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THE TREATMENT OF ANTHROPOMORPHISMS, ANTHROPOPATHISMS AND VERBS DESCRIBING

GOD IN THE SEPTUAGINT TRANSLATION OF THE BOOK OF JUDGES

PREFACE: TERMS, MOTIVATION, METHOD

Before the presentation of the findings concerning the Septuagint1 treatment

of anthropomorphisms, anthropopathisms and verbs describing God in the Book of

Judges, an explanation both of these terms and the motivation for the investigation

is necessary. The easier explanation is of the terms themselves. 

The term anthropomorphism as used in this thesis refers to a word or phrase

describing God as having features similar to those of a human being; e.g., in

Exodus 6:6 we read of God’s “arm”. The Hebrew ©rFx§f¦A by an arm is translated

literally by the Greek evn braci,oni by an arm. 

The term anthropopathism refers to a word or phrase describing God as

having feelings similar to human emotions; e.g., in Hosea 2:25, God promises to

show mercy. The Hebrew i ¦Y§n©g ¦x§e I will have mercy is translated literally by the

Greek kai. evleh,sw and I will have mercy2.

The term verb refers to any verb form that implies anthropomorphic or

anthropopathic characteristics and that has God as the actual or implied subject;

e.g., in Judges 1:2, the Lord "said” something regarding Judah. The Hebrew x¤n Ÿ̀I©e

He said is translated literally by the Greek kai. ei=pen and He said. 

An explanation of the motivation for this investigation is somewhat more

complicated. In a way, this research is a continuation of that undertaken by Dr.

Harry M. Orlinsky and his graduate students in the wake of the publication in 1943

1. For this thesis the text used was the machine readable format of the LXX Septuaginta (Old Greek Jewish
Scriptures) edited by Alfred Rahlfs, Copyright © 1935 by the Württembergische Bibelanstalt / Deutsche
Bibelgesellschaft (German Bible Society), Stuttgart. The machine readable text was prepared by the TLG
(Thesaurus Linguae Graecae) Project directed by Theodore F. Brünner at University of California, Irvine,
California.

2. The Greek consistently renders KERi¦d©d ëe with kai,, as does the King James translation.
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of the Princeton dissertation of Charles T. Fritsch3. The latter work purported to

bear out in a systematic way what Christian scholars had been claiming for several

hundred years: the Septuagint had fewer anthropomorphic terms to describe God

than the Hebrew original and that this difference was due to deliberate,

theologically-based translation choices reflecting a more sophisticated level of

religious sensibility than ever attained by the ‘primitive’ Hebrew version.

According to Fritsch himself, the Greek translation removed “any attribute,

thought, or action connected with God which might lower his dignity, or degrade

his honor or character.”4

Setting aside the question of the scholar’s possible anti-Jewish attitudes, in

the 1950’s, Dr. Harry M. Orlinsky and two of his graduate students at the Hebrew

Union College-Jewish Institute of Religion in New York, Marshall Hurwitz and

Arthur Soffer, showed Fritsch’s work to be careless, incomplete, for the most part

unsubstantiated, and inaccurate. In their own methodical way they, and Bernard M.

Zlotowitz after them, showed that there is no principled anti-anthropomorphic or

anti-anthropopathic tendency in the Septuagint translation of the books of Job5,

Psalms6, Isaiah7 or Jeremiah8. 

It is the primary goal of this thesis to examine the language used to describe

3. Charles T. Fritsch,  The Anti-Anthropomorphisms of the Greek Pentateuch. Princeton Oriental Texts, 10
(Princeton, Princeton University Press, 1943)

4. Ibid.,  p. 3. From very early times some Jewish philosophers and sages have expressed discomfort with biblical
anthropomorphisms and anthropopathisms. They took pains to explain how to interpret the meanings of these
expressions. But even when speaking of the LXX, they did not make the claim that its translators were avoiding
these terms. See discussion of Aristobulus below, p. 14 ff.

5. Harry M. Orlinsky, "Studies in the Septuagint of the Book of Job," Hebrew Union College Annual, vol. 28
(Cincinnati, 1957), pp. 53-74; vol. 29 (Cincinnati, 1958), pp. 229-71; vol. 30 (Cincinnati, 1959), pp. 153-67

6. Arthur Soffer, "The Treatment of Anthropomorphisms and Anthropopathisms in the Septuagint of Psalms,"
Hebrew Union College Annual, vol. 28 (Cincinnati, 1957), pp. 85-107

7. Harry M. Orlinsky, "The Treatment of Anthropomorphisms and Anthropopathisms in the Septuagint of Isaiah,"
Hebrew Union College Annual, vol. 27 (Cincinnati, 1956), pp. 193-200 and Marshall S. Hurwitz, "The
Septuagint of Isaiah 36-39 in Relation to that of 1-35, 40-66 : [Appendix: Comparison With 2 Kgs 18-20],"
Hebrew Union College Annual, vol. 28 (Cincinnati, 1957), pp. 75-83

8. Bernard M. Zlotowitz, The Septuagint Translation of the Hebrew Terms in Relation to God in the Book of
Jeremiah (New York, Ktav, 1981)
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God in the Septuagint translation of the Book of Judges and to compare it with the

Hebrew text to see if there is any trace of an anti-anthropomorphic or

anti-anthropopathic tendency in this book. The method used here is that of Dr.

Orlinsky and Rabbi Dr. Zlotowitz. The Hebrew text9 was searched for words and

phrases describing human form and feelings. The contexts were checked to

determine which of these instances referred to God.  Then the root words were

sorted alphabetically and all verses containing any of the forms were grouped

together. Each Hebrew verse was compared with the Greek translation. The range

of meanings of the original Hebrew words was checked in Brown, Driver, Briggs10.

Liddell, Scott, Jones11 provided the corresponding information for the Greek

translations. In a few instances, the excellent Latin work by Schleusner12 was

consulted for its nuanced insight into possible meanings of the Greek. When the

Greek translation proved to be literal, no further comment was necessary. In the

few instances where the translation was not literal, an explanation was given to

account for the difference. For each entry, a complete list of the verses containing

forms of the headword was included. In the instances where the headword was

represented by only a few verses, all verses were given in Hebrew and in Greek to

show the use of the word in context. For those headwords more widely attested,

two examples were given in full and the others listed by chapter and verse.

In addition to exploring standard anthropomorphic and anthropopathic

terms, I included an examination of the verbs used to describe God’s actions in the

9. Research was predominantly done using BibleWorks™ Copyright © 1992-2002 BibleWorks, L.L.C. Hebrew
follows Biblia Hebraica Stuttgartensia BHS, edited by K. Elliger and W. Rudoph of the Deutsche
Bibelgesellschaft, Stuttgart, Fourth Corrected Edition, Copyright © 1966, 1977, 1983, 1990 by the Deutsche
Bibelgesellschaft (German Bible Society), Stuttgart.

10.Francis Brown, S. R. Driver, and C. A. Briggs, editors, A Hebrew and English Lexicon of the Old Testament.
(Oxford at the Clarendon Press, 1968)

11.Henry George Liddell and Robert Scott, compilers,  A Greek-English Lexicon. Revised and augmented
throughout by Henry Stuart Jones with the assistance of  Roderick McKenzie, et al., with a supplement. (Oxford
at the Clarendon Press, 1978, reprint)

12.Johann Friedrich Schleusner, Novum Lexicon Graeco-Latinum in Novum Testamentum, (Lipsiae, in Officina
Weidmanniana, 1792)
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Book of  Judges. I limited the verbs to those that implied that the Divinity partakes

in some anthropomorphic features or anthropopathic characteristics, such as the

verbs “to see” and “to burn with anger”. I included causative (hiphil) forms

because they imply an interaction between the Divinity and humans. 

The results of the research into the handling of anthropomorphisms,

anthropopathisms and verbs describing God in the Book of Judges are clear.

Although there are some slight differences in the understanding of  e.g.,  a

prepositional phrase such as i¥pi ¥r§A, which may have lost some of the underlying

anthropomorphic sense of  its literal meaning in the eyes of 13, there appears to be

no principled avoidance of anthropomorphism or anthropopathism in the

translations of the descriptions of the Divinity in the Book of Judges. To his credit,

Fritsch reaches a similar conclusion. To his detriment, he expresses disappointment

that the facts do not bear out his prejudices:

In the technical sense of the term, the  anti-
anthropomorphisms in the Pentateuch of the LXX are
disappointingly few. In most cases the translators literally
rendered the anthropomorphisms of the Hebrew text.14

There is some evidence in the Talmud itself, in Megillah 9a15, that the

translation of the Septuagint was not entirely literal but was considered to have

contained some divinely inspired changes.

dcedi x"`exizd `l zipei epizeax exizdyk s` 

`ipzc jlnd inlzc dyrn meyne dxez xtqa `l`

13.See discussion on  oir below, p. 29 ff.
14.Fritsch, op. cit., p. 15
15. All Talmud citations are from the Babylonian Talmud, Vilna Shas edition. All translations are mine except

where otherwise noted.
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mipwf mipye miray qpiky jlnd inlza dyrn

dn lr mdl dlib `le miza mipye miraya oqipkde

il eazk mdl xn`e cg`e cg` lk lv` qpkpe  oqpik

cg` lk ala `ed jexa yecwd ozp mkax dyn zxez

...el eazke zg` zrcl olek enikqde dvr cg`e
R. Yehudah said: Even when our teachers allowed Greek,
they did not allow it except for a Torah scroll and that was
because of the legend about King Ptolemy. It has been taught
in a Baraita: There’s a legend about King Ptolemy who
gathered together seventy-two elders and placed them in
seventy-two houses and did not reveal to them why he had
gathered them. Then he went to each one and said to them:
“Write for me the Torah of your master Moses.” The Holy
Blessed One, placed counsel into the heart of each one and
they all agreed on one opinion and wrote for him...

There follows a list of several verses allegedly changed from the original Hebrew

in the rendering of the Greek translation of the Torah. Only two of these appear in

the current version of the Septuagint. The list given in the Talmud suggests that

what we have today is not the same as the original Greek translation of the Torah.

This prompts the questions: What is the Septuagint and for whom was it

produced? 

WHAT IS THE SEPTUAGINT?

The Septuagint, strictly speaking, is the Greek translation of the Hebrew

Pentateuch produced in the time of Ptolemy II Philadelphus of Egypt (285-247

BCE). In common parlance, however, Septuagint (or: LXX) refers to the Greek

translation of the entire corpus of the Hebrew Bible plus several extra-biblical

books. The translation of the complete Hebrew Bible took place over time,

progressing as the books entered the canon or as scrolls from Palestine arrived in

5



Egypt16. By 132 BCE, according to the testimony of the author of the prologue to

Sirach, an extra-canonical book, there were Greek translations of the Law, the

Prophets and “the rest of the books”17. However, not all the books of the Hebrew

Bible seem to have been translated even by the 1st century CE. While the authors

of the Gospels and other books of the Christian Bible generally cite the Greek

version of Tanakh, they omit reference to several books18. 

OVERVIEW OF FORCES AT WORK THAT LED TO THE CREATION OF THE

SEPTUAGINT IN ALEXANDRIA.

That a Greek translation of the Torah was produced at all, reveals important

information about the culture of Alexandrian Jewish society in the time of the

Egyptian ruler Ptolemy II Philadelphus. The Jewish inhabitants in the eponymous

city of Alexander the Great (356-323 BCE) had  assimilated to such an extent that

they no longer understood the Hebrew of the sacred texts. Unlike their fellow Jews

in Palestine, or Babylonia19, they were not even comfortable with the Aramaic of

the meturgemanin, the translator-commentators who conveyed the meaning of the

Torah as it was read to the assembled Jews in the different Jewish communities.

The native language of the Alexandrian Jewish community was the special blend20

of Greek, Egyptian, Aramaic and Hebrew found in the earlier books of the

e(bdomh/konta, as the Septuagint was known to them.

16.Henry Barclay Swete, Introduction to the Old Testament in Greek, (Cambridge at the University Press, 1st ed.
1900; rev. ed. 1902), p. 24

17.Sirach (also called Ben Sira) Prolog 1:25  ta. loipa. tw/n bibli,wn the rest of the books.
18. Swete, op. cit. pp. 25-26. He mentions Ezra-Nehemiah, Esther, Ecclesiastes, Song of Songs and some minor

prophets as missing from Greek works cited in the Christian Bible. He reports that Philo’s works omit references
to Ruth (possibly attached to Judges), Lamentations (possibly attached to Jeremiah), Ecclesiastes, Song of Songs,
Esther, Ezekiel and Daniel. Swete is baffled by missing citations from Ezekiel, as he cannot imagine that the
work of a major prophet should have been missing.

19. Ibid., p. 3. But see Jewish Encyclopedia, sub “Meturgeman” where Schechter and Levias make no claims for
Babylonian practice.

20.According to Swete, op. cit., p. 22, the non-literary register of this language is used as evidence against the
tradition of Aristeas that the document was produced by Palestinian scholars for the king’s library. 
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The Alexandrian Jewish community had enjoyed civic rights and even full

citizenship from the start of their residency in the days of Alexander himself21.

Jews were held in high esteem for having served loyally as mercenaries in

Alexander’s armies and they continued to be an important part of the city after his

death. According to Philo (20 BCE-50 CE), two of the five districts of the city

were known as Jewish districts because of the high concentration of Jews22. While

loyal to Jerusalem, the Jews of Alexandria were loyal to the government of the

Ptolemies as well and were permitted to live under the direct rule of their own

Ethnarch. Even though Ptolemy I (called Lagi or Soter; 322-285 BCE) attacked

Judea and carried off Jewish and Samaritan captives from Jerusalem and its

environs, he settled them and granted them civic rights in Alexandria23. Such was

the treatment of Jews under the Ptolemies that many more came to settle

throughout the period of their control of the area (322 BCE to 30 CE). Later,

during the time of oppression under Antiochus IV Epiphanes (215-164 BCE) in

Judea, more Jews took up residence in Egypt.

Alexandria was not the first location in Egypt where Jews had been allowed

to settle. About 528 miles to the south of Alexandria there had been a flourishing

Jewish community on the island of Elephantine24 in the Nile, for several centuries.

Some believe that the settlement can be dated to the time of Shishaq (or

21.Alexandria was founded in 331 BCE. There is a legend describing Alexander’s good treatment of the Jews as
stemming from a dream he had concerning a man whom he subsequently recognized as the priest of the Temple
in Jerusalem. In the dream, the priest had encouraged him concerning his conquest of Asia. (Josephus, Jewish
Antiquities 11.317-345.) Stylistically, the legend has many earmarks of Alexandrian fantasy. See discussion of
Alexandrian literary style below, p. 11.  

22. Charles Duke Yonge, The Works of Philo Judaeus The contemporary of Josephus, translated from the Greek
(London, H. G. Bohn, 1854-1890), on-line, http://www.earlychristianwritings.com/yonge/index.html, cited by
http://en.wikipedia.org/wiki/History_of_the_Jews_in_Egypt#Ptolemaic_and_Roman_.28400_BC_to_641_AD.29

23.It is interesting to note that the Letter of Aristeas mentions the ransoming of Jewish slaves by Ptolemy as one of
the author’s first orders of business, before he relates how he delivered the royal invitation to sages from
Jerusalem to translate Jewish texts. (See Letter,sections 12-27.)

24.“The origin of this Jewish colony is problematic, though it is now generally accepted that it was part of the
large-scale immigration into Egypt that began under Necho I in the Twenty-Sixth Dynasty (ca. 672–664 BCE.)”,
http://www.iranica.com/articles/v8f4/v8f408.html. See also http://en.wikipedia.org/wiki/Elephantine_papyri.
Elephantine is on an island near modern Aswan.
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Shashanq25), the tenth-century Pharaoh who had protected Jereboam during the

reign of King Solomon. When, after the death of Solomon, in the fifth year of

Reheboam’s reign26 (926-917 BCE), Shishaq invaded Jerusalem and plundered the

Temple, he is thought to have carried off captives and settled them in

Elephantine27. A few centuries later, under the reign of King Manasseh (around

650 BCE), Jews fought as mercenaries for Psammetichus I (664-610 BCE) against

Ethiopia. Elephantine may have been made a military installation at that time28. In

the next century, according to evidence in the Book of Jeremiah (44:1), Jews fled

to Migdol, Tahpanhes, Noph and Pathros after the death of Gedaliah (586 BCE).

At that time, when most Jews were sent into exile in Babylonia, some, dragging the

prophet Jeremiah with them,  fled to Egypt (Jer. 43:6) 29. Thus, there was an

established community in Upper Egypt that attracted some  Jews even during the

Persian period, although Cyrus the Great  declared that Jews might return to their

homeland30. 

