpanitum,  'the  evening  of  Marduk  and  Sarpanit,' 
where  nubattu  would  have  about  the  same  meaning  as  German 
Feicraboid.  Special  ceremonies  doubtless  marked  such  occasions, 
and  the  term  nubattu  probably  designated  both  the  occasion  arid 
the  attending  ceremonial.  In  any  case  it  should  be  noted  that 
the  occasion  pertained  specially  to  the  cult  of  Marduk  who  is 

styled  bel  nubatti  in  Maqlu  2,  157-58;  7,  18-19.  The  question 
7 1.  e.,  a  week  after  the  10th  day  which  completed  the  wedding  weok.  Lane,  Manners 

and  Customs  of  the  Modern  Egyptians  (5th  od.,  London,  1871),  II,  241,  states  that,  in  Egypt, 
custom  required  the  husband  to  refrain  from  visiting  his  bride  for  a  week  after  the  com 
pletion  of  their  marriage. 
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naturally  arises  whether  the  weddings  of  the  gods  were  celebrated 
every  month,  which  at  first  sight  seems  unlikely,  or  whether  the 
spouses  were  merely  brought  together  monthly,  the  outward  forms 
of  a  wedding  being  observed  in  order  to  symbolize  the  nature  of 
the  event.  On  the  other  hand  the  solar  character  of  Marduk  is 

well  known,  while  the  name  of  Sarpanit,  "the  silvery  bright  one,"8 
may  well  indicate  that  she  was  originally  a  moon  goddess,  and  the 
monthly  marriage  of  the  sun  and  moon  would  be  altogether  appro 

priate.'1  The  occurrence  of  the  first  nubattu,  marking  the  begin 
ning  of  the  wedding  week,  on  the  3d  of  the  month,  near  the  time 
of  the  monthly  conjunction  of  the  sun  and  moon,  would  seem  to 
favor  this  view.  An  interesting  parallel  is  to  be  found  in  Greek 
mythology,  where  the  marriage  of  Helios  and  Selene,  who  like 
Sarpanit  was  a  goddess  of  matrimonial  fertility,  is  represented  as 
occurring  at  the  time  of  the  new  moon;  and  the  tepo?  70^0?  of 
these  divinities  appears  to  have  been  dramatically  represented  at 

the  Eleusinian  Mysteries.10 
The  well-known  passage  II  R,  32,  12,  13  ab  (+  CT,  XVIII, 

pi.  23,  11.  12,  13)  reads  as  follows: 

[um]  ki  —  is  —  pi  bu  —  ub-bu — him 

urn  uu'-bat-ti:  do  (i.e.  um  kispi)    um  i-dir-ti:  do  (i.e.  bubbulum) 
These  expressions  need  not,  however,  be  taken  as  exact  equivalents, 
they  need  only  be  synonyms  in  so  far  as  they  coincide  in  some 
particular  point  or  points.  Um  kispi  means  a  day  upon  which 
food  offerings  were  made  to  the  shades  of  the  dead.  I  have  already 

discussed  this  term  in  AJSL,  XVI,  33-30,  and  to  the  examples 
there  given  may  be  added  Zimmern,  Bdb.  Relig.,  No.  52  where 
kispe  are  offered  to  the  family  ghosts  (ekimme  kimti).  As 
Jastrow  has  pointed  out  (^Religion  of  Babylonia  and  Assyria, 
p.  581),  such  offerings  were  made  not  merely  from  motives  of 

piety,  but  to  deprecate  the  ill-will  of  the  dead.11  Since  urn  nubatti 
appears  here  as  a  synonym  of  um  kispi,  it  must  have  had  some 
connection  with  the  cult  of  the  dead,  and  this  probably  lies  in  the 

sScc  Jastrow,  Keliflion  of  Babylonia  and  Assyria,  pp.  121  ff. 
"I  owe  this  suggestion  to  Dr.  Jastrow. 

'"See  Roscher,  Uber  Helene  und  Verwandtes,  pp.  75  ft'.,  whore  other  parallels  are  cited, 
11  With  regard  to  the  e  k  i  m  m  6  or  spirits  of  the  dead,  see  Thompson,  Devils  and  Evil 

Spirits,  I,  xxvii  ft. 
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fact  that  offerings  to  the  dead  formed  an  important  part  of  the 
nubattu  ceremonial.  In  this  sense  an  urn  nubatti  would  also 

be  an  urn  kispi.  It  should  be  borne  in  mind  that  Marduk,  who 
is  styled  bel  nubatti,  is  also  called  sar  asiputi  (M<i<]lu,loc.cit. 
sup.}  and  bel  asiputi  (IV  R,  41),  00,  10a;  56,  136),  the  king 
or  lord  of  the  asipu  rite,  which  included  the  exorcism  and  pro 
pitiation  of  the  shades  of  the  dead.  Moreover,  Marduk  was  'the 

merciful  one  who  loves  to  quicken  the  dead'  (IV  R,  29,  24),  'the 
ruler  of  dead  and  living,'12  and  his  nubattu  would  thus  be  a  par 
ticularly  appropriate  occasion  for  the  offering  of  kispe. 

Jensen  has  shown  (Kosmologie,  9.1,  10(5,  502)  that  bubbulu 

was  the  term  applied  to  the  day  or  days  of  the  moon's  dis 
appearance  at  the  end  of  the  lunar  month.  In  a  single  passage 
bubbulu  seems  to  be  brought  into  connection  with  the  30th  day 
of  the  month.  IV  R,  23,  col.  I,  3-4,  we  have:  Nusku  mar 
selase  bubbulu  (  =  UD.  XXX.  KAN  UD.  NA.  A.  AN),  but  what 
this  means  is  by  no  means  clear.  Mar  selase  seems  here  to  be 
an  epithet  of  Nusku,  but  the  connection  of  bubbulu  is  obscure. 

On  the  other  hand,  the  bubbulu  of  Sin  certainly  fell  upon  the 
29th  of  the  month.  In  the  hemerologies  for  Second  Elul  (IV  R, 

33,  456)  and  for  Marchesvan  (IV  R,  33*,  3J.W)  the  29th  day  is 

designated  as  bubbulu  sa  Sin;  in  Knudtzon's  Gebete  (No.  43, 
obv.  2,  3)  the  29th  of  Sivan  is  called  um  bubbuli  sa  arxi  annl; 
and  in  the  astrological  report  in  IV  R,  58.  No.  14,  the  bubbulu 

of  Sin  falls  upon  the  29th 13  apparently  of  Kislev.  The  Babylonian 
months  contained  either  twenty-nine  or  thirty  days,  the  actual 

number  in  each  case  being  determined  by  observation,14  and  the 
um  selase,  the  day  marking  the  completion  of  a  full  month  of 
thirty  days  would  seem  to  have  been  observed  as  a  festival  of  im 

portance.  In  a  text  cited  by  Bezold,  in  his  review  of  Brtinnow's 
Jtevised  List  (ZA,  IV,  433),  Sin  is  called  il  UD.  XXX  (se-la- 

su-u)  KAN,  'the  god  of  the  thirtieth  day,'  and  in  an  incantation 
published  in  King's  Mayic  and  Sorcery  (No.  1,  p.  3)  we  read 

12  M u  S  1 e  s  i  r  m i  t  u  u  b  a  1 1  u  (Kins,  Magic  and  Sorcery,  No.  6,  99 ;  No.  10,  8) . 

is  Pinches'  Texts  (No.  2,  obv.  4)  and  in  Thompson's  Reports  (No.  85,  obv.  4)  the  day  is  given 
as  XXIV  KAN,  but  in  IV  R,  58,  No.  14  it  is  XXIX  KAN,  in  agreement  with  the  other  passages 
cited  above. 

u  See  Thompson's  Reports  of  the  Magicians  and  Astrologers,  II,  xix-xxii. 
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(obv.  16-18):  Sin  supu  E.KUR  isallukdma  tamet 
tan&din,  bubbulu  um  tametika  piristi  ilani  rabtiti;  urn 

selase  isinnaka,  um  tasilti  ilutika,  'Sin,  glorious  one  of 
Ekur,  they  question  thee  and  thou  givest  the  utterance  of  the 
gods.  The  bubbulu  is  the  day  of  thy  uttering  the  mystery  of 
the  great  gods  ;  the  thirtieth  day  is  thy  festival,  the  day  of  joy  of 

thy  godhead.'  The  two  occasions  are  here  contrasted,  not  coin 
cident.  That  the  bubbulu  did  not  coincide  with  the  um  selasS 

is  also  shown  by  $urpu  8,  25-26,  and  King's  Magic  and  Sorcery 
No.  61,  11-12,  where  nubattu,  um  AB.AB,  bubbulu  and  um 
selase  are  enumerated  as  separate  and  distinct  days.  As  a  matter 

of  fact,  the  moon's  invisibility  at  the  end  of  the  lunar  month  lasts 
for  several  days,  but  in  practice  the  Babylonians  appear  to  have 
fixed  upon  the  29th  as  the  bubbulu  of  Sin,  and  it  is  evidently 
an  occasion  of  special  solemnity.  It  was,  as  we  have  just  seen, 
the  day  on  which  the  oracle  of  Sin  was  consulted,  and  it  was  the 
day  on  which  the  Igigi  and  Aiiunnaki  fell  down  in  adoration 

(inneseru)  before  the  god  (IV  R,  33,  40ft).15  On  this  solemn 
occasion  Sin  was  doubtless  regarded  as  being  in  closer  touch  with 
the  spirit  world,  if  he  did  not  actually  visit  the  realm  of  the  dead, 

with  whose  cult  the  Anunnaki  were  certainly  connected,16  and  the 
offering  of  kispe  would  here  again  be  most  appropriate.  It  is 
significant,  as  Jensen  has  pointed  out  (Kosmologic,  502),  that  a 
bubbulu  of  Nergal,  the  lord  of  the  dead,  occurred  on  the  28th 
of  Second  Elul  (IV  R,  33,  336),  and  it  may  also  be  noted  that  the 

28th  of  Marchesvan  (IV  R,  33*,  28d)  was  the  bubbulu  of  Adad, 
a  god  closely  connected  with  both  Sin  and  Nergal.17 

The  expression  um  idirti,  'day  of  mourning,'  or  'day  of  sor 
row,'  given  in  our  text  as  a  synonym  of  um  kispi,  um  nubatti, 
and  bubbulu,  would  seem  to  be  properly  a  descriptive  epithet 
applied  to  these  days,  in  allusion  to  their  connection  with  the  cult 
of  the  dead. 

^  Of.  the  hymn  to  Sin  IV  R,  9,  ">7,60:  katu  amfttka  in  a  Sam  6  izzakarma,  Igipi 
appa  ilahinu;  katu  amatka  iua  e  r  5  i  t  i  m  izzakarma,  Anuunaki  qaqqaru 
unaSSaqu. 

ic  See  Morgenstern,  "The  Doctrine  of  Sin  in  the  Babylonian  Religion,"  Mittheilungen 
dcr  V.  A.  Gesellschitft,  1905,  3,  pp.  93,  116,  117. 