One of the most surprising features of the Jewish settlement in Elephantine

was its Temple. This was a fully functioning institution complete with priesthood,

sacrifices, and a system of mandatory tithing. The construction of the Elephantine

temple took place either in the mid-seventh century, contemporary with the reign

of King Manasseh of Judah or during the late seventh, early sixth centuries, during

the reign of King Jehoiakim. Thus, it predated the Josianic reforms (621 BCE)

which would have condemned it out of hand as a “high place” in competition with

the Temple in Jerusalem. The Elephantine Temple continued to function after the

25.http://en.wikipedia.org/wiki/Shishaq; http://www.metmuseum.org/toah/hd/tipd/hd_tipd.htm
26.See 1 Kings 14:25ff and 2 Chronicles 12:2ff.
27.This is not the only parallel to the history of the Jewish community at Alexandria. The tragic ends of the

communities are also reminiscent of one another. This will be discussed below.
28.http://www.bh.org.il/Communities/Archive/egypt.asp
29.http://www.jewishagency.org/JewishAgency/English/Jewish+Education/Compelling+Content/Jewish+History/3

760+BCE+79+CE/Suppression+of+Judah+to+Syrus+defeat.htm. According to the timeline on this website,
that Jewish settlement took root between 585 and 582 BCE.

30.cf. Ezra 1:1
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destruction of the Jerusalem Temple in 586 BCE and even after the building of the

second Temple in about 515 BCE. As Joseph Modrzejewski points out, during that

time, it was “the only place in the world where Jewish sacrificial worship was

practiced. In a manner of speaking, Elephantine had temporarily replaced

Jerusalem.”31 

In the fifth century BCE, there was a sudden surge of Egyptian

“nationalism” as the native population sought to throw off the yoke of Persian rule.

In the midst of the turmoil, the Egyptian community nearest the Jewish enclave at

Elephantine lashed out at Jewish practice and sacked the temple. Ostensibly, the

animal sacrifice practiced there was abhorrent to the Egyptians whose Temple to

Khnum, a divinity represented by a ram, was in the same environs as the Jewish

temple. The Jews protested to the local satrap and, while he did not give

permission to rebuild the temple, he was able to quell the rebellion. In a politically

savvy move, the Jewish community at Elephantine then sent a petition to the satrap

of Judah and to the civic governor of Samaria, appealing to them to grant

permission for this most ancient institution to be rebuilt. The appeal worked.

However, either as a matter of respect for the Jerusalem priesthood or out of

concern lest there be a resurgence of violence instigated by the worshipers of

Khnum, the authorities did not grant permission for the sacrifice of animals. In

about 406 BCE the Temple at Elephantine was reconsecrated. However, the

Egyptian rebellion reignited shortly after this and slightly after 401 BCE, the entire

Jewish population of Elephantine was destroyed32. 

Although the settlement at Elephantine was older, the Alexandrian

community was more cosmopolitan. Located near the seat of government, and near

31.Joseph Modrzejewski, The Jews of Egypt from Rameses II to Emperor Hadrian, Robert Cornman, tr.
(Philadelphia and Jerusalem, JPS, 1995), p. 36

32. Ibid., pp. 39-43. The pattern of civic service, settlement, accommodation or assimilation, flourishing, and sudden
destruction prefigures not only the history of the Jews in Alexandria but elsewhere.
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the remarkable Library33, the Jewish citizens of Alexandria were familiar with the

culture and shared the pride of the sophisticated majority. There is a tradition

attributed to Aristobulus (second century BCE) and preserved in Clement of

Alexandria and Eusebius (later Christian sources),  that Alexandrian Jews believed

that a very old Greek translation of parts of the Torah had existed and had exerted

influence on the philosophical thought of Plato (428/7-348/7 BCE)34. It is possible

that this sense of pride colored the legends of the composition of the Septuagint.

SEPTUAGINT: THE LEGEND

There are three primary Greek sources that describe the creation of this, the

earliest known Greek translation of the Hebrew Bible, produced after the conquests

of Alexander the Great (356-323 BCE): the Letter of Aristeas (purportedly second

half of third century BCE but “presumably written in the middle or near the end of

the second century”35), a reference in Aristobulus, and some citations in Philo. 

By far the most important source concerning the origin of the Greek

translation of the Hebrew Pentateuch is the Letter of Aristeas36. The Letter has been

considered of spurious authenticity and even a literary forgery for over four and a

half centuries. According to Swete, Ludovicus de Vives (1522) first cast doubt on

its genuineness. It was Humphry Hody (1684) who was able to show convincingly

that the letter was not by a contemporary of Philadelphus37. However, there are

33.Established during the reign of Ptolemy I but expanded by his successor who was said to be an  intellectual giant
and connoisseur of all fields of knowledge. He was not above forcefully appropriating manuscripts from
travelers and  having them hastily copied for his collection. He is said to have returned the copies and kept the
originals! 

34.See discussion on Aristobulus below, p. 14 ff.
35.Modrzejewski, op. cit., p. 121
36.The complete Greek text is reprinted in Swete, op. cit. The English translation is that of R.H. Charles, editor and

translator, The Letter Of Aristeas (Oxford at The Clarendon Press, 1913). Hereafter, references will be to the
Letter.

37.Swete, op. cit., p. 15. But it is the sense of scholars today that the harsh language used to describe “Aristeas” and
his letter reveals a misunderstanding of Alexandrian literature. See, e.g., Sylvie Honigman, Septuagint and
Homeric Scholarship in Alexandria A Study in the Narrative of the Letter of Aristeas (Oxford, Routledge, 2003),
p. 68 et passim. The Letter was never intended as an historical document in the modern sense, but Swete does
find some historicity in it.
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some elements in the work that can add to our understanding of the translation and

its significance to the Alexandrian community. 

The Letter is purportedly written by a philo-Jewish Alexandrian official at

the court of Ptolemy II to the author’s brother, Philocrates, in which he describes

his role in the arrangements made for a delegation of Jewish notables from

Jerusalem to visit Alexandria in order to create and present a Greek translation of

the Torah to Ptolemy’s famous Library and to the people of the Alexandrian

Jewish community.

The Letter is a wonderful example of Alexandrian Greek literary style38.

Indeed, the use of first person narrative is a standard technique of Greek

historiography and, embraced by Alexandrian authors, is used to convey not the

historicity of the material but its truth value39. The Letter, as Orlinsky shows, was

meant to gain for the Septuagint “the same sanctity and authority long held by the

Hebrew original; in a word, to certify the divine origin of the Septuagint, to declare

it canonical.”40 Although there are anachronisms, these should not be read as

carelessly included by a misinformed fraud, but rather as a trademark of

Alexandrian literature, used to mark a work as fiction to the knowledgeable elite

while not detracting from the edification and enjoyment of hoi polloi, the common

people41. 

Two conspicuous anachronisms are (1) the inclusion of Demetrius as the

influential librarian at the time of Ptolemy II and (2) the prominence afforded the

72-man delegation as representatives of the 12 Tribes, six from each tribe.

38.All its Alexandrian elements from its use of documents to its ekphrasis on the gifts, to its symposium are
described by George W. E. Nickelsburg, "Stories of Biblical and Early Post-Biblical Times," in Michael E.
Stone, ed., Jewish Writings of the Second Temple Period: Compendia Rerum Iudaicarum ad Novum
Testamentum (Assen, Philadelphia, van Gorcum, Fortress Press), chapter 2, pp. 33-87

39.Honigman, op. cit., p. 68
40.Harry M. Orlinsky, “The Septuagint and its Hebrew Text,”  The Cambridge History of Judaism, vol. 2, The

Hellenistic Age, Davies, W.D. and Finkelstein, L., edds.(Cambridge at the University Press), ch. 15, p. 540.
Hereafter: Cambridge.

41.This is an idea presented by Rabbi Robert Fine in his Antiquities class, AJR Spring 2004.
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Demetrius had been the Chief Librarian at Alexandria during the reign of the first

Ptolemy, but had fallen from favor and been retired--if not murdered--by Ptolemy

II. It is likely that Demetrius’ well-known name would have afforded a flavor of

authenticity to the story. The more significant anachronism was the suggestion that

the High Priest Eleazar chose six sages from each of the twelve tribes for the

delegation. As Orlinsky points out, the tribes no longer existed as such at that

time42. Aristeas uses both the contemporary authority of the high priesthood  and

the ancient authority of the tribes and their elders to confer legitimacy on the Greek

translation of the Torah. 

An added measure of acceptability comes from the name of the work: The

Translation of the 70 Men/Elders43. For years scholars and commentators ignored

or misunderstood the significance of this title, considering it some sort of rounding

out of the number of translators from 72 down to 70. But, as Orlinsky points out,

72 is never otherwise treated44. Both 72 and 70 are significant numbers. Of this, the

author of the Letter was aware. There were seventy elders who, in Exodus 24:1,

were to accompany Moses and Aaron, Nadav and Abihu when Moses was to

receive the tablets of the Law. There were seventy other elders who, in Numbers

11:16-17, were chosen to  receive some of Moses’ prophetic powers and to help

him minister to the people ( a different system from the one proposed by Yitro in

Exodus 18:21-26)45. Thus the number 70 had a special association for Jews.

Calling the Greek translation of the Torah “The Translation of the Seventy Elders”

improved its pedigree. 

Orlinsky points out several other ways in which the author of the Letter

42.Cambridge, op. cit.,  p. 540
43.In Latin: Interpretatio septuaginta virorum (or: seniorum)
44.Cambridge, op. cit.,  p. 539
45.Rashi  (on Num. 11:26) suggests that Moses would have wanted six from each tribe, (much like Aristeas!) but

understood that there could be only 70 in toto. He asked the tribes to draw lots to ascertain which two men were
not designated to receive the prophetic powers. Eldad and Medad modestly bowed out.
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builds a case for the sanctity of the translation. The author uses language

reminiscent of that in Exodus 24:3 and Nehemiah 8:1-6 to describe the acclamation

accompanying the acceptance of the Law as official and binding. He has the

Alexandrian Jewish community reflect the sentiment of Deuteronomy 4:1-2 that

the sacred words are not to be added to or taken away from46. Thus, that

community resembles the original people at Sinai, and the 72 elders carry with

them a gift of inspiration akin to that infused into the 70 at Sinai. In this instance,

however, the elders are more important. They stand in the place once held by

Moses in relationship with God insofar as they, as translators, were the ones who

brought the words to the people47. Numerically and by careful designation, they

represent all the tribes, all the people of Israel. In esteem, they are the equivalent of

those chosen to share Moses’ spirit. Their symbolic power is enormous. In an age

when prophecy had been declared to be at an end, in a city far from Jerusalem48,

the words of Torah took on new life.

Most scholars accept Hody’s appraisal that the author of the Letter was not a

contemporary of Ptolemy II Philadelpus. Indeed, it seems most likely that the

author of the Letter (who, it is widely agreed, was a Jew and not an Egyptian

courtier) was roughly contemporary with Aristobulus, a prominent Alexandrian

Jewish scholar49 who wrote about a century after the alleged date of the Letter. 

Aristobulus’ work, a commentary on the Pentateuch, was the first real

46.Letter, section 310.
47.Here one should also consider the words of Megillah 9a cited above: HaKadosh Baruch Hu placed counsel into

the heart of each one dvr cg`e cg` lk ala `ed jexa yecwd ozp
48.Modrzejewski, op. cit., p. 121 suggests that the prominence of the elders serves to strengthen the ties between

Alexandria and Jerusalem at a time when the Ptolemies had lost their control of the latter.
49.Tcherikover suggests that he was Ptolemy Philometor’s “counselor for Jewish affairs,” (in Modrzejewski, op.

cit., p. 121). Arnaldo Momigliano insists that Aristobulus preceded  Aristeas. “Aristobulus was...the first to give
authority to the tradition that the LXX translation was due to the initiative of Ptolemy Philadelphus and his
adviser Demetrius Phalereus. He almost certainly wrote his book, which was dedicated to Ptolemy Philometor,
before the publication of the Letter of Aristeas and may indeed have inspired it.” Arnaldo Momigliano, Alien
Wisdom (Cambridge, 1975), p. 116. The possibility of the two working in concourse for a greater purpose is also
intriguing, but beyond the scope of this work.
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evidence of the intellectual impact of Greek philosophy on Alexandrian Jewry.

According to the Oxford Classical Dictionary, Aristobulus interpreted the

Pentateuch “in an allegorical fashion...to show that Homer and Hesiod, the Orphic

writings, Pythagoras, Plato and Aristotle had borrowed freely from a supposed

early translation of the OT into Greek.”50 If there was a translation available, as

Modrzejewski suggests51, themes and ideas could certainly have been shared. But

according to Victor Tcherikover52, there was a lack of interest in

Judaeo-Alexandrian writings on the part of Greek and pagan intellectuals.  The

author of the Letter and Aristobulus may have been writing to their own

community to enhance the prestige of their own, now somewhat Hellenized

heritage.

Although the works of  Aristobulus are only extant in fragments, pertinent

citations are preserved in the respectful work of Eusebius of Caesarea, Praeparatio

Evangelica53. Aristobulus is known to have explained some of the

anthropomorphisms in the Pentateuch metaphorically in order to decrease the

distance between the Jewish material and Greek philosophy54. Eusebius55 presents

Aristobolus’ explanation of anthropomorphic language in the following letter by

50.M. Cary, J. D. Denniston, J. Wight Duff, et al., edd., sv. “Aristobulus (2),” Oxford Classical Dictionary, (Oxford
at the Clarendon Press, 1966),  p. 91. 

51.Modrzejewski, op. cit., p. 121. To show that Aristobulus’ claim is not mere boasting, Modrzejewski adduces
Oxyrhynchos papyrus XLI 2944 which contains a Greek version of the Judgment of Solomon similar to that in I
Kings 3:16-28, dating from “prior to the death of Plato”. While it is not a full biblical translation, it would have
been available to the Greek authors.

52.As cited in Modrzejewski, op. cit., p. 67; and cf. Momigliano, op. cit., p. 76.
53. E. H. Gifford, EusebiiI Pamphili  Evangelicae Praeparationis ,  Libri XV  (Oxford at the University Press,

1903), vol. 3,  part 1, published on the web by Roger Pearse,
(http://www.tertullian.org/fathers/eusebius_pe_00_eintro.htm). The Greek text for Aristobulus is The Online
Critical Pseudepigrapha (http://www.purl.org/net/ocp). In this collection, it is possible to read Aristobulus’
preserved citations of some of the Classical authors whose works he believes were influenced by pre-Septuagint
Greek translations of Hebrew originals.

54.For the purposes of this thesis, this fact is quite suggestive. For, if Aristobulus found it necessary to explain
anthropomorphisms, it stands to reason that his text, which would have been available for anyone in Alexandria,
did not lack those anthropomorphisms. The claim of Charles T. Fritsch that the translators of the LXX sought to
avoid anthropomorphisms and anthropopathisms is thus weakened.

55.Eusebius Evangelicae Praeparationis, 8:10.1-3; 7-9. The wording of the Biblical citations differs slightly from
Rahlfs’ Septuagint text, as is to be expected. All translations of Eusebius are by E. H. Gifford, op. cit.
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Aristobulus to Ptolemy Philometor who had been questioning him (emphasis

added): 

'WHEN, however, we had said enough in answer to the questions
put before us, you also, O king, did further demand, why by our
law there are intimations given of hands, and arm, and face,
and feet, and walking, in the case of the Divine Power: which
things shall receive a becoming explanation, and will not at all
contradict the opinions which we have previously expressed.
'But I would entreat you to take the interpretations in a natural
way, and to hold fast the fitting conception of God, and not to
fall off into the idea of a fabulous anthropomorphic
constitution.
'For our lawgiver Moses, when he wishes to express his meaning
in various ways, announces certain arrangements of nature and
preparations for mighty deeds, by adopting phrases applicable to
other things, I mean to things outward and visible...
..'First then the word "hands" evidently has, even in our own
case, a more general meaning. For when you as a king send out
forces, wishing to accomplish some purpose, we say, The king
has a mighty hand, and the hearers' thoughts are carried to the
power which you possess.
'Now this is what Moses also signifies in our Law, when he
speaks thus : "God brought thee forth out of Egypt with a mighty
hand"; and again: "I will put forth My hand," saith God, "and will
smite the Egyptians."

Whether or not he wrote primarily for Jews56, Aristobulus either referred to

The Letter of Aristeas in a letter of his own to Ptolemy VII Philometor (182-146

BCE), a descendant of Aristeas’ Ptolemy Philadelphus57, or he knew the story

56.Aristobolus’ discomfort with the anthropomorphisms of the text is a feeling expressed over the centuries when
Jews live in areas pervaded by Greek culture. There is a desire to show that our sacred scriptures partake of that
admirable rationalism demonstrated by Greek philosophers and are, therefore, worthy of their attention. There is
not much evidence that the Greeks did pay attention. But the insecurity may have given “permission” to other
groups to challenge the Hebrew texts with lack of sophistication. This attitude may be at the root of Fritsch’s
research!