1'  Jastrow,  Religion,  pp.  158,  159,  163,  164. 
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In  the  Catalogue  (rune  collection  de  inanuscrits  arabes  et  turcs 

appartenant  a  la  maison  E.  J.  Brill  a  Leide,  now  in  the  library 
of  Princeton  University,  one  MS  (no.  171,  p.  27)  is  entered  thus: 

"^jLcjo  ̂ 1  JblSC^  j  Contes  du  temps  de  Haroun  ar-Rachid.  (677)  j 
Belle  gcriture.  41  feuillets."  This  would  suggest  a  tale  of  the 
Arabian  lights  type,  with  Abu  Hiffaii  as  hero.  As  a  matter  of 
fact  it  is  a  collection  of  anecdotes  about  Abu  Nuwas,  each  contain 

ing  an  extract  or  extracts  from  his  poems,  and  each  introduced  by 

JUf  ̂ jUja  ji\  •  There  is  110  title,  colophon,  or  date,  but  the  accom 
panying  photographic  reproductions  will  show  the  character  of  the 

collection  and  may  give  a  clue  to  the  date  of  the  manuscript. 
In  the  limited  apparatus  of  MS  catalogues  accessible  to  me  I 

can  find  no  other  trace  of  this  book  or  of  any  other  book  of  Abu 
Hiffan.  It  seems  to  be  a  nnicum  both  of  work  and  author.  But 

there  can  be  little  question  as  to  the  identity  of  either.  The 
Fihrist  gives  both,  and  from  references  in  the  Aghdnl  and  else 
where  it  is  evident  that  Abu  Hiffaii  was  a  prominent  literary 
figure  in  the  Baghdad  of  the  middle  of  the  third  century  of  the 
Hijra.  That  the  date  of  his  death  was  unknown  was  probably 

Ibn  Khallikan's  reason  for  not  including  him  among  his  a'yan, 
and  the  same  reason  may  have  operated  elsewhere. 

His  full  name  was  Abu  Hiffaii  'Abdullah  b.  Ahmad  b.  IJarb 
al-Mihzami.  In  the  short  article  on  him  in  the  Fihrist  (p.  144, 
1.  26)  he  is  given  a  place  among  the  muhdath  poets,  and  called 
a  harider-down  of  stories  and  poems  and  an  author  of  collections 
(akhbari,  rawiya,  musannif).  Of  his  books  are  given  The 
Book  of  Four  on  the  Stories  of  the  Poets  and  The  Book  of  the  Art 
of  Poetry;  the  latter  is  called  large,  and  a  part  had  been  seen  by 
an-Nadim.  But  in  the  article  (p.  160)  on  Abu  Nuwas  (d.  A.  H.  200) 
the  stories  about  him  and  a  selection  of  his  poems  are  said  to  have 353 
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been  edited  ('amila)  by  Abu  Hift'an.  This  work  may  have  been 
a  part  of  the  Book  of  Four,  and  is  plainly  our  MS. 

The  following  are  the  other  references  to  him  in  the  FiJtrist. 

P.  116:  He  knew  al-Fath  b.  Khaqan  (killed  247),  al-Jahiz  (d.  255), 

and  Isma'll  b.  Isliaq  the  QadI  (d.  282),  and  noted  their  common 
love  for  books.  P.  125:  He  corresponded  and  exchanged  satires 

with  Abu-l-'Ayna'  (d.  280  odd).  P.  129:  Muhammad  b.  Da'ud 
(killed  290)  wrote  a  Book  of  Four  in  imitation  of  that  of  Abu 

Hiffan.  P.  143:  Abu  Ahmad  Yahya  b.  'All  (d.  300),  one  of  the 
Al  al-Munajjim  and  a  Mu'tazilite  theologian  who  held  a  majlis 
much  attended  by  theologians,  included  him  in  his  Kitdb  al-bahir 

on  stories  of  poets  of  both  the  Umayyad  and  'Abbasid  Dynasties. 
According  to  Mas'udi  (Muruj,  VIII,  225)  Abu  Hiffan  composed 
laudatory  verses  on  another  member  of  this  family,  'All  b.  Yahya-, 
brother  of  Abu-1-Hasan  Ahmad  b.  Yahya,  known  as  Ibn  an-Nadim 

the  Mu'tazilite.  The  information  in  the  Fihrist  (p.  143)  on  the 
Al  al-Munajjim  has  not  enabled  me  to  disentangle  the  exact  rela 
tionship  here. 

In  the  Nuzlia  al-alibba  of  Muhammad  al-Anbarl  (d.  577)  is 
the  only  other  formal  notice  (pp.  267  ff.  of  lithog.  of  Cairo,  1294) 
of  Abu  Hiffan  which  I  have  found.  But  it  informs  us  only  that 

he  was  a  pupil  of  al-Asma'i,  that  £  ̂V0  (J-?  ̂ >f+l  was  his  rawi, 
and  adds  two  anecdotes  illustrating  his  readiness  in  improvising 
epigrammatic  verses. 

In  the  preface  by  Hamza  b.  al-Hasan  (or  'All  b.  Hamza)  al- 
Isbaham  to  his  recension  of  the  dlivan  of  Abu  Nuwas,  he  quotes 
Abu  Hiffan  once  only.  On  page  15  of  the  Cairo  edition  of  1898 

he  gives  on  his  authority  a  story  of  how  al-'Attabi  ( ?  Abu  'Arnr 
Kulthum,  d.  208),  after  he  turned  to  religion,  forbade  the  reciting 
of  the  poems  of  Abu  Nuwas,  and  how  he  was  grievously  deceived 
on  one  occasion. 

Ibn  Khallikan  also  refers  to  him  once,  telling  (Biogr.  Diet., 

I,  68)  how  he  satirized  the  Mu'tazilite  Chief  QadI  Ibn  Abi  Duwad. 
De  Slane  adds  (p.  73,  note  29)  a  reference  to  the  Khatlb's  History 
of  Baghdad;  but  from  that  we  learn  only  that  he  was  born  at  al- 
Basra.  The  date  of  his  death  is  not  given. 

Yaqut  (Geogr.  Diet.}  has  two  references.    In  III,  932,  he  quotes 
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from  him  a  line  referring  to  the  Day  of  Fayf  ar-iif,  and  IV,  306, 

a  story  handed  down  from  Abu  Mu'adh,  brother  of  Abu  Nuwas. 
In  the  Ayliani  there  are  several  references,  but  these  are  of 

value  only  as  showing  the  circles  in  which  he  moved  and  who 
were  his  contemporaries.  In  Vol.  II,  p.  179,  is  a  report  from  Abu 
Hiffan  of  how  he  had  been  present  one  day  at  a  somewhat  festive 
majlis  of  one  of  the  chiefs  of  the  Turks,  who  amused  the  company 
by  the  queer  names  under  which  he  called  for  certain  songs.  In 
Vol.  IV,  p.  92,  is  another  report  of  how  he  was  present  on  a  graver 

occasion  when  Ibn  al-'Arabi  (d.  231)  misquoted  a  verse  badly, 
gave  it  the  wrong  author,  and  explained  it  absurdly  in  defense  of 
his  misquotations ;  on  all  which  Abu  Hiffan  comments  acidulously. 
In  Vol.  VI,  p.  18,  Abu  Hiffan  recounts  a  long,  unsavory,  but 

evidently  well-known  anecdote,  directly  from  Husayn  b.  ad-Dah- 
hak  (of  frequent  mention  in  the  Ayhtinlj  d.  under  al-Muiitasir  or 

al-Musta'ln  [247-51]  at  almost  100  years  of  age)  of  what  befell 
the  latter  with  al-Hasan  b.  Sahl  and  a  ghulam  of  his.  In  Vol.  IX, 
p.  88,  how  Abu  Hiffan  brought  to  Harim  ar-Rashid  (d.  193)  a 

slave  girl,  and  the  trouble  that  followed  in  Harun's  harem  with 
Zubayda.  Here  Abu  Hiffan,  in  rearing  and  training  a  promising 
slave  girl,  plays  apparently  the  same  part  as  is  ascribed  to  Ishaq 

b.  Ibrahim  al-Mawsili,  e.  g.,  in  the  Faklm,  p.  183  of  Cairo  edition. 
In  Vol.  XI,  p.  2,  is  a  very  pointed  comment  on  the  poems  of  the 
Al  Abi  Hafsa.  They  began  as  hot  water  and  gradually  cooled 
until  those  of  Mutawwaj,  the  last  of  the  house,  were  frozen.  In 

Vol.  XVII,  p.  7,  is  the  story  of  a  threatened  hija-warfare  between 

Abu  Hiffan  and  Sa'id  b.  Humayd,  and  how  it  was  averted.  Finally, 
in  Vol.  XX,  p.  65,  is  a  Rabelaisean  anecdote  from  him,  of  a  majlis 
at  which  he  was  present.  It  has  no  dating  value. 

The  photographic  reproductions  of  the  first  three  pages  may 
now  be  left  to  speak  for  themselves.  The  anecdotes  are  of  the 
social  literary  type  common  in  the  Ayhdnl  and  of  the  character  we 
should  expect  in  connection  with  Abu  Nuwas.  It  may  be  doubted 
whether  much  of  historical  or  literary  value  coukl  be  squeezed 
from  them.  But  the  book  seems  genuine,  is  apparently  unique, 
and  deserves  at  least  to  have  attention  called  to  it.  It  should  cer 

tainly  be  used  by  any  future  editor  of  the  diwdn  of  Abu  Nuwas. 
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THE  CYLINDER  AND  CONE  SEALS  IN  THE  MUSEUM 

OF  THE  HERMITAGE,   ST.  PETERSBURG 

WILLIAM  HAYES  WARD 

By  the  good  kindness  of  M.  E.  Pridix,  chief  trustee  of  the 
Department  of  Antiquities,  in  the  Hermitage,  St.  Petersburg,  I 
have  been  allowed  to  receive  plaster  casts  of  all  the  cylinder  and 
other  seals  from  Babylonia,  Assyria,  and  the  neighboring  regions, 
which  belong  to  the  treasures  of  the  Hermitage  Museum  at  St. 
Petersburg,  with  the  privilege  of  publishing  such  of  them  as  I 

FIG.  1.— The  Hermitage 

choose,  in  the  work  I  have  been  preparing,  now  practically  com 
pleted,  on  the  subject  of  the  cylinder  seals  for  the  Carnegie  Insti 
tution.  I  have  thus  received  casts  of  nearly  two  hundred  cylinder 
and  other  seals,  Assyrian  and  Sassanian.  A  very  few  of  these 
had  previously  been  published,  particularly  by  M.  Lajard,  in  his 
Culte  de  Mithra,  published  in  1847,  but  other  interesting  seals 
have  never  yet  seen  the  light. 

Of  these  latter,  one  of  the  most  peculiar  is  shown  in  Fig.  1. 
It  is  about  33  mm.  in  height,  and  23  mm.  in  diameter.  It  is  thus 
a  rather  large  and  stout  cylinder,  of  the  size  that  prevailed  at  or 
before  the  time  of  the  Elder  Sargon.  It  gives  us  a  design,  not 

361 
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unknown,  but  yet  infrequent,  of  a  god  and  a  goddess  standing 

each  on  a  so-called  "dragon"  which  has  the  head  and  the  body, 
wholly  or  in  part,  of  a  lion,  with  the  wings  and  the  tail  of  an  eagle. 
There  is  a  second  scene,  however,  in  which  a  god,  naked  like  Gil- 

gamesh,  but  with  a  god's  high  headdress,  and  in  profile,  on  one 
knee,  grasps  a  bull  by  the  horn.  But  what  is  peculiar  is,  that  the 
field  above  is  occupied  by  four  additional  dragons,  each  repre 
sented  as  walking  downward.  They  seem  to  have  no  special  refer 
ence  to  the  three  deities  figured  on  the  cylinder. 