57.The citation is preserved by Eusebius Evangelicae Praeparationis, 9.6 where Aristobulus’ words are given as
preserved  in Clement’s otherwise lost  Stromata.
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independently. The following is preserved in Eusebius58 (emphasis added):

“For others before Demetrius Phalereus, and prior to the
supremacy of Alexander and the Persians, have translated both
the narrative of the exodus of the Hebrews our fellow
countrymen from Egypt, and the fame of all that had happened to
them, and the conquest of the land, and the exposition of the
whole Law; so that it is manifest that many things have been
borrowed by the aforesaid philosopher, for he is very learned: as
also Pythagoras transferred many of our precepts and inserted
them in his own system of doctrines. 
'But the entire translation of all the contents of our law was
made in the time of the king surnamed Philadelphus, thy
ancestor, who brought greater zeal to the work, which was
managed by Demetrius Phalereus.' 

Such a reference would have made sense only if Ptolemy was aware of the LXX

and its royal sponsorship. There is some evidence that Ptolemy would have been

aware of the LXX. This evidence accords well with the history of the Jews in

Egypt. 

After the destruction of the colony at Elephantine, Jews did not have a good

reason to remain in upper Egypt. However, the advantages of life in Alexandria

under Ptolemy I attracted Jewish settlers59. According to a tradition stemming from

Hecataeus (4th century BCE) and repeated in Josephus’ Contra Apionem (I,

183-189), after the Ptolemaic victory in the third war of the Diadochi60(312 BCE),

there arrived in Alexandria “a Jewish high priest” accompanied by a number of

followers and, more significantly, carrying with them a Torah scroll61. The priest,

Ezekias, read from the scroll, like Ezra at the Watergate (Neh. 8:1ff.) or like Josiah

58.Eusebius Evangelicae Praeparationis, 13.12
59.See discussion of  status of Alexandrian Jews, above p. 7.
60.After the death of Alexander the Great, his successors struggled for power over the segments of his empire.

These were the Wars of the Diadochi. As a result of this war, Ptolemy became master of Syria.
61.As Modrzejewski points out (op. cit., p. 99), this was “the Law, the Torah of Moses in the form that Ezra had

established a century earlier.”
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upon the discovery of the Book of Deuteronomy (II Chron. 34:29ff.). But the

people of Alexandria, even if moved, did not thoroughly understand the Hebrew

even then. Certainly, an independent motive existed for the creation of the Greek

translation of the Torah. The ruler of the region, having been involved in a

decades-long struggle for control of the area would have seen the advantage of

obtaining a translation of the law code governing the people who made up a large

and somewhat sui generis segment of his population. 

It appears that under Ptolemy II , a Greek translation of an Egyptian legal

compendium was undertaken for a similar purpose. Modrzejewski suggests that

there was a like interest in and need for a translation of the law of the Jews62.

(There is even a hint of this need in the Letter. In that text, Demetrius of Phalerum,

in his capacity of Chief Librarian, but evidently drawing on his expertise as former

Athenian statesman and legal reformer, pointed out to Ptolemy that the Jewish law

code would have to be translated into Greek to be understandable.) Although it was

often the practice of the heirs of Alexander to encourage officials to subsume local

laws under a growing Greek “common law”, Modrzejewski suggests that “the

Ptolemies did not strive to unify the legal rules throughout the kingdom.”63

Ptolemy II was himself the originator of a method of administering justice

throughout his realm that depended on royal judges assigned to each nome as the

permanent authority in legal matters for the nationality of their populace. This

respect for ancestral law had been afforded to Jews under rulers as different as

Artaxerxes, Alexander and Antiochus III. But, there needed to be texts available in

the native language of the governed and the official Greek of the empire to assure

that a litigant might expect the application of rule of law in his case. Clearly,

Ptolemy Philometor would have been aware of the law code of the Jews, the

62. Ibid., p. 99 ff., especially ch. 5, “A Law for the Jews of Egypt”
63. Ibid., p. 107
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Septuagint, referred to by Aristobulus. Just as clearly, this Ptolemy, living in close

proximity to the multiple Jewish sections of Alexandria, would have noticed the

esteem in which the text was held by the citizenry.

The third principle source, Philo of Alexandria, who quotes extensively from

many of the books of the Greek Bible, brings information of a yearly celebration of

the completion of the translation. Although the Letter mentions that when the work

was read to them, the people acclaimed both the translators and the translation64,

there is no mention of any festivities to mark the occasion. But Philo describes a

festival attended by Jews and all other people of the community, held yearly even

in his day, on the island of Pharos, connected to the city by a magnificent

causeway, the Heptastadion. Thus, Philo’s report is independent evidence of the

importance of the Septuagint in the life of the Alexandrian Jewish community65.

Philo also contributes a detail about the 72 scholars that differs slightly from the

Letter but bears out what we have seen in the Talmudic account of Megillah 9a: his

scholars are sequestered apart from one another and produce identical results66. 

It is this combination of documented fact and impossible fantasy that has

been misunderstood by centuries of scholars, even as early as St. Jerome (342-419

CE). What they failed to understand was that these earlier Alexandrian authors

were using literary conventions to establish the primacy of the Septuagint

translation. According to Honigman, 

64.Letter, sections 308-310
65.It is unfortunate that we do not know when the celebration began. Since neither the Letter nor Aristobulus

mentions it, it is possible that it began not after the initial translation was completed but after the importance of
the translation became clear. Recognition of the importance was fostered by the works of the author of the Letter
and by Aristobulus.

66.His version of the legend is most similar to that preserved in the Church Fathers (2nd century CE). According to
Swete, (op. cit. p. 14) the rather unlikely occurrence of 72 identical translations emerging without
communication made St. Jerome reject the usefulness of the Septuagint text as being not a translation but a result
of prophecy! Honigman, op. cit., p. 119, suggests that the collaboration pointed out in the Letter gives the
document the type of authority that would be given a contemporary edition produced by the scholars at the
Library of Alexandria.
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“the narrative paradigms in which the author cast his account
are crucial in conveying meaning to the story told in B[ook of]
Ar[isteas]. Such a resort to a literary pattern rather than to
explicit exposition in order to convey meaning is somewhat
reminiscent of the characteristics of traditional mythtelling. The
use of this methodology by the author of  B. Ar. strongly
suggests that in informing his account with narrative
paradigms, his purpose in writing B. Ar. was more than the
immortalization of a past event by relating its story. The intent
was to transfigure it.”67

The conclusion that one must draw is that the Septuagint was not

considered sacred at the actual time of its creation or it would not have needed

the very strong push from the later Letter or from Aristobulus. It is not unusual

for a contemporary work to be held in lower esteem than something of more

remote vintage. It is likely that the translation became more and more familiar

to the Jews of Alexandria over time68 and that it thus gradually picked up the

luster that is the reward of long acquaintance.

The Talmud, on the other hand,  expresses what can only be termed

ambivalence about the Septuagint. The passage from Megillah 9a mentioned

above is closest to neutral. It shows familiarity with a version of the legend of

the quasi-miraculous translation (or possibly with the Letter itself). But two

other sources are not neutral. The notice in Megillat Ta’anit, an ancient

pre-Mishnaic scroll of the holidays, declares a fast69 because 

jlnd inlz inia zipei dxezd dazkp zaha dpenya

67. Ibid., p. 37. Notice the similarity between this author’s premise and that of Orlinsky in The Cambridge History of
Judaism. The latter points out the Jewish themes that elevate the work; the former highlights the scholarly
methods employed by the Alexandrians of the Library. Both methods were necessary to transfigure the work in
the eyes of the sophisticated Alexandrian Jewish community.

68.It was cited by Demetrius the Chronographer (not the same as the Demetrius in the Letter), active during the
reign of Ptolemy IV Philopator (221-04) although it is not clear who his audience might have been.

69.This fast is still observed by some Orthodox Jews on the tenth of Tevet, the culmination of three days of terrible
events beginning with the completion of the Septuagint on the eighth of the month.
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mini zyly mlerl `a jyegde
on the eighth of Tevet, during the rule of King Ptolemy, the Torah
was written in Greek, and darkness fell on the world for three
days.

Masekhet Soferim 1:7-8 presents a similar opinion but gives an explanation.

It also repeats the material from Megillah 9a and from Masekhet Sefer Torah:

dide zipei dxezd z` jlnd inlzl eazky mipwf 'da dyrn

dleki dxezd dzid `ly lbrd dyrpy meik l`xyil dyw meid

mipwf a"r qpky jlnd inlza dyrn aey  dkxv lk mbxzdl

mpkp mqpk dn lr mdl dlb `le miza mipye miraya maiyede

ozp mkax dyn zxez il eazk mdl xn` mdn cg`e cg` lkl

zg` zrcl ozrc dnikqde cg`e cg` lk ala dvr mewnd

 da epiy xac b"ie dnvr ipta dxez el eazke
Once there were five elders who wrote the Torah in Greek for King
Ptolemy, and that day was as hard for Israel as the day the golden calf
was made, for the Torah could in no way be translated adequately.
According to another story, King Ptolemy gathered together seventy-two
elders and placed them into seventy-two houses, without revealing to
them why he had summoned them. Then he went to each and every one
of them and told them to write for him the Torah of Moses your
Teacher; the Omnipresent put wisdom into the heart of each one of
them, so that they became all of one mind and wrote him the Torah
itself, making thirteen changes70.

Masekhet Soferim was edited rather late; according to Strack and

Stemberger, it cannot be dated earlier than the mid-eighth century71. However,

they point out that parts of the material may be from earlier traditions72. The

reading “five elders”, as Orlinsky points out, "derives from nothing more than a

70. Translated by Aryeh Reich, The Greek Bible – Light or Darkness?, (Bar Ilan University's Parashat Hashavua
Study Center,  http://www.biu.ac.il/JH/Parasha/eng/vayigash/rei.html)

71.H. L. Strack and Gunter  Stemberger, Introduction to the Talmud and Midrash, translated and edited by Markus
Bockmuehl, (Minneapolis, Fortress Press, 1996,. 2nd printing), p. 228

72. Ibid., pp. 54-55. Unattributed statements may be calculated as either very early opinions that are undisputed  or
very late statements by modest scholars chary of setting their names alongside the former greats.
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scribal corruption; a scribe misread a reading be-ha-zeqenim (‘the elders’) as

behe zeqenim (‘the five elders’; the letter he being construed as representing the

number ‘five’).”73 The reference to the 72 scholars placed in 72 houses clearly

reflects material in Megillah 9a74.

There is, however, a strong philhellenic tradition to be found farther

along in Megillah 9b:
exizd `l mixtqa s` xne` l`ilnb oa oerny oax

dkld opgei iax xn` eda` iax xn` zipei `l` eazkiy

`nrh i`n opgei iax xn`e l`ilnb oa oerny oaxk

ztil midl` zti `xw xn` l`ilnb oa oerny oaxc

`ni`e my ild`a eidi zti ly eixac  my ild`a okyie

aizkc `nrh epiid `a` xa `iig iax xn` ¦bebne xneb

my ild`a `di zti ly ezeiti ztil midl` zti
R. Simeon ben Gamaliel says, “In addition, regarding [the other]
books [of Tanakh], they allow that they be translated only into
Greek.” Rabbi Abahu said that Rabbi Yochanan said, “The
halachah is like R. Simeon b. Gamaliel.” And Rabbi Yochanan
said, “What is R. Simeon b. Gamaliel’s reason? The Bible said
'May God broaden Yaphat that he might dwell in the tents of
Shem.' May Yaphet’s words be in the tents of Shem.” Why not
say, rather 'Gomer[‘s words] and Magog[‘s tents]'? Rabbi Chiyya
bar Abba: “This is the reason: because it is written ‘May God
broaden Yaphet’--may Yaphet’s beauty (y’phiuto) be in the tents
of Shem.”

Simeon b. Gamaliel, father of Yehudah haNasi, was, according to Alfred

Kolatch75, learned in Greek philosophy and passed the training to some of his

children. This characteristic was shared by Abahu76, whose relationship with the

73.Harry M. Orlinsky, “The Septuagint and its Hebrew Text,”  The Cambridge History of Judaism, vol. 2, The
Hellenistic Age, Davies, W.D. and Finkelstein, L., edd.(Cambridge at the University Press), ch. 15, p. 539, n. 2.

74.The wording differs only minimally. For convenience, see above, p. 5
75.Alfred J. Kolatch, Masters of the Talmud, Their Lives and Views (Middle Village, New York, Jonathan David

Publishers, Inc. 2003), pp. 353-4
76. Ibid., p. 94
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authorities was such that he was able to effect the annulling of some harsh

anti-Jewish legislation. They saw the use of Greek to translate Tanakh as in

keeping with the biblical verse from Genesis 9:27 that hinted at the peaceable

relationship that might grow between the progenitors of the Greek and Jewish

peoples77. But these sages may have been reacting to the translation of sacred

texts by Jewish scholars such as Aquila, student of Rabbi Akiva. After all,

Simeon b. Gamaliel was a second century Palestinian Tanna who survived

persecution by going into hiding during the times of terror that cost Akiva his

life. His approval for the Greek translation, marked by its being linked to a

prooftext, may have served the same purpose for Aquila’s work as the Letter

served for the translation of the Torah.

Was there a political motive prompting the author of the Letter to seek to

transfigure the Greek translation into something more than an aid to

understanding? What might have prompted Aristobulus to allude to what was

familiar as a legal text in terms suggesting it as sacred literature and as a

literature replete with links to Greek philosophy? 

It is possible that the author of the Letter and Aristobulus were both

active at about the time when Antiochus IV Epiphanes (215-164 BCE) fought

Egypt and then turned his attention to Judaea. Is there an implied criticism of

the actions of the Seleucid oppressor in the high praise bestowed on Ptolemy

Philadelphus for liberating “no less than 100,000 [Jewish slaves]” 78? Does the

elevation of the importance and legitimacy of the Septuagint have a connection

with the building of the Temple in Leontopolis by Onias IV, priest-in-exile

from Jerusalem? Are these actions, taken together, a statement of the

Alexandrian Diaspora’s independence from the tainted authority of the

77. m®¥WÎi¥l¢d«̀̈ §A oŸ M§W¦i§e z¤t½¤i§l Æmi¦dŸl¡̀ §Y§t³©i May God broaden Yaphet, And let him dwell in the tents of Shem.
78.Letter, section 19
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Hasmoneans? Full discussion of these questions is beyond the scope of this

paper.

THE FATE OF ALEXANDRIAN JEWRY

The focus of this paper turns to the end of the splendid community of

proud Diaspora Jews in Alexandria and to the fate of the Septuagint. It is

because of the nature of the rescue of the text, considered sacred at least since

Maccabean times, that there could have ever been controversies about

anthropomorphism or word use or authenticity of the text. The holy

Jewish-Greek scrolls were just about the only things saved from the terrible

slaughter of the Alexandrian community. They were smuggled out of the

conflagration by early Christians who were able to escape the murderous frenzy

attendant upon the revolt of  115-117 CE.

That revolt had been brewing at least since the decree of Augustus Casear

in 30 BCE that revoked the privileged status of Jews in Egypt that had been

granted by Alexander the Great and all rulers subsequent to him. The Jews

outside of Alexandria found themselves subject to a capitatio, a head tax, which

had been created to draw a distinction between true Greek citizens and mere

Egyptians. Jews, accustomed to identifying themselves as Hellenes and

disassociating themselves from the Egyptian natives, suffered a painful loss of

personal status and sense of security79. The resentment constantly clawing at the

Egyptians and the Greek citizens vis-a-vis Jews began to manifest itself.

According to Josephus, “the numerous punishments inflicted daily on the rioters

79.The loss of status was thrown into the face of the community not only by local adversaries but by the Emperor
Claudius in a decree dated 41 CE, warning that hostilities must stop. In that decree was a dark warning that Jews
were under suspicion of planned sedition through welcoming in ‘fellow travelers’ from Syria and the Egyptian
countryside. Although the unwanted characters alluded to by Claudius were probably early Christians, when
trouble did come, it came from some of  those locales.
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of both parties by the authorities only served to embitter the quarrel.”80

With hostilities building under each successive emperor and governor, it

was a relatively light thing for Flaccus, the Roman governor in the late 30’s CE

to set the Greeks and Egyptian citizenry of Alexandria against the Jews in the

city. When the latter refused to place statues of Caligula in their synagogues,

Flaccus, trying to show himself valuable to the mad ruler, proclaimed them

“foreigners” at the mercy of all. The mob rose to the occasion, as Philo

describes in his bitter invective Against Flaccus81.

After the fall of the Temple in Jerusalem in 70 and the defeat of the

fighters on Masada in 73, it is believed that some insurgents escaped to Egypt

where they began to stir up a passion for revenge. To quell the rebellion before

it could ignite, Vespasian ordered the Egyptian prefect, Tiberius Julius Lupus,

to tear down the Temple of Onias in Leontopolis. Although recognizing that

this Temple was a reminder of days of glory and independence for the Jews,

Lupus at first merely shut the Temple’s doors lest it become a rallying point for

further unrest82. Within a year, his replacement closed the site permanently.

Anger, shame and frustration were not so easily banished. Great

resentment was resident among the Jews of Egypt not only because of the loss

of two Temples but because of the earlier loss of status and security mentioned

above. Thus, the uprising that began in 115 CE among Jews in Cyrenaica on the

80.Josephus, Jewish War 2, 451-89. Cited in Modrzejewski, op. cit., p. 165.
81.One may find echoes of his description of the ensuing carnage and horrors in the savagery depicted in dxkf` dl`

of the High Holy Days liturgy. Even if one removes the impassioned and inciting language, the bottom line is the
same: micf eperla ik ,dkty` ilr iytpe dxkf` dl` “These things I remember as I pour out my heart: How the
wicked have devoured us.” (translation from Gates of Repentance: The New Union Prayerbook for the Days of
Awe, (New York, CCAR Press,  1978.)

82.Bernard M. Zlotowitz (personal communication) is struck by the similarity between the Roman official’s action
in this incident and that of the German police chief of Berlin, Wilhelm Krutzfeld, who, in the face of Nazi rioting
on Krystallnacht, forbade the torching of the historic synagogue in the city. A number of years ago, a plaque in
memory of this brave man was placed at the site of the Oranienburgerstrasse Synagogue by a delegation from the
New York City Police Department.
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eastern coast of Libya spread with great rapidity to Egypt and Cyprus. Some

say the desperate Jews of Cyrene planned to interfere with the Roman corn

supply grown and exported from Egypt. Others suggest that the revolt was due

to messianic or apocalyptic fervor spread by Zealots fleeing from Judaea. But

others see the hostilities as a continuation of the deteriorating relations between

Jews, Greeks and Egyptians. The Emperor Trajan, suspecting that

Mesopotamian Jews would rise, too, directed that they be “cleaned out of the

province83.” Jews faced not only heavily armed Roman soldiers, but infuriated

mobs of Greek and Egyptians and their slaves, hungry for plunder and out for

blood. When the dust and ashes settled, when the tens of thousands had fallen

after two full years of war, there were no Jews left in Alexandria.
The words of the ancient Stele of Merneptah rise up from the sands, 

“Israel lies waste, his seed is no more.”

THE FATAL OR FATEFUL RESCUE OF THE SEPTUAGINT

But our seed had been planted deep and an offshoot emerged, clinging to the

Septuagint as the ancient stock had clung to the Torah. The Alexandrian Christians

fled and did not return until several decades had passed. By that time, Christianity

had taken hold in most of the Mediterranean, in the East and in parts of Europe and

Africa. Copy upon copy of the sacred text had to be made and changes began to

creep in. At the same time, despite upheavals in Judaea that left Jerusalem in ruins,

a new Greek translation was made by Aquila from the now-fixed Hebrew text

possibly84 using exegetical translation methods approved by Rabbi Akiva. Just a

few years later, between 170 and 200 CE, another Jewish translation was

83.Eusebius, Ecclesiastical History 4, 2, 1-2 ed. K Lake, cited in Modrzejewski, op. cit.,  p. 198.
84.See, e.g., Strack and Stemberger, op. cit., p. 73. They reference  D. Barthelemy, Les Devanciers d’Aquila,

(Leiden, 1963), who shows the similarity of method. They also reference the opposing view of  L. L. Grabbe,
“Aquila’s Translation and Rabbinic Exegesis”, JJS vol. 33 (1982) pp. 527-36

25



undertaken. This one, by Symmachus for the Caesarean community, is described as

combining “the best Biblical Greek style, remarkable clarity, a high degree of

accuracy regarding the Hebrew, and the rabbinic exegesis of his day: it might be

described as a Greek Targum, or Tannaitic Septuagint.”85 Slightly later than these

was the translation of Theodotion who is believed to have been a convert to

Judaism from Ephesus, a city in Anatolia. He, too, probably based his work on a

Hebrew exemplar, bringing the existing Greek translation into line with the new

fixed text. The Three, as these scholars were known, produced translations that

differed in substance and in method from the text of the Septuagint. 

Revisions and copies proliferated very rapidly. Some time in the third

century, Origen set out to categorize and display the differences to be found among

the main translations of the times. His Hexapla was a six-columned comparison of

the text of the Hebrew Bible as it existed in his day (a version that differed from

the one that would have been used for the original Septuagint Pentateuch), those of

the Three, and that of the Septuagint. Scholars do not agree as to whether that

column contained the standard Septuagint text as it existed in Origen’s day or

whether he used that column to correct the Septuagint in order to bring it into line

with the “new” Hebrew text. The remaining column contained a transliterated

Hebrew text which may have been a pronunciation guide for those not fluent in

Hebrew. Had that work been widely available, perhaps the devastating disputations

that took place over the centuries would have been forestalled. For, in some cases,

a glance would have shown that the argument rested on a reading present in one

version but not in another. However, the work, when it was finished, stretched

some 6,000 pages bound into about 15 volumes. It was probably never copied in

85.Alison Salvesen, “Symmachus in the Pentateuch,” Journal of Semitic Studies, Monograph 15 (Manchester,
University of Manchester Press, 1991), pp. 296-7, as cited in Karen Jobes and Moises  Silva, Invitation to the
Septuagint (Grand Rapids, Baker Academic 2000), p. 40
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full. It was consulted, however, as references to its contents exist in the works of

other scholars. 

Jobes and Silva point out the complexity of tracing the history of the Greek

Bible. What emerges from their clearly written book is that we do not have the text

of the Septuagint that was hailed by the Alexandrians so long ago and we do not

have the Hebrew Vorlage of that translation. We have a composite text that has

gone through many recensions and accidental changes. Those whose  research

includes searching for manifestations of the translators’ ideological or cultural

outlook have an excruciatingly difficult task. The conclusion that the authors reach

is
Although it may seem natural to expect the LXX to reflect
theological perspectives, one must always remember that the
people who produced the Greek texts were translators. They had
the well-defined task of producing a translation of an existing text,
the Hebrew Scripture, not of writing a treatise on the eschatology
of their day.
While each translator probably did have a certain messianic
concept and view of the afterlife--views undoubtedly shaped by the
times in which they lived---it is not obvious that, given the nature
of their task, the text they produced would strongly reflect those
views. In contrast, books that were composed during the same
period might be expected to reflect more directly the perspectives
of their authors, who were not constrained by an existing text.
Commentaries and midrashim on the Greek Scriptures produced in
the Hellenistic period would provide a better window into the
development of theological  ideas during that time. Unfortunately,
such material is rare.”86

This warning comes too late for Charles T. Fritsch. He went into the text of

the Septuagint with his mind made up and was “disappointed” at what the text

contained. Had he wanted validation of his idea that some Alexandrian Jews were

uncomfortable with anthropomorphic or anthropopathic language describing God,

86. Jobes and Silva, op. cit., p. 302 
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he should have focused on the fragments of Aristobulus. Since he did not, I shall

proceed with showing that in the Book of Judges, as in the Books of Job, Isaiah,

and part of the Book of Psalms covered by Orlinsky, Hurwitz, and Soffer, and in

the Book of Jeremiah examined by Zlotowitz, the translators did not seek to avoid

such language.
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ANTHROPOMORPHISMS

cï 
dëŸd§iÎc©i , hand of the LORD, occurs once and is translated literally cei.r kuri,ou.
2:15

E`§vï x¤W£̀  | lŸk§AdëŸd§iÎc©i m¤dl̈ x¤v¥I©e m¤dl̈ dëŸd§i r©A§W¦p x¤W£̀ ©k§e dëŸd§i x¤A ¦C x¤W£̀ ©M dr̈ẍ§l mÄÎdz̈§id̈ 
:cŸ̀ §n

evn pa/sin oi-j evxeporeu,onto kai. cei.r kuri,ou h=n evpV auvtou.j eivj kaka, kaqw.j evla,lhsen ku,rioj kai.
kaqw.j w;mosen ku,rioj auvtoi/j kai. evxe,qliyen auvtou.j sfo,dra

W¤t¤p 
 W¤t¤p occurs once and is translated literally yuch,.87

10:16
   x©v§w ¦Y©e dëŸd§iÎz¤̀ Ec§a ©r©I©e mÄ §x¦T¦n xk̈¥P©d i¥dŸl¡̀Îz¤̀ Exi¦q̈I©eFW§t©p:l ¥̀ ẍ§U¦i l©n £r©A 

       kai. evxe,klinan tou.j qeou.j tou.j avllotri,ouj evk me,sou auvtw/n kai. evdou,leusan tw/| kuri,w| mo,nw|
kai. wvligw,qh h` yuxh/ auvtou/ evn ko,pw| Israhl

o¦i ©r 
 o¦i ©r occurs 10 times. Twice it appears as  Li¤pi ¥r§A and is translated literally evn ovfqalmoi/j
sou: 
6:17

 o¥g i ¦z`v̈n̈ `p̈Îm ¦̀  eil̈ ¥̀  x¤n Ÿ̀I©e Li¤pi ¥r§Ad¤G¦n W ªnz̈ `p̈Îl©̀  gi :i¦O ¦r x¥A ©c§n dŸ©̀ Ẅ zF` i¦N z̈i¦Ur̈§e 
:L¤aEW c ©r a¥W¥̀  i¦kŸp ῭  x©n Ÿ̀I©e Li¤pẗ§l i ¦Y§g©P¦d§e i ¦zg̈§p¦nÎz¤̀ i ¦z`¥vŸd§e Li¤l ¥̀  i ¦̀ ŸAÎc ©r

 kai. ei=pen pro.j auvto.n Gedewn eiv de. eu-ron e;leoj evn ovfqalmoi/j sou kai. poih,seij moi sh,meron
pa/n o[ ti evla,lhsaj metV evmou/
10:15
 :d¤G©d mFI©d `p̈ Ep¥li¦S©d K©̀  Li¤pi ¥r§A aFH©dÎlk̈§M Epl̈ dŸ ©̀ Îd¥U £r Ep`ḧg̈ dëŸd§iÎl ¤̀  l ¥̀ ẍ§U¦iÎi¥p§a Ex§n Ÿ̀I©e            

kai. ei=pan oi ̀uiòi. Israhl pro.j ku,rion hm̀a,rtomen poi,hson su. hm̀i/n kata. pa/n to. avgaqo.n evn
ovfqalmoi/j sou plh.n evxelou/ hm̀a/j evn th/| hm̀e,ra| tau,th|

6 times it occurs as dëŸd§i i¥pi ¥r§A and is translated by the phrase evnw,pion kuri,ou:
2:11

 r ©xd̈Îz¤̀ l ¥̀ ẍ§U¦iÎi¥p§a EU £r©I©edëŸd§i i¥pi ¥r§A:mi¦lr̈§A©dÎz¤̀ Ec§a ©r©I©e 
kai. evpoi,hsan oi ̀uiòi. Israhl to. ponhro.n evnw,pion kuri,ou kai. evla,treusan toi/j Baalim88

(see also 3:1289; 4:1; 6:1; 10:6; 13:1)

87. See also xvw under anthropopathism. 
88. In the next verse Hebrew tells the result of their wicked behavior: They anger the Lord :d«̈eŸd§iÎz ¤̀ Eq ¦r§k©I©e parw,rgisan to.n

ku,rion . Divine anger is an anthropopathism. The translator does not shrink from translating this verb according to its literal
sense, so he is probably not avoiding an anthropomorphism when he uses evnw,pion kuri,ou to translate dëŸd§i i¥pi ¥r§A 

89. Two different expressions used in this verse. See discussion below.
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Although one might expect some form of ovfqalmo,j as in the two literal translations above
(6:17 and 10:15), it would appear that the Greek idiom evnw,pion kuri,ou is the preferred
way of conveying the Hebrew dëŸd§i i¥pi ¥r§A when something is not favorably received by
God. This is not an avoidance of anthropomorphism altogether, but rather a substitution
of a different anthropomorphism. Definitions given in Liddell, Scott, Jones90 show that
the preposition evnw,pion, to the front of,  preserves its anthropomorphic sense “face”. In
Deut. 31:11, e.g., the phrase evnw,pion kuri,ou  is used to translate dedi i¥p§R, literally, the
face of the Lord91. J. F. Schleussner92, showing the derivation of  evnw,pion from evn +wv.y=>
evn +wvpi, suggests that what is now a preposition governing a genitive retains the
meaning of the original noun, face, much as the Hebrew  i¥pi ¥r§A retains the meaning
eyes.

Once it is translated evnanti,on kuri,ou: 
(3:7)

 r ©xd̈Îz¤̀ l ¥̀ ẍ§U¦iÎi¥p§a EU £r©I©e dëŸd§i i¥pi ¥r§Ami¦lr̈§A©dÎz¤̀ Ec§a ©r©I©e m¤di¥dŸl¡̀ dëŸd§iÎz¤̀ Eg§M§W¦I©e 
:zFx¥W£̀ d̈Îz¤̀§e        

kai. evpoi,hsan oi ̀uiòi. Israhl to. ponhro.n evnanti,on kuri,ou kai. evpela,qonto kuri,ou tou/ qeou/
auvtw/n kai. evla,treusan toi/j Baalim kai. toi/j a;lsesin

The literal meaning of evnanti,on conveys opposition. Strictly speaking, it is not an
anthropomorphism. Indeed, here the word is an adverbial preposition governing the
genitive93 As such, evnanti,on carries either the notion of location (opposite, i.e., before,
the Lord)  or a notion of hostility of manner (opposite, i.e., against, the Lord). If the
translator was trying to convey the notion of location, it is possible that he was
maintaining a tension between the literal, anthropomorphic meaning of dëŸd§i i¥pi ¥r§A (in the
eyes of the Lord) and its non-anthropomorphic meaning (before the Lord). The Lord’s
reaction to the betrayal, recorded in the next verse, shows that evnanti,on is to be read as
anthropomorphically as possible. For in the next verse, 3:8,  the translator renders the
anthropopathic Hebrew dëŸd§i s©̀ Îx©g¦I©e with the equally anthropopathic kai. wvrgi,sqh qumw/|
ku,rioj (the Lord was enraged in His ‘heart’94).

Once it is translated e;nanti kuri,ou 
(3:12)

l ©r l ¥̀ ẍ§U¦iÎl ©r a ῭ FnÎK¤l¤n oFl§b ¤rÎz¤̀ dëŸd§i w¥G©g§i©e dëŸd§i i¥pi ¥r§A r ©xd̈ zFU £r©l l ¥̀ ẍ§U¦i i¥p§A Et¦qŸI©e

90. LSJ sv e)/nanti and e)nanti/oj p.554 and e)nw/pioj p. 579.
91.See also Jdg. 11:11 dedi iptl and contrast Jdg. 18:6  dedi gap where the Greek has the residual anthropomorphic

undertone in addition to the meaning “in front of, before the Lord”.
92. Schleusner, op. cit., p. 730. He suggests that an additional prepostion, kata/, is understood to be governing

evnw,pion
93.It cannot be an adjective in apposition to to. ponhro.n  (The Children of Israel did what was evil, a thing in

opposition to the Lord) because that would call for the dative of ku,rioj
94.Greek and Hebrew locate the seat of anger in different parts of the body.
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 r ©xd̈Îz¤̀ EUr̈Îi¦MdëŸd§i i¥pi ¥r§A:
kai. prose,qento oi ̀uiòi. Israhl poih/sai to. ponhro.n evnw,pion kuri,ou kai. evni,scusen ku,rioj to.n
Eglwm basile,a Mwab evpi. to.n Israhl dia. to. pepoihke,nai auvtou.j to. ponhro.n e;nanti kuri,ou

The fact that the translator chose two different Greek phrases to translate the same
Hebrew phrase suggests that the translator considered these phrases equivalent. As
shown above (2:11), the first of these Greek phrases,  evnw,pion kuri,ou is an
anthropomorphism equivalent to the Hebrew dëŸd§i i¥pi ¥r§A . The second phrase is related
etymologically95 to evnanti,on kuri,ou, differing only in syntax, not meaning. Thus, the use
of e;nanti here as equivalent to  evnw,pion is another reason to consider evnanti,on , (above,
3:7), as expressing an underlying idea of an anthropomorphic Deity.

It is interesting to note that the two phrases translated literally (6:17; 10:15) involve
finding favor in the eyes of the Lord, while the remaining eight, which are translated
using equivalent anthropomorphic terms, involve doing what is offensive to the Deity. In
addition, the formulae involving wrong-doing are used in the narrative, i.e., not by
speakers. However, in the two instances when a speaker calls upon God and makes
reference to having done what was pleasing or having God do what seems pleasing,
they refer directly to God, using the words Li¤pi ¥r§A in Your eyes, evn ovfqalmoi/j sou. The
Greek preserves the literal, anthropomorphic sense of the Hebrew “eyes” in these
positive references.

mi¦pR̈ 
mi¦pR̈ occurs 6 times in reference to God, five times in the form i¥p§t¦l96 and once with an
appended suffix pronoun, Li¤pẗ§l (6:18). It is  translated literally evnw,pion:
21:2

 a ¤x ¤rd̈Îc ©r mẄ Ea§W¥I©e l ¥̀ Îzi¥A mr̈d̈ Ÿ̀äI©e mi¦dŸl¡̀d̈ i¥p§t¦l :lFcb̈ i¦k§A EM§a¦I©e ml̈Fw E`§U¦I©e 

kai. h=lqen o ̀lao.j eivj Baiqhl kai. evka,qisan evkei/ e[wj es̀pe,raj evnw,pion tou/ qeou/ kai. h=ran
fwnh.n auvtw/n kai. e;klausan klauqmo.n me,gan 

6:18
x©n Ÿ̀I©e Li¤pẗ§l i ¦Y§g©P¦d§e i ¦zg̈§p¦nÎz¤̀ i ¦z`¥vŸd§e Li¤l ¥̀  i ¦̀ ŸAÎc ©r d¤G¦n Wªnz̈ `p̈Îl©̀

:L¤aEW c ©r a¥W¥̀  i¦kŸp ῭
mh. cwrisqh/|j evnteu/qen e[wj tou/ evlqei/n me pro.j se, kai. evxoi,sw th.n qusi,an kai. qh,sw evnw,pio,n
sou kai. ei=pen evgw, eivmi kaqi,omai e[wj tou/ evpistre,yai se

(see also 11:11; 20:23, 20:26 (bis))

Twice it occurs in the phrase dëŸd§i i¥p§R¦n and is translated literally avpo. prosw,pou kuri,ou.