FIG.  2.— The  Hermitage 

I  have  said  that  cylinders  which  show  us  the  deities  thus  related 
to  dragons  are  infrequent.  A  museum  is  fortunate  that  has  one 
or  two  among  a  thousand  selected  cylinders. 

These  cylinders  show  two  types,  the  one  in  which  the  male  god 
rides  in  a  chariot,  and  the  other  in  which  the  two  deities  stand 

each  on  the  dragon  between  its  wings.  Of  the  first  type,  by  far 
the  finest  specimen  is  that  shown  in  Fig.  2,  and  first  published  by 
me  in  the  American  Journal  of  Semitic  Languages  and  Litera 

tures,  Vol.  XIV,  pp.  94-105.  It  is  very  archaic,  and  of  shell. 
The  god  rides  in  a  chariot  with  four  solid  wheels  (without  spokes), 
and  brandishes  a  whip.  He  is  decently  clothed,  but  the  goddess, 
who  stands  between  the  wings  of  the  dragon  drawing  the  chariot, 
is  unclad,  and  lifts  thunderbolts  in  each  hand.  Before  these 
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deities  stands  a  worshiper  who  pours  out  a  libation  about  an  altar 
of  the  most  archaic  form,  having  a  step,  or  shelf  to  hold  an  offer 
ing,  while  other  offerings,  perhaps  cakes  or  loaves,  are  on  the  top 
of  the  altar. 

FIG.  3.— Berlin  Museum 

Only  one  other  cylinder  is  to  be  found  in  the  museums,  in  which 
the  god  is  drawn  by  a  dragon  harnessed  to  a  chariot.  It  is  thus 
shown  in  Fig.  3.  Again  the  chariot  has  four  solid  wheels. 

In  other  cases  either  the  god  alone  stands  on  the  dragon  between 
its  wings,  or  there  are  two  dragons,  and  the  goddess  stands  on  the 
second  dragon,  as  in  Fig.  1.  The  finest  one  of  this  type  is  shown 
in  Fig.  4,  and  it  resembles  the  cylinder  from  the  Hermitage,  in 
that  it  has  the  two  scenes,  although  it  lacks  the  goddess  011  the 

FIG.  4.— British  Museum 

dragon.  But  she  appears  in  quite  a  different  role ;  as  the  goddess 
who  controls  the  storm,  as  in  Fig.  2,  she  carried  the  thunderbolts. 
She  happens  to  stand  over  the  kneeling  god  who  stabs  the  bull 
with  a  short  dagger,  which  makes  it  clear  that  the  god  in  Fig.  1 
holds  a  dagger,  although  the  worn  cylinder  does  not  make  this 
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clear.  The  god  standing  on  the  dragon  carries  a  whip  and  a  club 
in  one  hand,  while  the  other  probably  holds  a  cord  attached  to  a 
ring  in  the  nose  of  the  dragon,  which  may  be  regarded  as  illustra 
ting  the  question  of  Yahveh  to  Job,  41:1,  2: 

Canst  thou  draw  Leviathan  with  a  fish-hook  ? 
Or  press  down  his  tongue  with  a  cord  ? 
Canst  thou  put  a  rope  into  his  nose? 
Or  pierce  his  jaw  through  with  a  hook? 

What  Job  could  not  do  the  god  can  do ;  and  on  the  later  cylinders 
it  is  not  unusual  to  see  Adad  leading  a  bull  by  a  cord  through  its 
nose.  On  this  seal  we  also  see  the  water  poured  out  from  one  of 

FIG.  5. — British  Museum 

the  "bottles  of  heaven"  (Job  38:37).  There  is  also  an  illegible 
inscription  in  linear  characters. 

One  other  illustration  may  be  given  of  the  deities  on  a  dragon. 
It  is  seen  in  Fig.  5.  Here  the  god  has  one  foot  lifted,  much  in 
the  attitude  and  dress  of  Shamash  climbing  the  mountains  of  sun 
rise.  He  has  a  curved  weapon,  a  sort  of  scimitar,  as  also  does  the 
third  deity  who  stands  between  the  two  dragons.  The  nude  god 
dess  carries  a  thunderbolt  in  each  hand. 

There  are  but  two  other  cylinders  known  which  are  of  this 
type,  and  they  are  both  very  rude,  and  they  add  nothing.  But 
there  are  two  or  three  other  cylinders  of  a  somewhat  later  date, 
of  about  the  time  of  Gudea.  in  which  a  goddess  (without  the  god, 
and  no  longer  nude,  but  fully  clad  in  a  flounced  garment)  sits 
on  a  dragon  or  stands  on  two  small  dragons. 

A  point  of  difference  to  be  noticed  between  these  figures  of  the 
dragon  is  the  fact  that  in  some  cases  what  may  be  the  tongue  pro 
trudes  from  the  mouth,  although  sometimes  the  appearance  is  as 
if  the  creature  were  vomiting.  That  it  is  a  divided  tongue  may 
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be  gathered  from  Gudea,  Cyl.  A  26;  24:25  (Thureau-Dangin,  Die 
sumerischen  und  akkadischen  Konigs-inschriftcn,  p.  119):  "A 

monster,  a  dragon  with  its  tongue  hanging  out  .  .  .  .  " 
The  god  and  goddess  here  represented  as  in  triumph  over  the 

dragon,  or  dragons  can  hardly  be  Marduk  and  Zarpanit,  although 
it  is  doubtless  Marduk  who  fights  the  dragon  in  the  later  Assyrian 
bas-reliefs  and  seal  cylinders.  But  these  cylinders  we  are  consid 
ering  belong  to  a  period  much  earlier  than  the  emergence  of  Mar 
duk  as  the  chief  champion  of  the  gods,  at  the  time  of  the  sove 
reignty  of  Babylon  under  Uammurabi.  At  an  earlier  period  Enlil, 

FIG.  6.— The  Hague  Museum 

of  Nippur,  occupied  this  rOle,  and  earlier  still  as  King  has  shown, 
Ea  was  the  champion  who  fought  for  the  gods.  We  may  then 
consider  these  deities  as  Enlil  and  his  consort  Belit,  or  even  as  Ea 

and  Damkina.  The  fact  that  two  dragons  are  represented,  one 
with  the  god  and  one  with  the  goddess,  may  doubtfully  suggest 
that  Tiamat  in  the  myth  was  accompanied  by  her  consort  Kingu. 
But  we  can  by  no  means  be  assured  that  the  myth  as  we  have  it  in 
literary  form  is  precisely  what  is  here  represented.  Indeed,  in 
the  later  Assyrian  art  the  dragon  was  distinctly  masculine.  It  may 
have  been  Apsu,  the  god  of  the  Deep,  who  was  represented  by 
the  dragon,  at  least  originally,  when  Ea  was  in  the  conflict.  As 
here  we  have  the  god,  very  likely  Enlil,  riding  in  the  chariot  on 
land,  so  in  extremely  archaic  art  we  have  a  god  riding  on  a  sea 
monster  who  takes  the  form  of  a  boat,  and  who  may  be  Ea,  as  in 

Fig.  6. 
The  Hermitage  cylinder,  Fig.  1  has  six  dragons.  What  the 

supernumerary  dragons  mean  I  hardly  venture  to  conjecture. 
They  may  be  the  monsters  who  accompanied  Tiamat,  or  they 
may  be  simply  duplications  to  fill  up  the  vacant  spaces. 
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Another  peculiar,  even  unique,  design  which  appears  on  one 
of  the  cylinders  in  the  collection  of  the  Hermitage,  is  shown  in 

FIG.  7.— The  Hermitage 

Fig.  7.  The  design  showing  a  culprit,  or  prisoner,  half  man  and 
half  bird,  brought  by  force  into  the  presence  of  the  sun-god  for 
judgment  and  punishment,  is  not  unfamiliar,  although  it  is  of  early, 
and  nearly  the  earliest,  antiquity.  This  more  usual  form  we  see  in 
Fig.  8,  except  that  it  is  very  rare  to  see  the  god  seated  in  the 
boat  in  which  he  sails  through  the  heavens.  But  in  the  present 

I 

FIG.  8. — Metropolitan  Museum 

case  instead  of  the  bird-man,  the  upper  part  human,  and  the  lower 
part  probably  an  eagle,  we  have  the  head  of  a  lion,  and  the  body 
human,  unless  the  feet  are  those  of  a  lion.  This  lion-man  is  not 
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unknown  elsewhere,  and  appears  to  be  related  to  Nergal.  We 
have  a  myth  of  the  eagle  punished  for  his  crime  in  slaying  the 
young  of  the  serpent,  but  any  myth  which  precisely  represents  the 
capture  and  the  trial  of  the  eagle  before  Shamash  is  not  known 
to  us,  and  much  less  one  in  which  the  lion  is  thus  brought  to 
trial.  But  the  earliest  cylinders  that  are  found  on  hematite,  and 
which  may  be  as  old  as  Sargon  I,  yet  hardly  of  the  most  archaic 
period,  represent  sometimes  the  lion  and  sometimes  a  dragon 
devouring  a  man  who  is  kneeling  and  unresisting,  as  in  Fig.  9. 
So  far  as  it  is  the  dragon,  here  considered  as  one  of  the  evil  spirits, 
who  is  guilty  of  this  offense,  we  might,  but  not  very  confidently, 

FIG.  9.— Metropolitan  Museum 

conjecture  that  it  was  for  this  crime  that  he  was  subdued  by  the 
god  as  shown  in  the  cylinders  first  considered;  and  it  is  possible 
that  it  is  the  lion  thus  culpable  who  is  punished  in  this  Hermitage 
cylinder.  But  in  such  scenes  as  Fig.  9  in  which  the  lion  and  the 
dragon  appear  as  powers  hostile  to  man,  it  is  quite  as  likely  that 
we  see  those  evil  spirits  called  utukku,  gallu,  lubartu,  etc., 
against  which  so  many  magic  incantations  were  directed,  and 
which  are  sometimes  described  as  lions.  It  is  well  to  include  here 

Fig.  10,  from  the  cylinders  of  the  Hermitage,  although  it  was  long 
ago  published  by  Lajard,  Cnlfe  tie  M  if  lira,  PI.  XXIX,  2.  We 
have  seated  Shamash,  with  streams  and  fish,  and  the  bird-man, 
usual  to  this  design.  But  this  is  one  of  the  rare  cases  in  which 
the  officer  who  brings  the  culprit  is  bifrons,  one  face  looking 
respectfully  toward  the  god,  while  the  other  turns  to  watch  his 
prisoner.  The  bifrons  is  found  mainly  on  cylinders  of  this  age, 
although  it  appears  in  one  or  two  cases  on  Hittite  cylinders  which 
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represent  the  presentation  of  the  dead  soul  to  the  god  of  Hades. 
Menant  is  right  in  regarding  the  bifrons  as  a  convention  occa 
sionally  employed  to  indicate  that  the  officer  leading  the  prisoner 
is  both  paying  attention  courteously  to  the  god,  and  at  the  same 
time  watching  the  prisoner  behind  him.  In  this  cylinder  we 
have  another  curious  feature;  the  last  figure  carries  a  bag  over 
his  shoulder,  much  as  Perseus  carries  the  head  of  Medusa.  We 

may  regard  him  as  bringing  an  offering,  but  this  is  hardly  likely. 
On  a  seal  in  my  possession  a  corresponding  figure  brings  to  the 

FIG.  10.— The  Hermitage 

god  the  bird-man,  slung  by  the  feet  from  a  stick  on  his  shoulder. 
It  is  quite  as  likely  that  in  the  myth  the  bag  had  something  to  do 
with  the  capture  of  the  bird-man. 