95.See Schleusner, op. cit., pp. 704-5 sub  e;nanti,  evnanti,on, and evnanti,oj
96.There is no difference in the treatment of  mi¦dŸl¡̀d̈ i¥p§t¦l (only 21:2) and  dëŸd§i i¥p§t¦l (6:18, 11:11, 20:23,

20:26).
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5:5 (bis)
 i©pi¦q d¤f dëŸd§i i¥p§R¦n El§fp̈ mi ¦xd̈dëŸd§i i¥p§R¦n:l ¥̀ ẍ§U¦i i¥dŸl¡̀ 

 o;rh evsaleu,qhsan avpo. prosw,pou kuri,ou Elwi tou/to Sina avpo. prosw,pou kuri,ou qeou/ Israhl

The last occurrence, eip̈ẗ§l , is somewhat ambiguous because the suffix e appended to
the preposition i¥p§t¦l may or may not refer to God .
20:28

 | c¥nŸr oŸx£d©̀ Îo¤A xf̈r̈§l ¤̀Îo¤A qg̈§pi¦tEeip̈ẗ§ldn̈g̈§l¦O©l z`¥vl̈ cFr s¦qF`©d xŸn`¥l m¥dd̈ mi¦n̈I©A 
:L ¤cï§a EP¤p §Y¤̀ xg̈n̈ i¦M El £r dëŸd§i x¤n Ÿ̀I©e lC̈§g ¤̀Îm ¦̀  i¦g ῭  o¦nï§p¦aÎi¥p§AÎm ¦r

kai. Fineej uiò.j Eleazar uiòu/ Aarwn paresthkw.j evnw,pion auvth/j evn tai/j hm̀e,raij evkei,naij
^kai. evphrw,thsan oi ̀uiòi. Israhl evn kuri,w^97 | le,gontej eiv prosqw/men e;ti evxelqei/n eivj para,taxin
pro.j uiòu.j Beniamin avdelfou.j hm̀w/n h' evpi,scwmen kai. ei=pen ku,rioj avna,bhte o[ti au;rion dw,sw
auvtou.j eivj ta.j cei/raj um̀w/n

The Greek evnw,pion auvth/j “before it”, shows that the translator understood the referent of
the pronoun to be the ark of the covenant kibwto.j diaqh,khj kuri,ou tou/ qeou/ mentioned in
the previous verse (20:27). kibwto.j is a feminine noun in Greek but  ÆoFx£̀  , the Hebrew
original, is masculine. Thus the Greek translator was not avoiding an
anthropomorphism, but was taking the masculine singular suffix of eip̈ẗ§l to be a
reference to the ark rather than to the Deity. For this reason he used the feminine
pronoun auvth/j .

lFw 
lFw occurs 3 times in reference to God and is translated literally th/j fwnh/j:
2:2

 m ¤Y §r©n§WÎ Ÿ̀l§e oEvŸY ¦Y m¤di ¥zFg§A§f¦n z Ÿ̀G©d u ¤x ῭ d̈ i¥a§Wi§l zi ¦x§a Ez §x§k ¦zÎ Ÿ̀l m ¤Y©̀ §ei¦lFw§Az Ÿ̀GÎd©n 
:m ¤zi¦U £r

kai. um̀ei/j ouv diaqh,sesqe diaqh,khn toi/j evgkaqhme,noij eivj th.n gh/n tau,thn ouvde. toi/j qeoi/j auvtw/n
proskunh,sete avlla. ta. glupta. auvtw/n suntri,yete kai. ta. qusiasth,ria auvtw/n kaqelei/te kai. ouvk
eivshkou,sate th/j fwnh/j mou o[ti tau/ta evpoih,sate

2:20
x¤W£̀  i ¦zi ¦x§AÎz¤̀ d¤G©d iFB©d Ex§ar̈ x¤W£̀  o ©r©i x¤n Ÿ̀I©e l ¥̀ ẍ§U¦i§A dëŸd§i s©̀ Îx©g¦I©e

:i¦lFw§l Er§nẄ Ÿ̀l§e mz̈Fa£̀ Îz¤̀ i ¦zi¦E¦v
kai. wvrgi,sqh qumw/| ku,rioj evn tw/| Israhl kai. ei=pen avnqV w-n o[sa evgkate,lipon to. e;qnoj tou/to
th.n diaqh,khn mou h]n evneteila,mhn toi/j patra,sin auvtw/n kai. ouvk eivsh,kousan th/j fwnh/j mou

6:10

97.*...* Not in Hebrew
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m¤Y©̀  x¤W£̀  i ¦xŸn¡̀d̈ i¥dŸl¡̀Îz¤̀ E` §xi ¦z Ÿ̀l m¤ki¥dŸl¡̀ dëŸd§i i¦p£̀  m¤kl̈ dẍ §nŸ̀ ë
:i¦lFw§A m ¤Y §r©n§W Ÿ̀l§e mv̈ §x©̀ §A mi¦a§WFi

kai. ei=pa um̀i/n evgw. ku,rioj o ̀qeo.j um̀w/n ouv fobhqh,sesqe tou.j qeou.j tou/ Amorrai,ou evn oi-j um̀ei/j
kaqh,sesqe evn th/| gh/| auvtw/n kai. ouvk eivshkou,sate th/j fwnh/j mou

ANTHROPOPATHISMS

u©tg̈ 

u©tg̈ occurs once and is translated literally by the Greek verb qe,lw, wish, desire:
13:23

 El FY§W¦̀  Fl x¤n Ÿ̀Y©e u¥tg̈d¤N ¥̀ ÎlM̈Îz¤̀ Ep ῭ §x¤d Ÿ̀l§e dg̈§p¦nE dl̈Ÿr Ep ¥c̈I¦n g©wl̈Î Ÿ̀l Ep ¥zi¦n£d©l dëŸd§i 
:z Ÿ̀fM̈ Epr̈i¦n§W¦d Ÿ̀l z ¥rk̈

kai. ei=pen auvtw/| h ̀gunh. auvtou/ eiv h;qelen o ̀ku,rioj qanatw/sai hm̀a/j ouvk a'n e;laben evk ceiro.j
hm̀w/n ol̀okau,twma kai. qusi,an kai. ouvk a'n e;deixen hm̀i/n tau/ta pa,nta kai. kaqw.j kairo.j ouvk a'n
hvkou,tisen hm̀a/j tau/ta

s©̀  dẍg̈
 s©̀ Îx©g¦I©e literally, grow hot in the nose, occurs 5 times and is translated each time by a
form of ovrgi,zomai, be furious and o ̀qumo,j breast, seat of anger. 
2:14

s©̀ Îx©g¦I©ecFr El§kïÎ Ÿ̀l§e ai¦aQ̈¦n m¤di¥a§iF` c©i§A m ¥x§M§n¦I©e mz̈F` EQŸWÏ©e mi¦qŸWÎc©i§A m¥p §Y¦I©e l ¥̀ ẍ§U¦i§A dëŸd§i 
:m¤di¥a§iF` i¥p§t¦l cŸn £r©l

kai. wvrgi,sqh qumw/| ku,rioj evn tw/| Israhl kai. pare,dwken auvtou.j eivj cei/raj pronomeuo,ntwn kai.
kateprono,meusan auvtou,j kai. avpe,doto auvtou.j evn cersi. tw/n evcqrw/n auvtw/n kuklo,qen kai. ouvk
hvdunh,qhsan e;ti avntisth/nai kata. pro,swpon tw/n evcqrw/n auvtw/n
2:20

x¤W£̀  i ¦zi ¦x§AÎz¤̀ d¤G©d iFB©d Ex§ar̈ x¤W£̀  o ©r©i x¤n Ÿ̀I©e l ¥̀ ẍ§U¦i§A dëŸd§i s©̀ Îx©g¦I©e
:i¦lFw§l Er§nẄ Ÿ̀l§e mz̈Fa£̀ Îz¤̀ i ¦zi¦E¦v

kai. wvrgi,sqh qumw/| ku,rioj evn tw/| Israhl kai. ei=pen avnqV w-n o[sa evgkate,lipon to. e;qnoj tou/to
th.n diaqh,khn mou h]n evneteila,mhn toi/j patra,sin auvtw/n kai. ouvk eivsh,kousan th/j fwnh/j mou
(see also 3:8; 6:39;10:7),

While neither the heat metaphor of dxg nor the specific body part s` appears in the
Greek, according to LSJ98,  o ̀qumo,j is the seat of emotions, especially anger. Thus, the
Greek phrase conveys the emotion in anthropopathic terms. In addition, the idiom
occurs twice more, both times in reference to human beings, Zebul the governor in 9:30

98.Schleusner, op. cit.,  p. 810

33



and Samson in 14:19. If the Greek describes the anger of humans in the same terms as
it employs to describe the anger of God, it can hardly be said to be avoiding
anthropopathisms.
   

m©gp̈ 

dëŸd§i m¥gP̈¦i occurs once and is translated by the Greek pareklh,qh ku,rioj the Lord gave
comfort, was entreated.
 2:18

Îi¦M h¥tFX©d i¥n§i lŸM m¤di¥a§iŸ̀  c©I¦n mr̈i¦WFd§e h¥tŸX©dÎm ¦r dëŸd§i dïd̈§e mi ¦h§tŸW m¤dl̈ | dëŸd§i mi¦w¥dÎi¦k§e m¥gP̈¦i
dëŸd§i:m¤di¥w£gŸc§e m¤di¥v£gŸl i¥p§R¦n mz̈ẅ£̀ ©P¦n 

kai. o[ti h;geiren ku,rioj krita.j auvtoi/j kai. h=n ku,rioj meta. tou/ kritou/ kai. e;swsen auvtou.j evk
ceiro.j evcqrw/n auvtw/n pa,saj ta.j hm̀e,raj tou/ kritou/ o[ti pareklh,qh ku,rioj avpo. tou/ stenagmou/
auvtw/n avpo. prosw,pou tw/n poliorkou,ntwn auvtou.j kai. evkqlibo,ntwn auvtou,j

m©gp̈ in the niphal has a range of meanings including to be sorry, to be moved to pity, to
change one’s mind (BDB 636). The range of meanings for parakale/w in the passive
includes to be summoned, to be entreated, to give comfort. The elements of the verb
suggest the literal meaning “called aside, to the side of.”

W¤t¤p x©vẅ 
FW§t©p x©v§w ¦Y©e occurs once and is translated by wvligw,qh h ̀yuch. auvtou/, his soul was
diminished.
10:16

 dëŸd§iÎz¤̀ Ec§a ©r©I©e mÄ §x¦T¦n xk̈¥P©d i¥dŸl¡̀Îz¤̀ Exi¦q̈I©e FW§t©p x©v§w ¦Y©e     :l ¥̀ ẍ§U¦i l©n £r©A 
kai. evxe,klinan tou.j qeou.j tou.j avllotri,ouj evk me,sou auvtw/n kai. evdou,leusan tw/| kuri,w| mo,nw| kai.
wvligw,qh h ̀yuch. auvtou/ evn ko,pw| Israhl

g©nÜ
mi¦dŸl¡̀ ©g¬¥O©U§n«©d occurs  once and is translated by the Greek verb euvfrai,nw, gladden.
9:13

 i¦WFxi ¦YÎz¤̀ i ¦Y§l ©c¢g¤d o¤t¤B©d m¤dl̈ x¤n Ÿ̀Y©e mi¦dŸl¡̀ ©g¥O©U§n©d :mi¦v ¥rd̈Îl ©r ©rEpl̈ i ¦Y§k©ld̈§e mi¦Wp̈£̀©e  kai.
ei=pen auvtoi/j h ̀a;mpeloj mh. avpolei,yasa to.n oi=no,n mou to.n euvfrai,nonta qeo.n kai. avnqrw,pouj
poreu,somai kinei/sqai evpi. tw/n xu,lwn

This is a verse in which both God and humans experience the same emotion. The
words are ostensibly spoken by a grapevine in a parable, a genre rare in the book of
Judges.
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PSYCHOLOGICAL99

©gEx 

dëŸd§iÎ©gEx occurs seven times and is translated literally by pneu/ma kuri,ou:
3:10

 eil̈r̈ i¦d §Y©e dëŸd§iÎ©gExK¤l¤n m¦i ©zr̈§W ¦x o©WEMÎz¤̀ Fcï§A dëŸd§i o ¥Y¦I©e dn̈g̈§l¦O©l `¥v¥I©e l ¥̀ ẍ§U¦iÎz¤̀ hŸR§W¦I©e 
:m¦iz̈r̈ §W ¦x o©WEM l ©r Fcï fr̈Ÿ©e mẍ£̀

kai. evge,neto evpV auvto.n pneu/ma kuri,ou kai. e;krinen to.n Israhl kai. evxh/lqen eivj po,lemon pro.j
Cousarsaqaim kai. pare,dwken ku,rioj evn ceiri. auvtou/ to.n Cousarsaqaim basile,a Suri,aj
potamw/n kai. evkrataiw,qh h ̀cei.r auvtou/ evpi. to.n Cousarsaqaim
6:34

:eiẍ£g©̀  x¤f ¤ri¦a£̀  w ¥rG̈¦I©e xẗFX©A r©w §z¦I©e oFr §c¦BÎz¤̀ dẄ§al̈ dëŸd§i ©gEx§e 
 kai. pneu/ma kuri,ou evneduna,mwsen to.n Gedewn kai. evsa,lpisen evn kerati,nh| kai. evfobh,qh Abiezer
ovpi,sw auvtou/
(see also 11:29; 13:25; 14:6; 14:19; 15:14).

VERBS

x©n῭
The verb x©n῭ , say, occurs 19 times in 17 verses and is always translated literally by
forms of the verb le/gw, say.

1:2
:Fcï§A u ¤x ῭ d̈Îz¤̀ i ¦Y©zp̈ d¥P¦d d¤l £r©i dc̈Ed§i dëŸd§i x¤n Ÿ̀I©e 

kai. ei=pen ku,rioj Ioudaj avnabh,setai ivdou. de,dwka th.n gh/n evn th/| ceiri. auvtou/

2:3
m¤kl̈ Ei §d¦i m¤di¥dŸl ¥̀e mi ¦C¦v§l m¤kl̈ Eid̈§e m¤ki¥p§R¦n mz̈F` W ¥xb̈£̀ Î Ÿ̀l i ¦Y §x©n῭  m©b§e 

W¥wFn§l
kavgw. ei=pon ouv mh. evxarw/ auvtou.j evk prosw,pou um̀w/n kai. e;sontai um̀i/n eivj sunoca,j kai. oi ̀qeoi.
auvtw/n e;sontai um̀i/n eivj ska,ndalon.
(See also: 2:20; 6:8, 10, 16, 18, 25; 7:2, 4 (3x), 5, 7, 9; 10:11; 20:18, 23, 28)

r©wÄ
The verb r©wÄ, break, occurs once and is translated literally by the verb r(h/gnumi, break.

99.This category was described by Soffer, op. cit., p. 85, as “the borderline cases lying between anthropomorphism
and anthropopathism.” According to Soffer, the original idea appeared in Edwin Hatch, in his Essays in Biblical
Greek.
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15:19
 FgEx aẄŸ©e §Y§W¥I©e m¦i©n EP¤O¦n E`§v¥I©e i¦g¤N©AÎx¤W£̀  W¥Y§k©O©dÎz¤̀ mi¦dŸl¡̀ r©w§a¦I©e

:d¤G©d mFI©d c ©r i¦g¤N©A x¤W£̀  ` ¥xFT©d oi ¥r Dn̈§W `ẍẅ | o¥MÎl ©r i¦g¤I©e

kai. e;rrhxen o ̀qeo.j to.n la,kkon to.n evn th/| siago,ni kai. evxh/lqen evx auvtou/ u[dwr kai. e;pien kai.
evpe,streyen to. pneu/ma auvtou/ kai. e;zhsen dia. tou/to evklh,qh to. o;noma auvth/j phgh. tou/
evpikaloume,nou h[ evstin evn siago,ni e[wj th/j hm̀e,raj tau,thj

W ©xB̈
The verb W ©xB̈, drive out, remove, occurs twice, translated literally by two virtually
synonymous verbs e)cai/rw, drive out, and e)kba/llw, remove.