For  the  inscription,  and  for  an  element  in  the  design,  it  is  well 
to  call  attention  to  Fig.  11,  of  another  cylinder  of  the  Hermitage. 
Here  we  have  the  not  unusual  scene  of  the  seated  god  receiving  a 
worshiper  led  to  him  by  his  attendant  goddess.  What  is  unusual 
is  that  before  the  seated  god  there  stands  a  rampant  goat,  which 

looks  as  if  leaping  into  the  god's  lap,  or,  it  may  be,  in  an  attitude 
of  worship.  It  is  not  unusual  to  have  a  small  indeterminate 

animal  which  looks  like  a  short-tailed  monkey  or  jackal  in  front 
of  a  seated  god,  but  such  a  case  as  this  would  suggest  that  in 
these  cases  the  animal  is  a  goat.  In  several  cases  of  cylinders  as 
old  as  Gudea,  or  older,  we  see  a  bull  in  the  same  attitude  which 
suggests  that  then  the  seated  god  is  thus  indicated  to  be  Sin.  We 
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do  not  know  that  the  goat  is  particularly  associated  with  any  god ; 
but  the  goat-fish  and  the  ram  are  peculiar  to  Ea,  and  it  may  be 
that  Ea  is  here  designated.  The  form  of  the  seated  god  is  con 
ventional  for  various  gods,  as  Shamash,  Ningirsu,  etc. 

It  will  be  observed  that  as  the  goat  stands  next  to  the  god,  so 
a  bird  like  a  crane,  or  goose,  or  stork,  stands  next  to  the  goddess. 
This  bird  is  frequently  attached  to  Bau  on  the  earlier  large  cylin 
ders;  but  it  is  not  likely  that  this  is  Bau,  unless  the  god  is  Nin 
girsu.  But  it  is  not  usual,  I  think,  for  Bau  to  take  the  inferior 

FIG.  11.— The  Hermitage  1 

role  of  attendant  to  her  consort.     She  seems  to  be,  like  Ishtar,  of 
a  primary  rank. 

A  cylinder  of  the  most  archaic  period  we  have  in  Fig.  12.  On 
these  cylinders  no  form  of  writing  is  to  be  expected.  They  are 
often,  as  in  this  case,  long  and  of  narrow  diameter,  and  in  two  or 
even  three  registers.  The  designs  are  few  and  simple.  In  this 
case  we  have  the  two  deities,  who  cannot  be  identified,  but  who 
are  probably  the  god  and  his  wife,  seated  and  facing  each  other. 
Between  them  we  often  have  a  stand  with  a  vase  on  it  from  which 

they  drink  through  a  long  tube.  Occasionally  there  is  a  gate  near 
them.  This  hardly  looks  like  a  gate  and  may  be  a  sort  of  rude 
altar.  Before  one  of  the  deities  stands  a  nude  worshiper.  The 
birdlike  form  of  the  heads  is  characteristic  of  the  early  period. 

1  The  five-line  inscription  reads  as  follow?  : 
1  HU-UKU-ILI  2PATESI  Of  Mash,  3gOveruor  of  Madka,  *since  ho  crushed  5  Unu,  the 

servant  of  Zimi.— PKICE. 
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The  lower  register  shows  one  of  the  other  frequent  designs  on 
these  archaic  seats.     It  is  a  monstrous  eagle,  which  may  have  the 

head  of  a  lion,  seizing  with  each  of  its  talons  an  animal,  here  an 
ibex.  The  fabulous  bird  was  developed  into  what  has  been 
recognized  by  Heuzey  as  the  eagle  of  Lagash.  and  which  appears 
on  the  standard  of  that  city.  It  probably  had  the  Sumerian  name 
of  IM-GIG,  as  shown  by  Thureau-Daii£in. 

FIG.  13.— The  Hermitage 

In  Fig.  13,  we  have  an  unusually  complete  illustration  of  the 
elements  to  be  found  in  the  cylinders  of  an  early,  but  not  usually 
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the  earliest,  period,  belonging  to  the  Gilgamesh  type.  We  have 

Gilgamesh  in  front  view,  repeated,  also  the  human-headed  bull 
against  which  he  fights,  and  also  Eabani  fighting  a  lion.  There 
is  also  a  small  figure  of  the  worshiper,  with  space  above  it  for  a 
single  name,  but  unoccupied.  When  Gilgamesh  and  Eabani  are 
both  represented  on  a  cylinder  Eabani  fights  the  lion,  while  Gilga 

mesh  attacks  the  more  dangerous  bull,  or  the  human-headed  bull. 
In  the  later  cylinders  of  this  type,  of  the  period  of  Sargon  I,  the 
bull  is  the  huge  water  buffalo  of  Southern  Babylonia,  now  found 
there,  and  at  its  best,  only  in  domestication;  while  on  the  earlier 

FIG.  14.— The  Hermitage 

cylinders  the  bull  is  the  equally  dangerous  bison  of  the  forests 
of  Elam. 

One  of  the  most  characteristic  scenes  which  we  meet  in  the 

early  cylinders  is  shown  in  Fig.  14.  The  sun-god  Shamash  comes 
out  from  the  gates  of  the  morning  and,  with  his  hand  resting  on 
one  mountain,  steps  his  foot  on  another.  The  two  porters  turn 
the  head  back  as  if  to  receive  the  worshiper  who  brings  a  goat  in 
sacrifice.  This  differs  from  the  cylinders  of  the  type  only  in  that 
the  weapon  carried  by  the  god  is  not  the  usual  notched  sword,  but 
a  sort  of  dagger,  perhaps.  The  notched  sword  recalls  the  earliest 
stone  period,  when  the  weapon  of  wood  was  fitted  with  flint  teeth. 

The  rays  about  the  god  mounting  the  hills  do  not  often  appear, 
although  sometimes  shown  as  here. 

One  of  the  most  puzzling  cylinders  in  the  museum  of  the  Her- 
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mitage  is  seen  in  Fig.  15.  Here  we  have  a  figure  who  appears  to 
be  Gilgamesh  in  the  astonishing  attitude  of  carrying  a  goat  as 
offering  to  a  goddess  who  stands,  not  011  two  lions  as  might  have 
been  expected,  but  on  two  long-necked  animals  which  might  be 
those  which  belong  to  Marduk  and  Nebo.  This  animal  is  a  winged 
composite  creature,  a  sort  of  dragon,  but  very  different  from  the 
dragon  we  have  been  considering,  and  has,  as  M.  Heuzey  has 
shown,  the  head  of  a  serpent.  It  appears  on  seals  that  are  as  old 
as  Gudea,  and  thus  older  than  the  emergence  of  Marduk  and  Nebo 
as  principal  gods,  though  later  identified  with  them.  It  may 

Fig.  15.— The  Hermitag 

originally  have  belonged  to  Ningirsu  and  Ningishzida,  and  been 
transferred  when  their  worship  ceased  to  prevail. 

If  I  may  judge  from  the  cast  this  cylinder  is  genuine,  and  the 
composition  does  not  suggest  forgery;  but  beside  the  unusual 
animals  on  which  one  goddess  is  standing,  and  the  strange  appear 
ance  of  Gilgamesh  in  the  attitude  of  a  worshiper,  it  is  also  very 
unusual  to  see  the  breasts  of  the  four  goddesses  en  face  so  clearly 
modeled.  And  it  is  not  possible  to  recognize  any  one  of  the  god 
desses,  except  the  one  in  profile  at  the  left.  She  has  the  conven 
tional  attitude  of  the  subordinate  goddess  who  represents  frequently 
Aa,  wife  of  Shamash,  or  Shala  when  figured  with  her  consort 
Ramman.  There  are  goddesses  in  plenty  who  might  be  repre 
sented  by  the  other  figures,  but  hardly  such  principal  goddesses 
as  Ishtar,  Bau,  or  Gula. 

Fig.  16  a,  6,  c,  has  an  interest  because  of  the  shape  of  the 
cylinder,  which,  instead  of  the  usual  longitudinal  perforation  for 
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the  wire  or  cord  by  which  it  was  suspended,  has  the  end  extended 
to  form  a  stone  handle,  with  the  perforated  hole  across  the  end. 
We  never  find  this  shape  in  the  Babylonian  cylinders,  but  it  is 
found  occasionally  in  the  Hittite  cylinders,  and 
was  sometimes   borrowed  from  that  region   for 
Assyrian  cylinders  such  as  this  seems  to  be.   This 
cylinder,  which  is  not  very  carefully  engraved, 
illustrates  the  new  elements  that  came  into  use 

when  the  Assyrian  style  prevailed.    We  have  here 
the  winged  disk  of  Ashur,  although  by  a  confusion 
of   thought  it  sometimes  represented  Shamash, 
the  sun.     In  place  of  the  extended  hand  of  the 

human-bodied  gods,  this  winged  disk  has  what 
in  the  more  elaborate  examples  is  a  cord,  reach 

ing  outward  from  under  the  wings, 
and  which  is  grasped  by  the  wor 
shiper.  This  may  be  compared 
with  the  rays  ending  in  hands  from 

the  sun-disk  as  worshiped  by  its  Egyptian  Heretic 
King.  Also  quite  new  in  the  Assyrian  period  is  the 

protecting  spirit,  or  genius,  clad  in  the  skin  of  a  fish  which  forms 
a  sort  of  cap  or  helmet  for  his  head.     Equally  new  is  the  protect 
ing  spirit  to  the  left,  whose  wings  had  probably  a  northern  or 

FIG. The  Hermitage 

FIG.  16c.— The  Hermitag 

western  origin  among  the  people  who  were  parts  of  the  Hittite 
confederacy.  The  baskets  which  they  carry,  and  the  entire  attitude 
can  be  explained  only  by  considering  those  elaborate  Assyrian 
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cylinders  and  bas-reliefs  on  which  such  figures  stand  before  the 
sacred  tree,  better  the  tree  of  life,  in  which  the  lifted  hand  has 

taken  the  fruit  from  the  tree  to  put  it  in  the  basket,  thus  assuring 
the  portion  of  life  and  fortune  for  the  possessor  of  the  seal.  Here 
the  tree  is  missing,  but  the  winged  disk  that  belongs  over  it  is 
there  and  so  are  the  guardian  spirits.  The  fish  is  common  on 
these  seals,  although  its  meaning  is  not  quite  clear.  The  seven 
dots  are  the  sibitti,  the  gods  Igigi.  We  notice  also  the  border 
lines  which  never  appear  on  the  true  Babylonian  cylinders.  This 
cylinder  is  figured  by  Lajarcl,  PI.  XVII,  8. 

FIG.  17.— The  Hermitage 

In  Fig.  17  we  have  a  good  example  of  the  late  Babylonian  type 
of  the  second  empire  of  Nebuchadnezzar  and  his  successors.  These 
cylinders  are  usually  large,  following  a  shape  and  size  that  came 
in  with  the  Kassite  period.  The  objects  represented  are  a  worshiper 
and  the  emblems  of  his  gods,  in  this  case  the  crescent  of  Sin  and 
the  thunderbolt  of  Adad;  but  instead  of  the  simple  column  sur 
mounted  by  the  emblems  which  we  should  find  on  the  Assyrian 
and  western  seals  we  have  the  extraordinary  and  enigmatic  con 
structions  shown  here.  We  cannot  but  compare  these  emblems 
with  those  of  the  gods  which  we  see  on  the  kudurrus  of  the 

Kassite  period.  But  here  the  divine  seat  (musab)  is  modified, 
and  instead  of  the  turban  above  it  we  have  the  oval  object  with 
the  ladder-like  design  along  its  length.  I  cannot  conceive  what 
this  can  represent  unless  it  be  a  modified  and  corrupted  form  of 
the  turban,  and  used  to  support  the  particular  emblem  of  the 

god. 
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In  Fig.  18  we  come  to  what  is  distinctly  of  the  Persian  period. 
This  is  evident  from  the  elongated  wings  of  the  winged  disk,  and 

might  be  gathered  from  what  we  may  take  for  the  fire-altar, 

FIG.  18.— The  Hermitage 

although  the  upper  portion  looks  more  like  a  plant  with  its  bud. 
A  plant  of  that  shape  is  not  unfamiliar,  however,  but  without  the 
column ;  and  I  have  been  inclined  to  see  in  it  the  famed  Silphium 
which  was  such  an  article  of  commerce,  or  some  similar  plant. 
The  ibex,  so  frequently  seen  on  the  cylinders,  requires  no  com 
ment.  The  wild  boar  is  less  common,  although  the  Babylonian 
god  Ninshakh  carried  the  name  of  this  destructive  animal,  as 
Nergal  was  the  god  of  the  lion.  Two  cylinders  of  the  same  period 
in  the  Metropolitan  Museum  show  the  hunting  of  the  wild  boar, 
one  of  them  (Fig.  19)  with  dogs.  Yet  another  cylinder  in  the 

FIG.  19. — Metropolitan  Museum 

same  Museum  has  simply  fifteen  swine  divided  in  three  registers 
of  five  each.  But  in  this  last  case  the  cylinder  is  probably  not 
Persian,  Babylonian,  or  Assyrian,  but  belongs  to  one  of  the  out 

lying  provinces. 
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Another  cylinder,  which  we  may  call  Syro-Hittite,  or  perhaps 
Syro-Phoenician,  is  shown  in  Fig.  20.  It  has  the  extraordinary 
design  of  a  winged  goddess  with  twisted  legs.  She  is  nude,  and 

FIG.  20.-The  Hermitage 

raises  her  hands  toward  the  winged  disk  above,  in  an  attitude  not 
unfamiliar  in  certain  composite  figures  under  the  winged  disk,  as 
if  supporting  it.  On  each  side  of  her  stands  an  attendant,  nude, 
female  figure.  The  remainder  of  the  design  is  taken  up  with 
an  elaborate  tree  of  life,  with  a  deer,  a  sphinx  and  an  ibex  on 
each  side  of  it,  as  they  are  frequently  seen  on  the  Syro-Hittite 
cylinders. 

I  recall  but  one  other  cylinder  which  shows  us  this  goddess 
with  the  twisted  legs,  that  seen  in  Fig.  21;  although  very  likely 

FIG.  21.— British  Museum 

the  goddess  in  a  seated  attitude,  with  crossed  legs,  not  winged, 
and  lifted  by  two  stalwart,  nude,  male  figures  seen  in  Catalogue  de 
Clercq,  No.  357,  may  be  the  same.  In  Fig.  21,  but  not  in  Fig.  20, 
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the  goddess  is  provided  with  an  extra  joint  in  the  legs.  There  is 
no  means  of  learning  what  goddess  is  intended,  or  what  is  the 
meaning  of  the  twisted  legs.  We  may  conceive  that  it  indicates 
her  virginal  character,  as  against  the  idea  of 
wantonness  conveyed  in  Ezek.  16:25.  The  at 
tendant  figures  in  Fig.  20,  the  body  human  and 
with  two  heads,  one  of  a  stag  and  one  of  an 
ibex,  are  utterly  foreign  to  the  art  of  Babylonia, 
Assyria,  and  Persia,  and  must  have  come, 
through  the  influence  of  an  Egyptian  sugges 
tion,  from  a  Mesopotamian  or  Syrian  source  of 
a  comparatively  late  period,  as  indicated,  among 
other  things,  by  the  Persian  shape  of  the  winged  FIG.  22 
disk.     The  arch  about  the  goddess  in  Fig.  21, 
while  composed  of  squares,  yet  is  derived  from  the  guilloche  or 
rope-pattern,  of    Hittite  art,   which   is   yet   a   perversion   of  the 
Mycenean  scroll  pattern. 

Of  the  so-called  Assyrian  cone-seals  a  very  few  require  notice. 
The  great  majority  of  these  seals  show  great  paucity  of  design, 
perhaps  the  majority  of  them  having  nothing  else  than  a  worshiper 
before  the  columns  or  asheras,  of  Marduk  and  Nebo. 

But  in  Fig.  22  we  have,  next  to  the  worshiper,  the  column  of 
Marduk,  rudely,  as  often,  engraved  with  the  drill  to  make  a  circle 

instead  of  the  spear-point  when  cut  with  the 
free  hand;  then  the  double  column  of  Nebo, 
and  then  a  third  column,  the  identification  of 

which  is  not  yet  possible  to  me.  It  does  not 
occur  frequently,  but  we  occasionally  have  it, 
as  we  have  that  of  Sin  shown  by  his  cres 
cent,  and  of  Adad  by  his  thunderbolt  sur 
mounting  the  column.  Under  the  three 
asheras  is  the  animal  properly  belonging 

FIG.  23  only  to  Marduk  and  Nebo. 
The  Hermitage 

Another  cone-seal  of  more  unusual  design 
is  given  in  Fig.  23.  Here  the  worshiper  stands  before  the  seated 
goddess  who  is  identified  by  her  dog  with  the  curled  tail  as  Gula. 
It  is  only  in  the  Northern  Kingdom,  and  the  adjacent  countries 
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that  we  find  the  high-backed  chair  precisely  like  the  old-fashioned 

rush-bottomed  chairs  of  our  grandmothers'  chambers.  There  may 
be  some  confusion  between  Gula  and  Ishtar  here,  for  the  knobs  back 

of  the  chair,  and  perhaps  adorning  the  top  of  her  tiara,  represent 
the  stars  seen  with  the  seated  goddess  on  the  cylinders.  There  are 
two  Ishtars,  one  of  Nineveh  and  the  other  of  Arbela,  and  we  do 
not  know  whether  they  were  differently  figured ;  one  certainly  was 
standing.  We  shall  probably  do  better,  notwithstanding  the  stars, 
to  connect  this  seated  goddess,  here  Gula,  with  Belit  or  the  Mother 
Goddess  Ma,  of  Asia  Minor.  The  identification  of  the  deities 

of  one  religion  with  those  of  another  is  hazardous  and  confusing. 

FIG.  24.— Berlin  Museum 

What  is  quite  peculiar  here  is  that  the  dog  is  led  by  a  cord  attached 
to  the  collar  about  his  neck.  I  have  not  observed  that  before,  but 
Adad  frequently  holds  his  bull  by  a  cord  attached  to  a  ring  in  his 
nose  as  described  in  Job.  41 : 2.  The  crescent  of  Sin  on  this  seal 

is  plain  enough,  but  the  rhomb  below  it  yet  needs  explanation. 

Since  Lenormant's  time  it  has  been  regarded  as  the  female  emblem, 
but  I  know  of  no  reason  for  attaching  it  to  ancient  symbolism. 
The  Assyrian  and  Babylonian  art  was  never  vulgar,  any  more  than 
was  the  Persian.  The  phallus  is  never  figured  as  it  was  in  Egypt, 
and  it  is  hardly  likely  that  the  rhomb  represents  the  vulva.  It  may 
have  come,  with  other  motifs  from  the  Egyptian,  and  may  repre 
sent  the  eye.  On  a  cylinder  in  the  Berlin  Museum,  Fig.  24,  we 
have  this  seated  goddess  with  her  dog,  instead  of  the  more  usual 
lion,  associated  with  Adad  and  his  bull.  Here  the  stars  are  fully 
developed  and  it  is  natural  to  call  the  goddess  Ishtar,  although 
the  dog  indicates  Gula. 
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One  other  interesting  cone-seal  is  shown  in  Fig.  25,  a  and  6, 
where  we  see  on  one  side  of  the  cone  the  two  columns  of  Marduk 

and  Nebo,  and  on  the  other  two  gods,  of  whom  the  lion-headed 

FIG.  25a.—  The  Hermitage FIG.  256.— Tl 

itago 

one  may  be  Nergal;  the  other  cannot  be  identified.  The  former 
is  precisely  like  what  we  have  seen  in  Fig.  7 ;  but  there  it  can 
hardly  be  Nergal.  At  any  rate,  we  know  of  no  myth  in  which  he 
was  haled  before  a  god  for  judgment.  There  is  another  cone  seal 
in  the  Hermitage  which  gives  the  same  two  figures,  but  one  on 
each  side  of  the  seal. 

Of  the  many  Persian  and  Sassaiiian  seals  in  the  Hermitage 
collection  only  one  is  here  given,  in  Fig.  26.  It  is  an  excellent 

example  of  the  fire-altar,  with  the  king,  one  may  suppose,  or  a 

FIG.  26.— The  Hermitage FIG.  27. — Metropolitan  Museum 

priest,  standing  by  it  in  an  attitude  of  worship,  and  repeated  for 
symmetry.  The  altar  is  much  like  that  seen  on  a  cylinder  in 
Fig.  27  with  which  should  be  compared  the  more  elaborate,  but 

different,  fire-altar  in  Fig  28. 
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It  is  greatly  to  be  desired  that  the  large  collections  in  the 
British  Museum,  the  Louvre,  the  Bibliotheque  Nationale,  the 
Berlin  Museum,  and  the  Metropolitan  Museum  should  be  pub 
lished  in  heliogravure.  Only  one  large  collection  has  as  yet  been 
made  accessible  to  scholars,  that  belonging  to  the  late  M.  deClercq, 
although  a  few  small  public  and  private  collections  have  appeared, 
like  those  of  The  Hague,  the  Joanneum  of  Graz,  the  Cypriote 
cylinders  collected  by  di  Cesnola,  and  those  belonging  to  M. 
Pauvert  de  la  Chapelle  and  Sir  Henry  Peek.  Great  treasures  are 
yet  hidden  in  museum-drawers  and  unavailable  to  scholars. 