2:3
m¤kl̈ Ei §d¦i m¤di¥dŸl ¥̀e mi ¦C¦v§l m¤kl̈ Eid̈§e m¤ki¥p§R¦n mz̈F` W ¥xb̈£̀ Î Ÿ̀l i ¦Y §x©n῭  m©b§e

:W¥wFn§l
kavgw. ei=pon ouv mh. evxarw/ auvtou.j evk prosw,pou um̀w/n kai. e;sontai um̀i/n eivj sunoca,j kai. oi ̀qeoi.
auvtw/n e;sontai um̀i/n eivj ska,ndalon

6:9
dp̈ §Y¤̀ ë m¤ki¥p§R¦n mz̈F` W ¥xb̈£̀©e m¤ki¥v£gŸlÎlM̈ c©I¦nE m¦i ©x§v¦n c©I¦n m¤k §z¤̀ l¦S©̀ ë

:mv̈ §x©̀ Îz¤̀ m¤kl̈
 kai. evrrusa,mhn um̀a/j evk ceiro.j Aivgu,ptou kai. evk ceiro.j pa,ntwn tw/n qlibo,ntwn um̀a/j kai.
evxe,balon auvtou.j evk prosw,pou um̀w/n kai. e;dwka um̀i/n th.n gh/n auvtw/n

x¥A ¦C
The verb x¥A ¦C, speak, occurs five times, translated literally by forms of lale/w, speak.

2:15
r©A§W¦p x¤W£̀ ©k§e dëŸd§i x¤A ¦C x¤W£̀ ©M dr̈ẍ§l mÄÎdz̈§id̈ dëŸd§iÎc©i E`§vï x¤W£̀  | lŸk§A

:cŸ̀ §n m¤dl̈ x¤v¥I©e m¤dl̈ dëŸd§i
evn pa/sin oi-j evxeporeu,onto kai. cei.r kuri,ou h=n evpV auvtou.j eivj kaka, kaqw.j evla,lhsen ku,rioj kai.
kaqw.j w;mosen ku,rioj auvtoi/j kai. evxe,qliyen auvtou.j sfo,dra

6:17
:i ¦O ¦r x¥A ©c§n dŸ©̀ Ẅ zF` i¦N z̈i¦Ur̈§e Li¤pi ¥r§A o¥g i ¦z`v̈n̈ `p̈Îm ¦̀  eil̈ ¥̀  x¤n Ÿ̀I©e 

kai. ei=pen pro.j auvto.n Gedewn eiv de. eu-ron e;leoj evn ovfqalmoi/j sou kai. poih,seij moi sh,meron
pa/n o[ ti evla,lhsaj metV evmou/

36



(See also 6:27, 36, 37.) 
ri¦WFd

The verb ri¦WFd, save, occurs seven times. Five times it is translated literally by forms
of s%/zw, save.

2:18
m¤di¥a§iŸ̀  c©I¦n mr̈i¦WFd§e h¥tŸX©dÎm ¦r dëŸd§i dïd̈§e mi ¦h§tŸW m¤dl̈ | dëŸd§i mi¦w¥dÎi¦k§e

:m¤di¥w£gŸc§e m¤di¥v£gŸl i¥p§R¦n mz̈ẅ£̀ ©P¦n dëŸd§i m¥gP̈¦iÎi¦M h¥tFX©d i¥n§i lŸM
 kai. o[ti h;geiren ku,rioj krita.j auvtoi/j kai. h=n ku,rioj meta. tou/ kritou/ kai. e;swsen auvtou.j evk
ceiro.j evcqrw/n auvtw/n pa,saj ta.j hm̀e,raj tou/ kritou/ o[ti pareklh,qh ku,rioj avpo. tou/ stenagmou/
auvtw/n avpo. prosw,pou tw/n poliorkou,ntwn auvtou.j kai. evkqlibo,ntwn auvtou,j

6:37
DC̈©a§l dG̈¦B©dÎl ©r d¤i§d¦i l©h m¦̀  o ¤xŸB©A x¤n¤S©d z©G¦BÎz¤̀ bi¦S©n i¦kŸp ῭  d¥P¦d

:Ÿ §x©A ¦C x¤W£̀ ©M l ¥̀ ẍ§U¦iÎz¤̀ i ¦cï§A ©ri¦WFzÎi¦M i ¦Y §r ©cï§e a ¤xŸg u ¤x ῭ d̈ÎlM̈Îl ©r§e
 ivdou. evgw. ti,qhmi to.n po,kon tou/ evri,ou evn th/| a[lwni eva.n dro,soj ge,nhtai evpi. to.n po,kon mo,non
kai. evpi. pa/san th.n gh/n xhrasi,a gnw,somai o[ti sw,seij evn ceiri, mou to.n Israhl kaqw.j evla,lhsaj

(See also 7:7; 10:12, 13)

In one instance (3:9), it is not clear whether the subject of the verb is God or the savior
that God has raised up. The Greek verb s%/zw is used here, too.

3:9
z¥̀  m ¥ri¦WFI©e l ¥̀ ẍ§U¦i i¥p§a¦l ©ri¦WFn dëŸd§i m¤ẅI©e dëŸd§iÎl ¤̀  l ¥̀ ẍ§U¦iÎi¥p§a Ew £r§f¦I©e

:EP¤O¦n oŸhT̈©d a¥lk̈ i¦g£̀  f©p§wÎo¤A l ¥̀ i¦p §zr̈
kai. evke,kraxan oi ̀uiòi. Israhl pro.j ku,rion kai. h;geiren ku,rioj swth/ra tw/| Israhl kai. e;swsen
auvtou,j to.n Goqonihl uiò.n Kenez avdelfou/ Caleb to.n new,teron up̀e.r auvto,n

In another instance (6:36), Greek uses an active verb where the Hebrew uses a
participle. The Greek verb s%/zw is used here, too.

6:36 
:Ÿ §x©A ¦C x¤W£̀ ©M l ¥̀ ẍ§U¦iÎz¤̀ i ¦cï§A ©ri¦WFn L§W¤iÎm ¦̀  mi¦dŸl¡̀d̈Îl ¤̀  oFr §c¦B x¤n Ÿ̀I©e

kai. ei=pen Gedewn pro.j to.n qeo,n eiv su. sw,|zeij evn ceiri, mou to.n Israhl kaqw.j evla,lhsaj

m©nd̈
The verb m©nd̈, confuse, occurs once, translated literally by e)ci/sthmi, amaze, surprise. 
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4:15
wẍä i¥p§t¦l a ¤x¤gÎi¦t§l d¤p£g©O©dÎlM̈Îz¤̀§e a¤k ¤xd̈ÎlM̈Îz¤̀§e `ẍ§qi¦qÎz¤̀ dëŸd§i md̈̈I©e

:eil̈§b ©x§A qp̈̈I©e däM̈ §x¤O©d l ©r¥n `ẍ§qi¦q c ¤x¥I©e
 kai. evxe,sthsen ku,rioj to.n Sisara kai. pa,nta ta. a[rmata auvtou/ kai. pa/san th.n parembolh.n
auvtou/ evn sto,mati ròmfai,aj evnw,pion Barak kai. kate,bh Sisara evpa,nwqen tou/ a[rmatoj auvtou/
kai. e;fugen toi/j posi.n auvtou/.

x©kf̈
The verb x©kf̈, remember, occurs once translated literally by mimnh/skomai, remember.

16:28 
m ©r©R©d K©̀  `p̈ i¦p¥w§G©g§e `p̈ i¦p ¥x§kf̈ d¦Fd¡i ip̈Ÿc£̀  x©n Ÿ̀I©e dëŸd§iÎl ¤̀  oFW§n¦W `ẍ§w¦I©e

:mi ¦Y§W¦l§R¦n i©pi ¥r i ¥z§X¦n z©g©̀ Îm©w§p dn̈§wP̈ ¦̀ §e mi¦dŸl¡̀d̈ d¤G©d
kai. e;klausen Samywn pro.j ku,rion kai. ei=pen Adwnaie ku,rie mnh,sqhti dh, mou nu/n kai.
evni,scuso,n me e;ti to. a[pax tou/to qee, kai. avntapodw,sw avntapo,dosin mi,an peri. tw/n du,o
ovfqalmw/n mou toi/j avllofu,loij

w©fg̈
The verb w©fg̈  be strong, strengthen, occurs twice, translated literally by e)nisxu/w,
strengthen.

3:12 
a῭ FnÎK¤l¤n oFl§b ¤rÎz¤̀ dëŸd§i w¥G©g§i©e dëŸd§i i¥pi ¥r§A r ©xd̈ zFU £r©l l ¥̀ ẍ§U¦i i¥p§A Et¦qŸI©e

:dëŸd§i i¥pi ¥r§A r ©xd̈Îz¤̀ EUr̈Îi¦M l ©r l ¥̀ ẍ§U¦iÎl ©r
kai. prose,qento oi ̀uiòi. Israhl poih/sai to. ponhro.n evnw,pion kuri,ou kai. evni,scusen ku,rioj to.n
Eglwm basile,a Mwab evpi. to.n Israhl dia. to. pepoihke,nai auvtou.j to. ponhro.n e;nanti kuri,ou

16:28
m ©r©R©d K©̀  `p̈ i¦p¥w§G©g§e `p̈ i¦p ¥x§kf̈ d¦Fd¡i ip̈Ÿc£̀  x©n Ÿ̀I©e dëŸd§iÎl ¤̀  oFW§n¦W `ẍ§w¦I©e 

:mi ¦Y§W¦l§R¦n i©pi ¥r i ¥z§X¦n z©g©̀ Îm©w§p dn̈§wP̈ ¦̀ §e mi¦dŸl¡̀d̈ d¤G©d
 kai. e;klausen Samywn pro.j ku,rion kai. ei=pen Adwnaie ku,rie mnh,sqhti dh, mou nu/n kai.
evni,scuso,n me e;ti to. a[pax tou/to qee, kai. avntapodw,sw avntapo,dosin mi,an peri. tw/n du,o
ovfqalmw/n mou toi/j avllofu,loij

a©hï
The verb a©hï,  do good, occurs once translated literally by a)gaqu/nw, do good.

17:13 
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:o¥dŸk§l i¦e¥N©d i¦lÎdïd̈ i¦M i¦l dëŸd§i ai ¦hi¥iÎi¦M i ¦Y §r ©cï dŸ ©r dk̈i¦n x¤n Ÿ̀I©e
kai. ei=pen Micaiaj nu/n e;gnwn o[ti avgaqunei/ ku,rioj evmoi, o[ti evge,neto, moi o ̀Leui,thj eivj ière,a

(`iven) `v̈ï
The verb `v̈ï, go out, lead out, occurs four times. Twice it is  translated literally by
e)ca/gw, lead, bring out.

2:12
| i ¥x£g©̀  Ek§l¥I©e m¦i ©x§v¦n u ¤x ¤̀ ¥n mz̈F` `i¦vFO©d mz̈Fa£̀  i¥dŸl¡̀ | dëŸd§iÎz¤̀ Ea§f ©r©I©e 

Eq ¦r§k©I©e m¤dl̈ Ee£g©Y§W¦I©e m¤di ¥zFai¦a§q x¤W£̀  mi¦O ©rd̈ i¥dŸl¡̀ ¥n mi ¦x¥g£̀  mi¦dŸl¡̀
:dëŸd§iÎz¤̀

 kai. evgkate,lipon to.n ku,rion to.n qeo.n tw/n pate,rwn auvtw/n to.n evxagago,nta auvtou.j evk gh/j
Aivgu,ptou kai. evporeu,qhsan ovpi,sw qew/n et̀e,rwn avpo. tw/n qew/n tw/n evqnw/n tw/n periku,klw|
auvtw/n kai. proseku,nhsan auvtoi/j kai. parw,rgisan to.n ku,rion

6:8
i¥dŸl¡̀ | dëŸd§i x©n῭ ÎdŸM m¤dl̈ x¤n Ÿ̀I©e l ¥̀ ẍ§U¦i i¥p§AÎl ¤̀ `i¦ap̈ Wi ¦̀  dëŸd§i g©l§W¦I©e

:mi ¦cä £r zi¥A¦n m¤k §z¤̀ `i¦vŸ̀ ë m¦i ©x§v¦O¦n m¤k §z¤̀ i ¦zi¥l ¡r¤d i¦kŸp ῭  l ¥̀ ẍ§U¦i
kai. evxape,steilen ku,rioj a;ndra profh,thn pro.j tou.j uiòu.j Israhl kai. ei=pen auvtoi/j ta,de le,gei
ku,rioj o ̀qeo.j Israhl evgw, eivmi o]j avnh,gagon um̀a/j evk gh/j Aivgu,ptou kai. evxh,gagon um̀a/j evx oi;kou
doulei,aj um̀w/n

Once a form of the verb e)ce/rxomai, go forth, is used.

4:14 
L ¤cï§A `ẍ§qi¦qÎz¤̀ dëŸd§i o ©zp̈ x¤W£̀  mFI©d d¤f i¦M mEw wẍÄÎl ¤̀  dẍŸa §C x¤n Ÿ̀Y©e 

:eiẍ£g©̀  Wi ¦̀  mi¦tl̈£̀  z ¤x¤U £r©e xFaŸ x©d¥n wẍÄ c ¤x¥I©e Li¤pẗ§l `v̈ï dëŸd§i Ÿ̀l£d
kai. ei=pen Debbwra pro.j Barak avna,sthqi o[ti au[th h ̀hm̀e,ra evn h-| pare,dwken ku,rioj to.n Sisara
evn th/| ceiri, sou o[ti ku,rioj evxeleu,setai e;mprosqe,n sou kai. kate,bh Barak avpo. tou/ o;rouj Qabwr
kai. de,ka cilia,dej avndrw/n ovpi,sw auvtou/

Once a form of the noun e)/codoj, a going out, is used to translate the Hebrew verbal
noun. 
5:4

Etḧp̈ m¦i©nẄÎm©B dẄr̈ẍ u ¤x ¤̀ mFc¡̀ d ¥c§V¦n L §C §r©v§A xi ¦r¥V¦n L §z`¥v§A dëŸd§i
:m¦in̈ Et §hp̈ mi¦ar̈Îm©B

 ku,rie evn th/| evxo,dw| sou evn Shir evn tw/| avpai,rein se evx avgrou/ Edwm gh/ evsei,sqh kai. o ̀ouvrano.j
e;staxen dro,souj kai. ai ̀nefe,lai e;staxan u[dwr
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W ©xï
The verb  W ©xï , dispossess, occurs three times translated literally by e)cai/rw, remove,
drive out.

2:21 
:zŸn̈I©e ©rªWFd§i a©fr̈Îx¤W£̀  m¦iFB©dÎo¦n m¤di¥p§R¦n Wi ¦̀  Wi ¦xFd§l si¦qF` Ÿ̀l i¦p£̀ Îm©B 

kai, ge evgw. ouv prosqh,sw tou/ evxa/rai a;ndra evk prosw,pou auvtw/n avpo. tw/n evqnw/n w-n kate,lipen
VIhsou/j uiò.j Nauh evn th/| gh/| kai. avfh/ken

2:23
: ©rªWFd§iÎc©i§A mp̈z̈§p Ÿ̀l§e x¥d©n mẄi ¦xFd i ¦Y§l¦a§l d¤N ¥̀ d̈ m¦iFB©dÎz¤̀ dëŸd§i g©P©I©e

kai. avfh/ken ku,rioj ta. e;qnh tau/ta tou/ mh. evxa/rai auvta. to. ta,coj kai. ouv pare,dwken auvta. evn
ceiri. VIhsou/

11:23
dŸ©̀ §e l ¥̀ ẍ§U¦i FO ©r i¥p§R¦n i ¦xŸn¡̀d̈Îz¤̀ Wi ¦xFd l ¥̀ ẍ§U¦i i¥dŸl¡̀ | dëŸd§i dŸ ©r§e

:EP¤Wẍi ¦Y
kai. nu/n ku,rioj o ̀qeo.j Israhl evxh/ren to.n Amorrai/on avpo. prosw,pou laou/ auvtou/ Israhl kai. su.
klhronomh,seij auvto,n

a©Wï
The verb a©Wï, sit, remain, occurs once and is translated literally by kaqi/zw, take one’s
seat, sit. 
6:18
x©n Ÿ̀I©e Li¤pẗ§l i ¦Y§g©P¦d§e i ¦zg̈§p¦nÎz¤̀ i ¦z`¥vŸd§e Li¤l ¥̀  i ¦̀ ŸAÎc ©r d¤G¦n Wªnz̈ `p̈Îl©̀

:L¤aEW c ©r a¥W¥̀  i¦kŸp ῭
 mh. cwrisqh/|j evnteu/qen e[wj tou/ evlqei/n me pro.j se, kai. evxoi,sw th.n qusi,an kai. qh,sw evnw,pio,n
sou kai. ei=pen evgw, eivmi kaqi,omai e[wj tou/ evpistre,yai se

r©pM̈
The verb r©pM̈, humble, route, subdue [enemies], occurs once and is translated by
tropo/w, turn, put to flight.
4:23 

:l ¥̀ ẍ §U¦i i¥p§A i¥p§t¦l o ©rp̈§MÎK¤l¤n oi¦aï z ¥̀  `Ed©d mFI©A mi¦dŸl¡̀ r©p§k©I©e 
kai. evtro,pwsen o ̀qeo.j evn th/| hm̀e,ra| evkei,nh| to.n Iabin basile,a Canaan e;mprosqen tw/n uiẁ/n
Israhl

The verb r©pM̈ is used in the hiphil in eleven other passages. It is translated by six Greek
verbs: a)postre/fw (Dt. 9:3), e)ktri/bw (Neh. 9:24), paradi/dwmi (Isa. 25:5(?)),
sbe/nnumi (Job 40:12), tapeino/w (1 Ch 17:10, 2 Ch. 28:19, Ps 81:15, 107:12) and
tropo/w (2 S. 8:1, 1 Ch. 18:1). Two of these, a)postre/fw and tropo/w, convey the
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notion of turning, removing, putting one’s enemy to flight. e)ktri/bw and sbe/nnumi carry
the idea of wiping out or extinguishing. tapeino/w is closer to the Hebrew sense of
humbling or subduing one’s enemies or oneself.