FIG.  28.— Bibliothfeque  Nationale 
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INTRODUCTION 

The  development  of  the  science  of  Assyriology  in  its  broadest 
sense  has  brought  to  the  front  in  recent  years  the  cylinder  seal. 
These  little  remnants  of  the  great  civilizations  of  the  past  bear  a 
very  definite  and  specific  message  to  students  of  the  Orient. 
They  touch  every  phase  of  the  public  and  private  life  of  the  men 
and  women  who  administered  the  affairs  of  the  state,  of  religion, 
and  of  the  social  sphere.  They  carry  on  their  faces  the  ruling 
superstitions  and  mythologies  that  so  largely  influenced  the  life 
of  the  times.  They  gleam  with  the  names  of  the  divinities  who 

were  reverenced  and  worshiped  by  the  leaders  of  state  and  religion. 
They  give  us  hints  as  to  the  relative  importance  of  the  divinities 
in  different  periods  of  history.  The  proper  names  found  on  them 
reveal,  now  and  then,  the  period  of  history  to  which  they  are 
to  be  assigned. 

Another  province  of  investigation  likewise  gathers  some  hints 
from  these  bits  of  precious  stones,  viz.,  language.  The  variety 
of  combinations  of  ideographs  and  syllables  is  something  quite 
confusing.  Some  of  these  seals  are  written  wholly  in  the  non- 
Semitic  tongue,  others  are  good  Semitic  inscriptions.  In  both 
we  find  instructive  variations  and  combinations  that  give  the  seals 
a  unique  value  as  revealers  of  linguistic  peculiarities  and  brief 
succinct  statement. 

Another  feature  of  the  study  of  seal  cylinders  has  attracted 
the  attention  of  artists.  How  did  they  execute  their  work  on  the 
hardest  of  stones?  What  kind  of  tools  enabled  them  to  cut  such 

fine,  sharp  lines  as  we  discover  on  the  majority  of  the  better  pre 
served  seals?  And  then,  again,  whence  came  the  great  variety  of 
material  used  for  seals?  There  was  an  abundance,  apparently,  of 
precious  stones  for  all  such  purposes. 

These  were  found,  prepared,  and  used  with  a  facility  that 
383 
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bespeaks  the  steady  progress  of  art  in  those  early  civilizations. 
Their  presence  today,  though  seemingly  of  slight  importance, 
promises,  from  a  comprehensive  study,  some  extremely  valuable 
results  touching  the  national,  religious,  social,  and  commercial  life 

of  every  period  of  pre-Christian  history  in  the  Babylonian  valley, 
The  seal  inscriptions  presented  in  this  article  are  some  of  the 

collection  gathered  by  Dr.  William  Hayes  Ward  for  his  forth 
coming  work  to  be  issued  by  the  Carnegie  Institution  and  were 
kindly  placed  by  him  in  the  hands  of  the  writer.  As  will  be  seen, 

they  are  both  Semitic  and  non-Semitic,  and  belong  mainly  to  the 
Cassite  period  of  history. 

I  have  given  fac-similes  of  the  text  in  every  case.  And  imme 
diately  thereunder,  I  have  transliterated  each  inscription,  and 
translated  it,  sometimes  provisionally,  giving  only  such  notes  as 
would  seem  to  be  necessary  to  justify  the  accompanying  transla 
tion.  If  anything  within  the  inscription  seems  to  be  of  especial 
interest  it  is  discussed  immediately  thereafter,  thus  completing  the 
study  of  each  individual  inscription  before  proceeding  to  the  next. 
Some  of  the  texts  are  so  brief  and  difficult  that  little  can  be  made 

out  of  them  except  a  proper  name  or  two.  Still  these  may  be  a 
clue  at  some  future  time  to  an  important  discovery. 

It  will  be  seen  that  most  of  these  inscriptions  are  now  pub 
lished  for  the  first  time,  and  thus  form  an  addition  to  the  extant 

seal  cylinder  literature. 
The  Cassite  seal  cylinders  herein  presented  represent  some  of 

the  longest  seal  inscriptions  of  the  period.  They  constitute  a 
class  quite  unique  in  character,  being  composed  in  characters 
representative  of  Babylonian  rather  than  Assyrian  cuneiform  writ 
ing.  The  inscription,  too,  is  more  important  than  the  mytho 
logical  figures  which  are  reduced  in  almost  all  such  cases  to  a 
minimum  of  space.  We  are  just  beginning  to  ascertain  the  real 
value  of  these  seals,  and  as  soon  as  they  shall  have  received  the 
attention  due  them,  they  will  doubtless  introduce  us  to  a  side  of 
official  life  in  Babylonia  about  which  we  have  known  very  little. 

In  the  reading  of  some  of  these  seals  I  must  express  my  grati 
tude  to  Mr.  L.  W.  King  of  the  British  Museum  for  his  kind  sug 
gestions  and  help. 
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INSCRIPTIONS,  TRANSLATIONS,  AND  NOTES 

No.    1 

(Field  Museum,  Chicago) 

2tab-ni-i   tab-bi-i 
3us-ri   gi-im-li1 
*u    su-zi-bi2 
5arad   pa-li-ih-ki 

^h,  goddess  of  £l-an-na,  Hhou  hast  made  (him),  thou  hast  called 
(him);  3guard  (him),  protect  (him),  4aud  spare  (him  for  a  long  life),  5the servant  who  fears  thee. 

This  beautiful  little  seal  is  the  gist  of  simplicity.  It  is  an 
appeal  to  the  goddess  of  fi-an-na.  She  is  addressed  as  the 
creator  and  the  caller  of  the  suppliant,  and  on  these  grounds  is 
appealed  to,  to  guard,  protect,  and  spare  him  for  a  long  life. 

fi-an-na  was  a  temple  frequently  mentioned  in  many  of  the 
oldest  inscriptions  of  Babylonia.  It  was  a  heavenly  temple  in 

Lagash,  built  by  E-an-iia-tum  for  the  goddess  Inninna  (cf. 
Stele  of  Vultures,  Col.  IV,  5,  6 ;  V,  20-29).  Dungi  built  a  temple 
of  fi-an-na  for  Inninna  (CT,  XXI,  PI.  10,  No.  90,887).  Gudea 
built  such  a  temple  for  the  same  goddess  (D6c.  PL  13,  No.  1) ; 

1  gam alu  = 'protect,'  'keep,'  'preserve,1  DAL,  pp.  221  f. 

2l/ezSbu,  'rescue,'  'save,'  'deliver,'  'spare.' 
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as  also  did  Bur-Sin,  king  of  Ur  (CT,  III,  No.  12,156).  Sin- 
gas  id  likewise  erected  an  E-an-na  in  Uruk  to  the  goddess 
Inninna  (CT,  XXI,  PI.  12,  No.  90,267).  When  we  come 
down  to  later  Babylonian  times  we  find  that  Nebuchadrezzar 
built  a  temple  at  the  very  side  of  the  wall  of  Babylon  to  Nin- 
E-an-na  (EIH,  IV,  44-48;  V  R.  34,  II,  9-11;  cf.  PSBA, 
XXII,  359,  1.  14). 

These  references  confirm  the  view  that  the  temple  of  E-an-na 
was  the  temple  of  the  goddess  Inninna  so  often  referred  to  in 
the  earlier  periods  of  history.  Cf.  &urpu,  II,  168. 

If,  however,  we  should  read,  Nin-lil-an-na,  and  translate: 

"Oh,  goddess  Belit,  the  exalted,"  we  should  then  probably  regard this  Belit  as  a  consort  of  Bel. 

The  position  of  Belit  in  the  pantheon  of  Babylonia,  as  the 
consort  of  Bel,  would  give  added  significance  to  the  reading  of 
this  seal  cylinder. 

She  is  described  under  several  different  names  on  the  material 

available  for  our  study.  Being  the  consort  of  Bel  she  is  called 

"the  mother  of  gods"  (Jensen,  Kosmologie,  p.  294,  Rem.) ;  "the 
governess  of  the  gods"  (II  R.  55,  a-6,  9-19)  ;  "the  governess  of 
the  heavens"  (BA,  Vol.  II,  p.  634) ;  "the  governess  of  the  living" 
(III  R.  66,  6,  7) ;  "the  great  governess"  (II  R.  49,  c-d,  6).  As 
a  variant  for  her  name  in  Asurb.  X,  52,  we  find  ilat  Is  tar,  prob 
ably  making  her  an  equivalent  to  the  goddess  of  the  under 
world.  She  was  also  worshiped  under  the  name  of  NIN-HAR-SAG, 

"the  goddess  of  the  great  mountains,"  which  accords  with  the 
appellation  of  Bel  as  "the  god  of  the  great  mountain"  (V  R.  44, 
c-rf,  41). 

The  temple  of  Belit  was  in  Nippur  where  she  was  worshiped 
by  the  earlier  rulers  of  the  country. 

For  a  full  list  of  references,  cf.  Muss-Arnolt,  Dictionary  of  the 
Assyrian  Language,  p.  1706;  and  a  full  discussion  of  her  attri 
butes,  Jastrow,  Die  Religion  Babyloniens  und  Assyrians  (1905), 

pp.  55  f. 
Her  popularity  is  attested  by  a  large  number  of  proper  names, 

even  in  later  Babylonian,  in  which  her  name  is  a  constituent 
element;  cf.  Tallqvist,  Neubdbylonisches  Namenbuch,  pp.  37,  38. 
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No.  2 

(British  Museum) 

ulingirNin-E-an-na 

2tab-ni-i   tab-bi-i-su 
3ri-mi-i  ra-a-mi 
4us-ri   gi-im-li 
°u   su-zi-i-bi-su 
6arad  IM-TUK   iM-TUK3-zu 

1  Oh,  goddess  of  fi-an-na,  2thou  hast  made,  thou  hast  called  him, 
grant  (him)  favor,  *  guard  (him),  protect  (him),  5and  spare  him  (for  a 
long  life),  Gthe  servant  who  devoutly  reverences  thee. 

No.  2  is  almost  the  same  as  No.  1,  with  some  peculiar  additions. 
The  second  line  adds  a  suffix  as  an  object  to  the  second  verb,  and 
the  fifth  line  one  to  its  only  verb,  both  referring  to  the  suppliant. 
The  third  line  is  new,  not  being  found  in  No.  1.  The  last  line  is 
written  ideographically,  but  is  equivalent  to  the  syllabic  Semitic 
word  that  makes  up  the  fifth  line  of  No.  1.  The  import  of  the 
seal  is  practically  the  same  as  that  of  No.  1,  setting  forth  the 
pre-eminence  of  the  goddess  in  determining  the  origin,  life,  and 
destiny  of  the  suppliant. 

3iM-TCK  =  palfthu  'fear,'  'reverence,'  'worship,'  cf.  DAL,  pp.  804  ff. 
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No.  3 

(W.  H.  Ward,  No.  1162) 

ldineirNin-fi-an-na 
-'us-ri   gi-mil 
3su-zi-bi 

*arad  pa-li-ih-ki BmZa-ab-ru 

r'ablu  In-dim-ge 

'Oh,  goddess  of  Il-an-na,  2  guard,  preserve,  3  spare  (him  for  a  long 
life),  Hhe  servant  who  fears  thee,  5Zabru,  6the  son  of  Indim. 

This  seal,  though  dedicated  to  the  goddess  of  fi-an-na,  has 

nothing  to  say  about  her  creative  or  elective  powers.  It  merely 

appeals  to  her  ability  to  guard,  preserve,  and  prolong  the  life 
of  the  suppliant.  On  this  seal  we  find  the  name  of  the  owner  or 

dedicator  of  it.  While  these  three  seals  (1-3)  are  dedicated  to 
the  same  goddess,  they  were  probably  the  property  of  different 

persons,  who  largely  followed  the  conventional  forms  for  the 

execution  of  their  inscriptions.  Their  language  is  Semitic,  and 

their  grammatical  forms  are  substantially  regular,  even  though 

the  thought  is  greatly  condensed. 

It  is  fortunate  that  three  seals  so  nearly  the  same  should  be 

brought  together  and  presented  in  the  same  pages  ;  and  seals,  too, 

that  reveal  so  many  powers  of  the  goddess  of  fi-an-na,  the 
sroddess  Inninna. 
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No.  4 
(No.  97,  Mrs.  Howe) 

1  ME-NA-BU-UP-TCM 
2martu  Ba-a-zi 
3NIN    mAK-DI-KUD 

*amat  din 

1  Menaruptum,  2daughter  of  Bazi,  3lady  of  Nabu-daian,  'handmaid  of 
the  god  Shamash  5and  of  the  god  Adad. 

This  seal  belonged  to  a  woman  who  may  have  been  an  attend 
ant  in  the  temple  service.  Her  mother  (apparently)  is  mentioned 

because  of  her  prominent  place  in  the  worship  of  Nabu-daian 

(Nebo  judges).  This  deity  figures  in  late  Babylonian.4  This 
was  also  the  name  of  an  Assyrian  king  about  1250  B.  c.,  whose 
name  doubtless  signified  his  reverence  for  and  dependence  upon 
the  god  Nebo,  and  his  part  in  the  affairs  of  men. 

The  god  translated  Martu  is  now  generally  conceded  to  be 
syllabic  or  symbolic  reading  for  Adad,  who  appears  in  some  of 
the  earliest  literature  in  connection  with  Shamash.  On  this  seal 

the  two  are  mentioned  together  as  gods  whom  this  damsel  served. 
The  mention  of  the  two  together  has  its  justification  in  the  fact 

that  the  sun  (Shamash)  and  the  storm-god  (Adad)  must  work 
together  in  producing  for  man  and  beast  the  necessary  sustenance 
for  life.  Where  one  is  worshiped  for  his  benevolence  toward 
mankind  the  other  should  not  be  omitted.  For  a  full  discussion 

*Cf.  K.  Tallqvist,  Neubabylonisches  Namenbuch  (1905),  p.  257. 
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of  the  attributes  of  Adad,  cf.  Jastrow,  Die  Religion  Babyloniens 

(1905),  pp.  146-50.  The  presence  of  women  in  the  temple  and 
temple  worship  is  especially  noticeable  in  the  laws  of  IJammurabi. 

She  is  there  named  "votary"  and  has  laws  prepared  to  meet  her 
own  peculiar  conditions.  She  might  have  been  dedicated  by  her 
father  to  Marduk  of  Babylon  (law  No.  182),  in  which  case  she 
was  entitled  to  one-third  of  his  estate  on  his  death.  She  was 

exempt  from  taxes  (No.  182).  She  usually  lived  in  a  convent, 
where  she  was  amply  protected  by  law  (No.  110).  She  was  free 
to  marry,  but  there  were  specific  regulations  respecting  her  prop 

erty  rights  (Nos.  145-47),  and  her  estate  could  not  be  mortgaged 
or  alienated  (No.  178).  For  other  regulations  see  The  Laws  of 
Hammurabi,  Nos.  127,  180,  181,  and  193. 

No.  5 

(Metropolitan  Museum,  No.  391) 
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1  dingir  Al)AD   U    MAH-DI 

2GALU    SEK-SEK    BE-NCN 

3GALU    TE-DU    SUD   SA-NUN    ZU 

*AKA-BI   AN-SE-TIR 

5  PA  +  KAB  +  DU    BI    GAR    UKU-GA 
6U-ZI-AN-SU-TUg 

7DUMU    Bl-SI-I 

8NITA    BUR-NA-BU-RI-IA-AS 

9LUGAL  KlS 

lfTo  the  god  Adad,  the  exalted  lord,5  2who  causes  the  rain  to  fall0  in 
great  abundance,  3\vho  brings  down7  the  high,8  who  lifts  up  the  spirit 
of  thy  great  ones,  *  whose  gift9  is  the  grain,10  5  which  yields11  wine  and 
sustenance  for  the  people.  6U-zi-an-su-tuh,  7son  of  Bishi,  8  servant  of 
Burnaburiash,  9king  of  Kish. 

This  is  an  admirable  seal-cylinder  apparently  of  the  time  of 

a  Bur-na-bu-ri-ash.  Two  Cassite  kings  of  this  name  ruled  in 

Babylonia.  The  first  succeeded  Kadashman-Bel  about  1400  B.  c., 

and  was  a  contemporary  of  Puzur-Asshur  of  Assyria,  and  of 
Amenophis  III  of  Egypt.  Little  is  known  of  his  reign.  He 

was  a  builder  of  temples,  as  seen  in  the  fact  that  he  erected  at 

Larsa  a  temple  to  the  sun-god.12  The  so-called  Bur-na-bu-ri- 

ash  II,  according  to  Clay,13  ruled  twenty-five  years.  He  was  a 
contemporary  of  Amenophis  IV,  and  sent  to  the  latter  several 

Babylonian  letters.14  The  city  Kish,  of  which  he  is  said  to  have 
been  king,  was  probably  located  northeast  of  Babylon,  not  far 
from  Cutha. 

The  translation  is,  of  course,  quite  provisional  because  of  the 

strangeness  of  some  of  the  combinations  of  signs.  The  deity  to 
whom  the  seal  is  dedicated  is  Adad,  the  thunderer,  the  weather 

god,  upon  whose  activity  depended  the  crops  of  the  field,  and  the 

consequent  prosperity  of  the  nation.  The  notes  at  the  bottom  of 

5MAg-Di  =  tizkaru,  '  high,' '  exalted,'  'lofty,'  D AL,  lloOa. 

6  SEK-SEK  =  z  a  n  ft  n  u  ,  '  rain,'  '  pour  down  water,'  cf .  Br.  11399,  and  11402. 

?  TE  =  d  i  h  u  ,  '  throw,'  '  pull  down.'  8  Dtr  -  6 1  u  ,  '  high,'  II  R.  30,  18gr. 

AKA  =  ra  m  u  ,  '  gift,'  '  present,'  DAL,  9676. 

OAN-SE-TIR=  as  nan,  Br.  7484;  DAL,  1166,'  cf.  AN-§E-TIE-AN-NA  =  a  §  nan ;  Meissner, 
Seltene  assyrische  Ideogramme,  No.  385 ;  cf.  No.  384. 

IPA  +  KAB  +  DU  =  Saraku,  'give,'  'bestow,'  'yield,'  DAL,  pp.  1117  ff. 
2  Cf.  I  R.  4,  XIII.  13  BE,  XIV,  pp.  3-5. 

*  Cf .  Harper,  Assyrian  and  Babylonian  Literature,  pp.  220  f . 
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the  page  point  out  the  authority  for  the  several  uncertain  render 
ings.  The  reading  of  the  name  of  the  owner  of  the  seal  is  quite 
uncertain,  though  we  must  find  here  a  proper  name. 

No.  6 

(Metropolitan  Museum,  No.  392) 

ldingirsA-ZU    EN    GIR15    BABBAR16-SAB 

2DI17-KUD    KUB-KUR     SI-DI-DI18-A     AN-KI-A 

3SI-GA    NAM-TI     DINGIBENE    BUB19-TUK 

4EL2"-A    NITA'     IM-TUK-ZU 

5HE-GUB     HE-NUN-MU     HE-TUK 
6mTu-NA-MI-GE 

7DUMU    mPA-A-RI 

8GALU     MU-NI-PAD    UKU     gE-SI21 

!5GiR  =  ga§ru  'mighty,'  'strong,'  cf.  Br.  9183. 

i6BABBAE  =  pisa   'light,'  'brightness,'  cf.  Br.  7788. 
17  The  original  here  reads  SA,  which  is  evidently  a  scribal  error  for  DI,  as  the  entire 

context  seems  to  point  out. 

^SI-DI-DI  =  §u  1 6  Su  ru  '  make  or  establish  right,'  Br.  3463. 

iflBUR  =  buru  'child,'  'son,'  'offspring,'  cf.  DAL,  p.  187a. 

20EL=alalu  'make  brilliant,' 'glorious,'  cf.  Br.  11174;   DAL,  p.  466. 

2isi  =  napasu  'become  broad,'  'extended,'  'enlarge,'  'increase,'  cf.  Br.  9278;  DAL, 
p.  710. 
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'To  the  god  Marduk,  the  mighty  lord,  light  of  the  multitudes, 
2  judge  of  (all)  lands,  who  establishes  right  in  heaven  and  on  earth, 
3 giver  of  life  to  the  gods,  his  own  offspring.  *Make  glorious  the  servant 
who  fears  thee,  5may  he  be  illustrious!  may  his  name  be  magnified! 
may  he  be  wise!  6Tunamige,  7son  of  Pari,  8a  man  called  (to  his  position) 
by  the  people,  may  he  increase ! 

This  seal  cylinder  is  one  of  those  found  by  General  di  Qesnola 

in  Cyprus.  It  was  published  by  Sayce  in  TSBA,  Vol.  V  (1877), 

pp.  443,  444.  Since  that  far-off  day  we  have  discovered  and 
identified  many  new  signs,  and  can  therefore  give  a  more  correct 

rendering  of  all  old  Babylonian  inscriptions.  This  inscription, 

large  for  a  seal  cylinder,  was  prepared  in  praise  of  the  god  Mar 

duk,  the  patron  deity  of  Babylon.  To  him  are  assigned  an  array 

of  brilliant  attributes  and  powers,  which  he  employs  in  dealing 

with  the  peoples  of  the  world,  his  own  creatures.  Because  of  the 

noble  attributes  and  character  of  Tunamige,  he  is  said  to  have 

been  named  by  the  people  (for  his  position,  whatever  it  may  have 

been).  Marduk's"  position  in  the  days  of  IJammurabi  was  that 
of  a  mediator  between  the  people  and  his  father  Ea. 

No.  7 

(W.  H.  Ward,  No.  1004) 

22  For  a  full  discussion  of  the  attributes  of  Marduk,  cf.  Jastrow,  Babylonische  Religion, 
pp.  110-15. 



394  SOME  CASSITE  AND  OTHER  CYLINDER  SEALS 

1  MA-AN-BAR-GI-NI-  <lineir  -MAR[DUK] 
2BIR     SU-BU-BU 

aDUMU    I-RI-BA     din£ir  MARDUK 

4ZER     I-SI-INki 5i-li-da-  .... 

6KA    «lingirBAki 

7SAG-ARAD    SA    din£ir  MARDUK 

8U 

1  Ma-an-bargini-Marduk  2the  diviner24  3son  of  Iriba-Marduk  ^family 

of  Isin  5born25  6at  Babylon,  7  chief  servant  of  the  god  Marduk  8and 
9  the  goddess  Gula. 