2 S. 8:1
c©I¦n dÖ©̀ d̈ b ¤z¤nÎz¤̀ c¦eC̈ g©T¦I©e m ¥ri¦p§k©I©e mi ¦Y§W¦l§RÎz¤̀ c¦eC̈ K©I©e o¥kÎi ¥x£g©̀  i¦d§i©e 

:mi ¦Y§W¦l§R
kai. evge,neto meta. tau/ta kai. evpa,taxen Dauid tou.j avllofu,louj kai. evtropw,sato auvtou,j kai.
e;laben Dauid th.n avfwrisme,nhn evk ceiro.j tw/n avllofu,lwn

1 Ch. 18:1
c©I¦n d̈i ¤zŸp§aE z©BÎz¤̀ g©T¦I©e m ¥ri¦p§k©I©e mi ¦Y§W¦l§RÎz¤̀ ci¦eC̈ K©I©e o¥kÎi ¥x£g©̀  i¦d§i©e 

:mi ¦Y§W¦l§R
kai. evge,neto meta. tau/ta kai. evpa,taxen Dauid tou.j avllofu,louj kai. evtropw,sato auvtou.j kai.
e;laben th.n Geq kai. ta.j kw,maj auvth/j evk ceiro.j avllofu,lwn

g©wl̈
The verb g©wl̈, take, occurs once and is translated literally lamba/nw, take.
13:23

Ÿ̀l§e dg̈§p¦nE dl̈Ÿr Ep ¥c̈I¦n g©wl̈Î Ÿ̀l Ep ¥zi¦n£d©l dëŸd§i u¥tg̈ El FY§W¦̀  Fl x¤n Ÿ̀Y©e
:z Ÿ̀fM̈ Epr̈i¦n§W¦d Ÿ̀l z ¥rk̈§e d¤N ¥̀ ÎlM̈Îz¤̀ Ep ῭ §x¤d

 kai. ei=pen auvtw/| h ̀gunh. auvtou/ eiv h;qelen o ̀ku,rioj qanatw/sai hm̀a/j ouvk a'n e;laben evk ceiro.j
hm̀w/n ol̀okau,twma kai. qusi,an kai. ouvk a'n e;deixen hm̀i/n tau/ta pa,nta kai. kaqw.j kairo.j ouvk a'n
hvkou,tisen hm̀a/j tau/ta

zEn
The verb zEn, die, occurs once and is translated literally qanato/w, die.
13:23

Ÿ̀l§e dg̈§p¦nE dl̈Ÿr Ep ¥c̈I¦n g©wl̈Î Ÿ̀l Ep ¥zi¦n£d©l dëŸd§i u¥tg̈ El FY§W¦̀  Fl x¤n Ÿ̀Y©e
:z Ÿ̀fM̈ Epr̈i¦n§W¦d Ÿ̀l z ¥rk̈§e d¤N ¥̀ ÎlM̈Îz¤̀ Ep ῭ §x¤d

kai. ei=pen auvtw/| h ̀gunh. auvtou/ eiv h;qelen o ̀ku,rioj qanatw/sai hm̀a/j ouvk a'n e;laben evk ceiro.j
hm̀w/n ol̀okau,twma kai. qusi,an kai. ouvk a'n e;deixen hm̀i/n tau/ta pa,nta kai. kaqw.j kairo.j ouvk a'n
hvkou,tisen hm̀a/j tau/ta

x©kn̈
The verb x©kn̈, sell, deliver up, occurs three times and is translated literally apodi/dwmi,
give back, repay (good or evil). 
2:14 
m¤di¥a§iF` c©i§A m ¥x§M§n¦I©e mz̈F` EQŸWÏ©e mi¦qŸWÎc©i§A m¥p §Y¦I©e l ¥̀ ẍ§U¦i§A dëŸd§i s©̀ Îx©g¦I©e 

:m¤di¥a§iF` i¥p§t¦l cŸn £r©l cFr El§kïÎ Ÿ̀l§e ai¦aQ̈¦n
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kai. wvrgi,sqh qumw/| ku,rioj evn tw/| Israhl kai. pare,dwken auvtou.j eivj cei/raj pronomeuo,ntwn kai.
kateprono,meusan auvtou,j kai. avpe,doto auvtou.j evn cersi. tw/n evcqrw/n auvtw/n kuklo,qen kai. ouvk
hvdunh,qhsan e;ti avntisth/nai kata. pro,swpon tw/n evcqrw/n auvtw/n

4:2
`Ed§e `ẍ§qi¦q F`ä§vÎx©U§e xFvg̈§A K©ln̈ x¤W£̀  o ©r©p§MÎK¤l¤n oi¦aï c©i§A dëŸd§i m ¥x§M§n¦I©e 

:m¦iFB©d z¤WŸx£g©A a¥WFi
 kai. avpe,doto auvtou.j ku,rioj evn ceiri. Iabin basile,wj Canaan o]j evbasi,leusen evn Aswr kai. o`
a;rcwn th/j duna,mewj auvtou/ Sisara kai. auvto.j katw,|kei evn Ariswq tw/n evqnw/n

4:9
dŸ©̀ Îx¤W£̀  K ¤x ¤C©dÎl ©r L §Y §x©̀ §t¦Y d¤i§d ¦z Ÿ̀l i¦M q¤t¤̀ KÖ ¦r K¥l ¥̀  KŸld̈ x¤n Ÿ̀Y©e

wẍÄÎm ¦r K¤l ¥Y©e dẍFa §C mẅŸ©e `ẍ§qi¦qÎz¤̀ dëŸd§i xŸM§n¦i dẌ ¦̀  c©i§a i¦M K¥lFd
:dẄ §c¥w

kai. ei=pen poreuome,nh poreu,somai meta. sou/ plh.n gi,nwske o[ti ouvk e;stai to. prote,rhma, sou evpi.
th.n od̀o,n h]n su. poreu,h| o[ti evn ceiri. gunaiko.j avpodw,setai ku,rioj to.n Sisara kai. avne,sth
Debbwra kai. evporeu,qh meta. Barak evk Kadhj

K©Wn̈
The verb K©Wn̈, draw, drag [with hostile intent], occurs once and is translated e)pa/gw,
bring near, bring upon. 
4:7

FA§k ¦xÎz¤̀§e oi¦aï `ä§vÎx©U `ẍ§qi¦qÎz¤̀ oFWi¦w l©g©pÎl ¤̀ Li¤l ¥̀  i ¦Y§k©Wn̈E
:L ¤cï§A Edi ¦Y©z§pE FpFn£dÎz¤̀§e

 kai. evpa,xw pro.j se. eivj to.n ceima,rroun Kiswn to.n Sisara a;rconta th/j duna,mewj Iabin kai. ta.
a[rmata auvtou/ kai. to. plh/qoj auvtou/ kai. paradw,sw auvto.n eivj ta.j cei/ra,j sou

l©Wn̈
The verb l©Wn̈, rule, occurs once and is translated literally a)/rxw, rule. 
8:23

lŸW§n¦i dëŸd§i m¤kÄ i¦p§A lŸW§n¦iÎ Ÿ̀l§e m¤kÄ i¦p£̀  lŸW§n¤̀Î Ÿ̀l oFr §c¦B m¤d¥l£̀  x¤n Ÿ̀I©e 
:m¤kÄ

 kai. ei=pen pro.j auvtou.j Gedewn ouvk a;rxw evgw, kai. ouvk a;rxei o ̀uiò,j mou evn um̀i/n ku,rioj a;rxei
um̀w/n.
(Notice that the same verb is used for God and people.)

s©bp̈
The verb sbp, strike, occurs once and is translated literally pata/ssw, strike. 
20:35

`Ed©d mFI©A o¦nï§p¦a§A l ¥̀ ẍ§U¦i i¥p§a Ezi¦g§W©I©e l ¥̀ ẍ§U¦i i¥p§t¦l o¦nï§p¦AÎz¤̀ | dëŸd§i sŸB¦I©e
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:a ¤xg̈ s¥lŸW d¤N ¥̀ ÎlM̈ Wi ¦̀  d ῭ ¥nE s¤l ¤̀ dẌ¦n£g©e mi ¦x§U ¤r
 kai. evpa,taxen ku,rioj to.n Beniamin evnw,pion uiẁ/n Israhl kai. die,fqeiran oi ̀uiòi. Israhl evk
tou/ Beniamin evn th/| hm̀e,ra| evkei,nh| ei;kosi kai. pe,nte cilia,daj kai. ek̀ato.n a;ndraj pa,ntej ou-toi
ei-lkon ròmfai,an

©gEp
The verb ©gEp, leave, let alone,  occurs twice and is translated literally a)fi/hmi, leave
behind, let be.
2:23 

: ©rªWFd§iÎc©i§A mp̈z̈§p Ÿ̀l§e x¥d©n mẄi ¦xFd i ¦Y§l¦a§l d¤N ¥̀ d̈ m¦iFB©dÎz¤̀ dëŸd§i g©P©I©e 
kai. avfh/ken ku,rioj ta. e;qnh tau/ta tou/ mh. evxa/rai auvta. to. ta,coj kai. ouv pare,dwken auvta. evn
ceiri. VIhsou/

3:1
Er §cïÎ Ÿ̀l x¤W£̀ ÎlM̈ z¥̀  l ¥̀ ẍ§U¦iÎz¤̀ mÄ zFQ©p§l dëŸd§i ©gi¦P¦d x¤W£̀  m¦iFB©d d¤N ¥̀§e 

:o ©rp̈§M zFn£g§l¦nÎlM̈ z¥̀
kai. tau/ta ta. e;qnh a] avfh/ken ku,rioj auvta. w[ste peira,sai evn auvtoi/j to.n Israhl pa,ntaj tou.j mh.
evgnwko,taj tou.j pole,mouj Canaan

dQ̈¦p
The verb dQ̈¦p, test, try, occurs once translated literally peira/zw, put to the test, try.
2:22

x¤W£̀ ©M mÄ z¤k¤ll̈ dëŸd§i K ¤x ¤CÎz¤̀ m¥d mi ¦x§nŸW£d l ¥̀ ẍ§U¦iÎz¤̀ mÄ zFQ©p o ©r©n§l
: Ÿ̀lÎm ¦̀  mz̈Fa£̀  Ex §nẄ

 tou/ peira,sai evn auvtoi/j to.n Israhl eiv fula,ssontai th.n od̀o.n kuri,ou poreu,esqai evn auvth/| o]n
tro,pon evfu,laxan oi ̀pate,rej auvtw/n h' ou;

l©vp̈
The verb l©vp̈, rescue, deliver, save, occurs three times. Twice it is translated literally by
r(u/omai, rescue (6:9; 8:34).
6:9 

m¤di¥a§iŸ̀ ÎlM̈ c©I¦n mz̈F` li¦S©O©d m¤di¥dŸl¡̀ dëŸd§iÎz¤̀ l ¥̀ ẍ§U¦i i¥p§A Ex§kf̈ Ÿ̀l§e
:ai¦aQ̈¦n

kai. evrrusa,mhn um̀a/j evk ceiro.j Aivgu,ptou kai. evk ceiro.j pa,ntwn tw/n qlibo,ntwn um̀a/j kai.
evxe,balon auvtou.j evk prosw,pou um̀w/n kai. e;dwka um̀i/n th.n gh/n auvtw/n

8:34
m¤di¥a§iŸ̀ ÎlM̈ c©I¦n mz̈F` li¦S©O©d m¤di¥dŸl¡̀ dëŸd§iÎz¤̀ l ¥̀ ẍ§U¦i i¥p§A Ex§kf̈ Ÿ̀l§e

:ai¦aQ̈¦n
 kai. ouvk evmnh,sqhsan oi ̀uiòi. Israhl kuri,ou tou/ qeou/ tou/ rùsame,nou auvtou.j evk ceiro.j pa,ntwn
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tw/n qlibo,ntwn auvtou.j kuklo,qen

Once it is translated by e)caire/w, deliver, save.

10:15 (e)caire/w)
K©̀  Li¤pi ¥r§A aFH©dÎlk̈§M Epl̈ dŸ©̀ Îd¥U £r Ep`ḧg̈ dëŸd§iÎl ¤̀  l ¥̀ ẍ§U¦iÎi¥p§a Ex §n Ÿ̀I©e

:d¤G©d mFI©d `p̈ Ep¥li¦S©d
 kai. ei=pan oi ̀uiòi. Israhl pro.j ku,rion hm̀a,rtomen poi,hson su. hm̀i/n kata. pa/n to. avgaqo.n evn
ovfqalmoi/j sou plh.n evxelou/ hm̀a/j evn th/| hm̀e,ra| tau,th|

r©A§W¦p
The verb r©A§W¦p, swear, occurs once translated literally by w)mnu/w, swear. 
2:15
r©A§W¦p x¤W£̀ ©k§e dëŸd§i x¤A ¦C x¤W£̀ ©M dr̈ẍ§l mÄÎdz̈§id̈ dëŸd§iÎc©i E`§vï x¤W£̀  | lŸk§A 

:cŸ̀ §n m¤dl̈ x¤v¥I©e m¤dl̈ dëŸd§i
evn pa/sin oi-j evxeporeu,onto kai. cei.r kuri,ou h=n evpV auvtou.j eivj kaka, kaqw.j evla,lhsen ku,rioj kai.
kaqw.j w;mosen ku,rioj auvtoi/j kai. evxe,qliyen auvtou.j sfo,dra

o ©zp̈
The verb o ©zp̈, give, grant, hand over, betray, occurs 25 times.
Ten times it is translated literally by di/dwmi, give, give over.

1:2 (di/dwmi)
:Fcï§A u ¤x ῭ d̈Îz¤̀ i ¦Y©zp̈ d¥P¦d d¤l £r©i dc̈Ed§i dëŸd§i x¤n Ÿ̀I©e

kai. ei=pen ku,rioj Ioudaj avnabh,setai ivdou. de,dwka th.n gh/n evn th/| ceiri. auvtou/

6:9
dp̈ §Y¤̀ ë m¤ki¥p§R¦n mz̈F` W ¥xb̈£̀©e m¤ki¥v£gŸlÎlM̈ c©I¦nE m¦i ©x§v¦n c©I¦n m¤k §z¤̀ l¦S©̀ ë

:mv̈ §x©̀ Îz¤̀ m¤kl̈
 kai. evrrusa,mhn um̀a/j evk ceiro.j Aivgu,ptou kai. evk ceiro.j pa,ntwn tw/n qlibo,ntwn um̀a/j kai.
evxe,balon auvtou.j evk prosw,pou um̀w/n kai. e;dwka um̀i/n th.n gh/n auvtw/n
(See also 6:13; 7:7; 8:7; 11:30 (bis); 12:3; 18:10; 20:28.)

Fifteen times it is translated literally by paradi/dwmi, deliver, betray, hand over.