The  inscription  on  this  seal  is  full  of  interest.  The  proper 
name  in  the  first  line  contains  the  name  of  the  god  Marduk.  The 
combination  of  the  second  line  points  out  that  this  personage  be 

longs  to  the  baru  -priest  or  diviner  class,  an  individual  of  prime 
importance  in  the  ritual  of  the  Babylonian  religion.  For  a  full 
discussion  of  his  functions  and  a  mass  of  other  references  see 

Zimmern.26  The  third  line  contains  another  name  in  which  Mar 
duk  is  one  of  the  constituent  elements.  The  fourth  line  mentions 

that  ancient  city  to  which  frequent  reference  is  made,  but  of  which 
we  know  so  little,  Isin,  as  the  home  of  the  family  of  Iriba-Mar 
duk.  The  fifth  line  seems  to  have  some  such  sense  as  that  given 
it  in  the  translation,  the  last  sign,  however,  being  uncertain. 
Babylon,  of  course,  seems  to  be  one  of  the  cities  with  which  this 
family  was  connected,  and  Marduk  and  Gula  are  named  as  the 
divinities  especially  reverenced  by  the  owner  of  the  seal. 

Of  the  divinities  mentioned  on  this  seal  Gula  is  identical  with 

Ban  (V  R.  31,  a-b,  58;  IV  R.  32  b,  39-40)  the  consort  of  Nin- 
gir-su,  that  is,  Ninib.  Gula  is  then  the  consort  of  Ninib,  and 

occupies  the  same  place  in  the  pantheon  of  JJammurabi,  that  Bau27 
23  The  peculiar  position  of  the  u  dingirQuLA  between  the  seated  figure  and  the  suppliant 

indicates  probably  that  these  should  follow  the  last  line  of  the  inscription  engraved  in  solid 
column,  just  as  indicated  in  the  transliteration  and  translation. 

24BIK  SU-BU-BU  =  b  a  r  fl  (VR.  13,  44d;  cf.  also  Br.  2034)  'seer,'  'diviner,'  'magician,'  a 
title  that  designates  this  personage  as  belonging  to  the  official  class.  Cf.  H.  Zimmern, 

Beitrage  zur  Kenntniss  der  babylonischen  Religion,  pp.  82-89. 

25  The  meaning  of  the  fifth  line  is  problematical.  The  form,  if  derived  from  aladu 
is  peculiar,  still  the  sense  seems  to  be  served  by  the  meaning  given  it  in  this  rendering. 

26  H.  Zimmern,  Beitrage  zur  Kenntniss  der  babylonischen  Religion,  pp.  82-89. 
27  Cf.  Jastrow,  Babylonische  Religion,  pp.  58  f. 
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does  in  the  galaxy  of  divinities  of  the  Grudean  period.  The  pres 
ence  of  her  name  on  this  seal  probably  locates  it  about  Qammu- 

rabi's  day.  The  mention  of  Isin  likewise  sets  it  back  to  a  time 
prior  to  the  fall  of  that  ancient  center  of  religious  and  political 
power  in  lower  Babylonia. 

The  use  of  Marduk  as  a  constituent  element  of  proper  names 
in  Babylonian,  especially  in  the  new  Babylonian  period  is  attested 
by  the  occurrence  of  about  three  hundred  such  names  in  the  lists 

of  Tallqvist.28 No.  8 
(British  Museum) 

1  dingir  Dm  29  -KI-RA-DUR-NA 

2IBILA30    SAG    dinSirK 

3HE-BABBAR     HE-NUN     HE-DI 

4UD-MES     TI-LA    HE-DIRIG31 

5  GAR-TDK     DUG-GA    sA-GAR-BI 

6ME-ME    ISIB     TAG-SID    NE-GAR 

'To  Dim-ki-ra-dur-na,  2chief  son  of  Amurru32  3may  he  be  illustrious ! 
may  he  be  great !  may  he  be  victorious !  4  With  days  of  life  may  he  be 
blessed!  5(and)  with  rich  abundance  for  his  necessities!33  6  As  a  charm™ 
(this)  seal  was  made. 

28  Neubabylonisches  Namenbuch,  pp.  99-110. 

29  For  this  reading,    cf.    Amiaud  and   Mechineau,    Tableau  compare,    No.   151;    also 
Thureau-Dangin,  Recherches  sur  Vorigine  de  Vtcriture  cuntiforme,  Nos.  12  and  155;  Gudea Cyl.  B,  XII,  12. 

3°iBiLA  =  aplu,  Br.4118;  cf.  AJSL,  XVIII,  p.  154. 
31DiBiG  =  ataru  'add,'  'increase,'  'multiply,'  DAL,  133a. 
32  <IKDE-GAL  =  Amurru,  Clay  in  BE,  XIV,  viii;  JAOS,  XXVIII,  p.  140. 
33SA-GAE  =  bubutu  'hunger,'  'need,'  'necessity,'  Br.  8085. 
34j4E  =  §iptu  'exorcism,'  'incantation,'  'charm.' 
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This  little  seal  contains  some  difficulties  and  uncertainties. 

The  reading  of  the  proper  name  in  the  first  line  is  not  certain, 
though  the  second  sign  is  fixed  by  Gudea,  Cyl.  B,  XII,  12.  The 
last  line,  too,  has  some  obscurities.  The  use  of  ME  twice  and  of 

the  term  (a)  which  designates  stone,  abnu,  gives  us  a  hint  that  this 
tablet  may  have  been  used  as  a  charm  or  exorcism,  if  the  proposed 
translation  be  correct.  The  proper  names  here  are  quite  unique, 
if  properly  translated.  Ainurru  figures  as  the  one  deity  named. 
The  whole  inscription  is  written  in  ideographic  or  non-Semitic 
form. 

No.  9 

(W.  H.  Ward,  No.  888) 

1 UD-UM  n 
2DUMO  SlG 

3NITA'  dingi 4u  dingirNin-fi-an-n[a] 

'Udum  ....  2son  of  Iddin-Marduk,  3 servant  of  Adad,  4and  Belit, the  exalted. 

Though  only  four  lines  in  length,  we  find  on  this  little  seal 
the  names  of  three  divinities,  and  a  fragment  of  a  fourth.  They 
were  all  prominent  in  the  pantheon  of  Babylonia  in  the  Cassite 
period,  and  full  sets  of  references  for  their  study  have  been  cited 
in  the  preceding  pages  dealing  with  the  seals  of  this  article. 
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No.  10 

(Henry  Swoboda  of  Bagdad  [chalcedony]  ) 

397 

mTe-ri-ma-an-gar 

DUMU  mGis-kur-an-si-da-da35 
NI-KA-MA  ....... 

ARAB    m  Ku-RI-GAL-ZU 

'Terimangar  2son  of  Giskuransidada  3 
the  shrine  of  Istar  5  servant  of  Ku-ri-gal-zu. 

4  chief  official  of 

This  seal  specifies  the  owner  as  the  servant  of  one  of  the  great 
kings,  or  one  of  the  same  name,  of  the  Cassites  who  ruled  about 
the  first  half  of  the  fourteenth  century  B.  c.3S  The  loss  of  the  third 
line  breaks  seriously  into  the  sense  of  the  seal,  and  leaves  us 
quite  in  the  dark  as  to  what  it  could  have  been.  Just  such  seals 
as  this  one  give  us  little  hints  at  the  regal  life  and  personages  of 
these  early  periods. 

35  DA-DA,  a  very  frequent  constituent  element  of  proper  names  in  the  RFH  texts. 
3«8AG-Ti-rfi§u,  'head,'  'chief  officer,"  official,'  Br.,  Index,  p.  58. 
37  1  =  k  i  s  s  u  ,  '  residence,'  '  dwelling,'  '  shrine,'  DAL,  4256. 
38  Kurigalzu  I  began  to  reign  1410  B.  c. 



398  SOME  CASSITE  AND  OTHER  CYLINDER  SEALS 

No.  11 
(Henry  Swoboda  of  Bagdad  [porphyry]  ) 

t> 

T<« 

i  dingir  EN-ZU-  i  -  k  u  -  u  n 

2pasisu39  dinsirNiN-LiL 
3As-SAG  t  U-kur 
4NIN-A-NI-IB 

5UD-MES-BI    .....    SUD40 

6TI-LA    SI-A41 
Tdingirgel   dingirKAL   TUK42 

!Sin-i-ku-un,  2  the  priest  of  Belit,  3  exalted  son,  lord  of  Ekur,43  4may 
his  goddess  5his  days  cheer  6and  life  prolong  !  7The  god  Bel,  the  god 
KAL-TUK. 

If  the  first  sign  in  the  second  line  is  as  read  it  is  somewhat 

defectively  written,  though  the  sense  accords  fully  with  such  an 

hypothesis.  The  presence  of  the  name  Belit  and  Ekur  and  Bel 

displays  some  interesting  religious  facts.  These  two  divine  names 

have  been  already  referred  to  as  constituting  two  of  the  chief 

divinities  of  Nippur,  the  seat  of  their  temples. 

so  Thureau-Dangin,  Recherches,  No.  211.         i«suD  =  araku,  'prolong,'  'extend.' 

«  SI-A  is  used  in  the  sense  of  'prolong'  (Br.  3729);  SIG-GA  is  used  in  the  sense  of  en6Su 
'go  into  a  state  of  decay  '  (Br.  3384)  ;  cf.  En-an-n  a-tum  (SA,p.~>2,b),  Col.  II,  4;  cf.  Rim-Sin, 
No.  VIII,  35,  which  may  be  read:  'In  future  (DIRIG)  days,  when  that  platform  foundation 
and  that  temple  shall  have  fallen  into  decay,'  etc.  ;  cf.  also  Rim-Sin,  No.  XI,  12. 

*2  KAL-TUK,  Br.  6228. 

*3  For  full  set  of  references  on  E  -k  u  r  ,  see  DAL,  p.  37. 
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No.  12 
(British  Museum) 

ngrA-zu       EN-OB 

2NUN-MES   BAR    AN-KI-A 

3NIN-A-NI-SU    SIG45-A 

4NITA'    IM-TUK46-ZU 

5IGI-ZA    HE-SIG47 

'To  the  god  Marduk,  lord  of  2the  mighty,  ruler  of  heaven  and  earth, 
3  to  his  sovereignty  it  (this  seal)  is  dedicated  (given).  4  Servant  who  fears 
thee,  5may  thine  eyes  be  favorable  (toward  him). 

No.  13 

(Bibliotheque  Nationale,  No.  776) 

"Marduk,  the  god;  cf.  Cyprus  seal,  N7o.  6,  1.  1. 

«siG=ka§u,  'give,'  'present,'  '  devote,'  etc.  ;  cf.  DAL,  p.  9346. 
46lM-TUK  =  palahu,  'reverence,'  'worship,'  'serve.' 

*7glG  =  damaku,  'be  favorable  to,"  show  favor,'  Br.  9445;  DAL,  s.  v 
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idingirgID    tf    gER*8 
2dinBirSAG    tf    SAQ. 

3KAK49    ZI-MES    BA-TI-LA 

4GAR   AN-GUR   dingir   QAR-ZU(!) 
°SAG-   TUK-    .... 

!To  the  god  Marduk,  the  brilliant  lord,  2the  firstborn  god,  the  first 
born  lord,  "who  preserves  in  safety  the  souls  of  the  living,  4 

The  peculiar  signs  and  combinations  in  the  fourth  and  fifth 

lines  are  puzzling.  The  unconventional  method  of  writing  SAG, 
for  instance,  leads  us  to  expect  some  forms  quite  out  of  the 
ordinary. 

48sER  =  namaru,  'shine,'  'be  brilliant.' 

49KAR=  et6ru ,  'surround,'  'cover,'  'preserve  in  safety.' 
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