1:4 (paradi/dwmi)

mi¦tl̈£̀  z ¤x¤U £r w¤f¤a§A mEM©I©e mc̈ï§A i¦G ¦x§R©d§e i¦p £r©p§M©dÎz¤̀ dëŸd§i o ¥Y¦I©e dc̈Ed§i l ©r©I©e
:Wi ¦̀

 kai. avne,bh Ioudaj kai. pare,dwken ku,rioj to.n Cananai/on kai. to.n Ferezai/on eivj ta.j cei/raj
auvtw/n kai. e;koyan auvtou.j evn Bezek eivj de,ka cilia,daj avndrw/n
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2:14 
m¤di¥a§iF` c©i§A m ¥x§M§n¦I©e mz̈F` EQŸWÏ©e mi¦qŸWÎc©i§A m¥p §Y¦I©e l ¥̀ ẍ§U¦i§A dëŸd§i s©̀ Îx©g¦I©e 

:m¤di¥a§iF` i¥p§t¦l cŸn £r©l cFr El§kïÎ Ÿ̀l§e ai¦aQ̈¦n
kai. wvrgi,sqh qumw/| ku,rioj evn tw/| Israhl kai. pare,dwken auvtou.j eivj cei/raj pronomeuo,ntwn kai.
kateprono,meusan auvtou,j kai. avpe,doto auvtou.j evn cersi. tw/n evcqrw/n auvtw/n kuklo,qen kai. ouvk
hvdunh,qhsan e;ti avntisth/nai kata. pro,swpon tw/n evcqrw/n auvtw/n

(See also 2:23; 3:10, 28; 4:7, 14; 7:2, 9, 14, 15; 8:3; 11:9, 21; 13:1.)
W©hp̈

The verb W©hp̈, abandon, forsake, occurs once and is translated by e)kri/ptw, cast forth,
a slightly more forceful verb.
6:13 

d¥I©̀ §e z Ÿ̀fÎlM̈ Ep §z©̀ v̈ §n dÖl̈§e EpÖ ¦r dëŸd§i W¥i§e i¦pŸc£̀  i¦A oFr §c¦B eil̈ ¥̀  x¤n Ÿ̀I©e 
dëŸd§i Epl̈ ¡r¤d m¦i ©x§v¦O¦n Ÿ̀l£d xŸn`¥l Epi ¥zFa£̀  Epl̈ÎEx§R¦q x¤W£̀  eiz̈Ÿ̀ §l§t¦pÎlk̈

:oï §c¦nÎs©k§A Ep¥p §Y¦I©e dëŸd§i EpẄḧ§p dŸ ©r§e
kai. ei=pen pro.j auvto.n Gedewn evn evmoi, ku,rie, mou kai. eiv e;stin ku,rioj meqV hm̀w/n eivj ti, eu-ren
hm̀a/j ta. kaka. tau/ta kai. pou/ evstin pa,nta ta. qauma,sia auvtou/ a] dihgh,santo hm̀i/n oi ̀pate,rej
hm̀w/n le,gontej mh. ouvci. evx Aivgu,ptou avnh,gagen hm̀a/j ku,rioj kai. nu/n evxe,rriyen hm̀a/j kai. e;dwken
hm̀a/j evn ceiri. Madiam

xEq
The verb xEq, turn aside, occurs once and is translated literally by a)fi/stamai, leave,
go away, forsake.
16:20

m ©r©t§A m ©r©t§M `¥v¥̀  x¤n Ÿ̀I©e Fzp̈§X¦n u©w¦I©e oFW§n¦W Li¤lr̈ mi ¦Y§W¦l§R x¤n Ÿ̀Y©e 
:eil̈r̈ ¥n xq̈ dëŸd§i i¦M r ©cï Ÿ̀l `Ed§e x ¥rP̈ ¦̀ §e

 kai. ei=pen Dalida avllo,fuloi evpi. se, Samywn kai. evxupni,sqh evk tou/ u[pnou auvtou/ kai. ei=pen
evxeleu,somai wj̀ a[pax kai. a[pax kai. evktinacqh,somai kai. auvto.j ouvk e;gnw o[ti avpe,sth o ̀ku,rioj
avpa,nwqen auvtou/

dl̈r̈
The verb  dl̈r̈ (hiphil), bring up, lead up, occurs twice and is translated literally by
a)na/gw, lead up, bring up.
6:8 

i¥dŸl¡̀ | dëŸd§i x©n῭ ÎdŸM m¤dl̈ x¤n Ÿ̀I©e l ¥̀ ẍ§U¦i i¥p§AÎl ¤̀ `i¦ap̈ Wi ¦̀  dëŸd§i g©l§W¦I©e
:mi ¦cä £r zi¥A¦n m¤k §z¤̀ `i¦vŸ̀ ë m¦i ©x§v¦O¦n m¤k §z¤̀ i ¦zi¥l ¡r¤d i¦kŸp ῭  l ¥̀ ẍ§U¦i

kai. evxape,steilen ku,rioj a;ndra profh,thn pro.j tou.j uiòu.j Israhl kai. ei=pen auvtoi/j ta,de le,gei
ku,rioj o ̀qeo.j Israhl evgw, eivmi o]j avnh,gagon um̀a/j evk gh/j Aivgu,ptou kai. evxh,gagon um̀a/j evx oi;kou
doulei,aj um̀w/n
6:13
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l ¥̀nŸx d£lŸ̀  n¦O¦v §x©i¦m d ¤r¡lp̈E i §dŸed̈ e §r©Yd̈ p §hẄp̈E i §dŸed̈ e©I ¦Y§p¥pE A§k©sÎn ¦c§ïo:
r¦Op̈E e§lÖd̈ n§v ῭ ©z§pE Ml̈ÎfŸ̀ z e §̀ ©I¥d kl̈Îp¦t§l §̀ Ÿzïe `£W ¤x q¦R §xEÎlp̈E `£aFz¥ipE

e©IŸ̀ n ¤x `¥lïe B ¦c §rFo A¦i `£cŸp¦i e§i¥W i §dŸed̈
kai. ei=pen pro.j auvto.n Gedewn evn evmoi, ku,rie, mou kai. eiv e;stin ku,rioj meqV hm̀w/n eivj ti, eu-ren
hm̀a/j ta. kaka. tau/ta kai. pou/ evstin pa,nta ta. qauma,sia auvtou/ a] dihgh,santo hm̀i/n oi ̀pate,rej
hm̀w/n le,gontej mh. ouvci. evx Aivgu,ptou avnh,gagen hm̀a/j ku,rioj kai. nu/n evxe,rriyen hm̀a/j kai. e;dwken
hm̀a/j evn ceiri. Madiam

 dÜr̈
The verb dÜr̈, do, make, occurs five times and is translated literally by poie/w, do,
make.
2:7 

mi¦nï Eki ¦x¡̀ ¤d x¤W£̀  mi¦p¥w§G©d i¥n§i | lŸk§e ©rªWFd§i i ¥n§i lŸM dëŸd§iÎz¤̀ mr̈d̈ Ec§a ©r©I©e
:l ¥̀ ẍ §U¦i§l dÜr̈ x¤W£̀  lFcB̈©d dëŸd§i d¥U £r©nÎlM̈ z¥̀  E`ẍ x¤W£̀  ©rEWFd§i i ¥x£g©̀

kai. evdou,leusen o ̀lao.j tw/| kuri,w| pa,saj ta.j hm̀e,raj VIhsou/ kai. pa,saj ta.j hm̀e,raj tw/n
presbute,rwn o[soi evmakrohme,reusan meta. VIhsou/ o[soi e;gnwsan pa/n to. e;rgon kuri,ou to. me,ga o]
evpoi,hsen evn tw/| Israhl
2:10

x¤W£̀  m¤di ¥x£g©̀  x¥g©̀  xFC mẅ̈I©e eiz̈Fa£̀ Îl ¤̀  Et§q ¤̀¤p `Ed©d xFC©dÎlM̈ m©b§e 
:l ¥̀ ẍ §U¦i§l dÜr̈ x¤W£̀  d¤U £r©O©dÎz¤̀ m©b§e dëŸd§iÎz¤̀ Er §cïÎ Ÿ̀l

kai, ge pa/sa h ̀genea. evkei,nh prosete,qhsan pro.j tou.j pate,raj auvtw/n kai. avne,sth genea. et̀e,ra
metV auvtou,j oi] ouvk e;gnwsan to.n ku,rion kai, ge to. e;rgon o] evpoi,hsen evn tw/| Israhl

(See also  6:17, 40; 21:15.)

dp̈R̈
The verb dp̈R̈, turn, occurs once and is translated literally e)pistre/fw, turn around, turn
back.
6:14 

Ÿ̀l£d oï §c¦n s©M¦n l ¥̀ ẍ§U¦iÎz¤̀ Ÿ §r©WFd§e d¤f L£gŸk§A K¥l x¤n Ÿ̀I©e dëŸd§i eil̈ ¥̀  o¤t¦I©e
:Li ¦Y§g©l§W

kai. evpe,streyen pro.j auvto.n o ̀a;ggeloj kuri,ou kai. ei=pen poreu,ou evn ivscu,i sou tau,th| kai.
sw,seij to.n Israhl evk ceiro.j Madiam ivdou. evxape,steila, se

c ©rv̈
The verb c ©rv̈, step, go, occurs once and is translated a)pai/rw, take [oneself] away.
5:4

Etḧp̈ m¦i©nẄÎm©B dẄr̈ẍ u ¤x ¤̀ mFc¡̀ d ¥c§V¦n L §C §r©v§A xi ¦r¥V¦n L §z`¥v§A dëŸd§i 
:m¦in̈ Et §hp̈ mi¦ar̈Îm©B
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ku,rie evn th/| evxo,dw| sou evn Shir evn tw/| avpai,rein se evx avgrou/ Edwm gh/ evsei,sqh kai. o ̀ouvrano.j
e;staxen dro,souj kai. ai ̀nefe,lai e;staxan u[dwr

 dË¦v
Forms of dË¦v, command, occur twice and are translated literally e)nte/llomai,
command.
3:4 

dË¦vÎx¤W£̀  dëŸd§i zŸe§v¦nÎz¤̀ Er§n§W¦i£d z ©r ©cl̈ l ¥̀ ẍ§U¦iÎz¤̀ mÄ zFQ©p§l Ei §d¦I©e
:d¤WŸnÎc©i§A mz̈Fa£̀ Îz¤̀

kai. evge,neto w[ste peira,sai evn auvtoi/j to.n Israhl gnw/nai eiv avkou,sontai ta.j evntola.j kuri,ou a]j
evnetei,lato toi/j patra,sin auvtw/n evn ceiri. Mwush/
4:6

| dË¦vÎ Ÿ̀l£d eil̈ ¥̀  x¤n Ÿ̀Y©e i¦lŸ§t©p W ¤c¤T¦n m ©rŸpi¦a£̀ Îo¤A wẍä§l `ẍ§w ¦Y©e g©l§W¦Y©e 
Wi¦̀  mi¦tl̈£̀  z ¤x¤U £r L§O ¦r Ÿ§g©wl̈§e xFaŸ x©d§A Ÿ§k©Wn̈E K¥l l ¥̀ ẍ§U¦iÎi¥dŸl¡̀ dëŸd§i

:oEl ªa§f i¥p§A¦nE i¦lŸ§t©p i¥p§A¦n
kai. avpe,steilen Debbwra kai. evka,lesen to.n Barak uiò.n Abineem evk Kadhj Nefqali kai. ei=pen
pro.j auvto,n ouvci. evnetei,lato ku,rioj o ̀qeo.j Israhl soi. kai. avpeleu,sh| eivj o;roj Qabwr kai. lh,myh|
meta. seautou/ de,ka cilia,daj avndrw/n evk tw/n uiẁ/n Nefqali kai. evk tw/n uiẁ/n Zaboulwn

s ©xv̈
The verb s ©xv̈, refine, purify, occurs once and is translated literally e)kkaqai/rw, purify,
clean out.
7:4
mẄ L§l EP¤t §x§v ¤̀§e m¦i©O©dÎl ¤̀ mz̈F` c ¥xFd aẍ mr̈d̈ cFr oFr §c¦BÎl ¤̀ dëŸd§i x¤n Ÿ̀I©e
d¤f Li¤l ¥̀  x©nŸ̀ Îx¤W£̀  lŸk§e KŸ ¦̀  K¥l¥i `Ed KŸ ¦̀  K¥l¥i | d¤f Li¤l ¥̀  x©nŸ̀  x¤W£̀  dïd̈§e

:K¥l¥i Ÿ̀l `Ed KÖ ¦r K¥l¥iÎ Ÿ̀l
 kai. ei=pen ku,rioj pro.j Gedewn e;ti o ̀lao.j polu,j kate,negkon auvtou.j pro.j to. u[dwr kai.
evkkaqarw/ soi auvto.n evkei/ kai. e;stai o]n eva.n ei;pw pro.j se, ou-toj poreu,setai su.n soi, auvto.j
poreu,setai su.n soi, kai. pa/n o]n eva.n ei;pw pro.j se, ou-toj ouv poreu,setai meta. sou/ auvto.j ouv
poreu,setai meta. sou/

mEw
The verb  mEw (hiphil), raise up, occurs four times and is translated literally by e)gei/rw,
rouse, raise, stir up.
2:16 

:m¤di¥qŸW c©I¦n mEri¦WFI©e mi ¦h§tŸW dëŸd§i m¤ẅI©e
kai. h;geiren ku,rioj krita,j kai. e;swsen auvtou.j ku,rioj evk ceiro.j tw/n pronomeuo,ntwn auvtou,j

2:18
m¤di¥a§iŸ̀  c©I¦n mr̈i¦WFd§e h¥tŸX©dÎm ¦r dëŸd§i dïd̈§e mi ¦h§tŸW m¤dl̈ | dëŸd§i mi¦w¥dÎi¦k§e
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:m¤di¥w£gŸc§e m¤di¥v£gŸl i¥p§R¦n mz̈ẅ£̀ ©P¦n dëŸd§i m¥gP̈¦iÎi¦M h¥tFX©d i¥n§i lŸM
kai. o[ti h;geiren ku,rioj krita.j auvtoi/j kai. h=n ku,rioj meta. tou/ kritou/ kai. e;swsen auvtou.j evk
ceiro.j evcqrw/n auvtw/n pa,saj ta.j hm̀e,raj tou/ kritou/ o[ti pareklh,qh ku,rioj avpo. tou/ stenagmou/
auvtw/n avpo. prosw,pou tw/n poliorkou,ntwn auvtou.j kai. evkqlibo,ntwn auvtou,j
(See also 3:9, 15.)

d῭ ẍ
The verb  d῭ ẍ (hiphil), show, occurs once and is translated literally dei/knumi, show,
reveal.
13:23

Ÿ̀l§e dg̈§p¦nE dl̈Ÿr Ep ¥c̈I¦n g©wl̈Î Ÿ̀l Ep ¥zi¦n£d©l dëŸd§i u¥tg̈ El FY§W¦̀  Fl x¤n Ÿ̀Y©e
:z Ÿ̀fM̈ Epr̈i¦n§W¦d Ÿ̀l z ¥rk̈§e d¤N ¥̀ ÎlM̈Îz¤̀ Ep ῭ §x¤d

 kai. ei=pen auvtw/| h ̀gunh. auvtou/ eiv h;qelen o ̀ku,rioj qanatw/sai hm̀a/j ouvk a'n e;laben evk ceiro.j
hm̀w/n ol̀okau,twma kai. qusi,an kai. ouvk a'n e;deixen hm̀i/n tau/ta pa,nta kai. kaqw.j kairo.j ouvk a'n
hvkou,tisen hm̀a/j tau/ta

aEW
The verb We a (hiphil), return, repay, occurs twice and is translated literally e)pistre/fw,
return.
9:56

:eig̈ ¤̀  mi ¦r§a¦WÎz¤̀ bŸx£d©l ei¦a ῭ §l dÜr̈ x¤W£̀  K¤l¤ni¦a£̀  z ©rẍ z¥̀  mi¦dŸl¡̀ a¤WÏ©e 
kai. evpe,streyen o ̀qeo.j th.n ponhri,an Abimelec h]n evpoi,hsen tw/| patri. auvtou/ avpoktei/nai tou.j
eb̀domh,konta avdelfou.j auvtou/

9:57
mz̈Fi zl£l¦w m¤di¥l£̀  Ÿ̀aŸ©e mẄ Ÿ̀x§A mi¦dŸl¡̀ ai¦W¥d m¤k§W i¥W§p©̀  z ©rẍÎlM̈ z¥̀§e

:l ©rÄ ªx§iÎo¤A
kai. th.n pa/san ponhri,an avndrw/n Sucem evpe,streyen o ̀qeo.j eivj kefalh.n auvtw/n kai. evph/lqen evpV
auvtou.j h ̀kata,ra Iwaqan uiòu/ Ierobaal

mi¦U
The verb mi¦U , put, place, set, occurs once and is translated literally ti/qhmi, put, place.
7:22

Ed ¥r ¥x§A Wi ¦̀  a ¤x¤g z¥̀  dëŸd§i m¤UÏ©e zFxẗFX©d zF`¥nÎWŸl§W Er§w §z¦I©e
dl̈Fg§n l¥a ῭ Îz©t§U c ©r dz̈ẍ ¥x§v dḦ¦X©d zi¥AÎc ©r d¤p£g©O©d qp̈̈I©e d¤p£g©O©dÎlk̈§aE

:zÄ ©hÎl ©r
 kai. evsa,lpisan evn tai/j triakosi,aij kerati,naij kai. e;qhken ku,rioj th.n ròmfai,an avndro.j evn tw/|
plhsi,on auvtou/ evn pa,sh| th/| parembolh/| kai. e;fugen h ̀parembolh. e[wj Bhqseedta Garagaqa e[wj
cei,louj Abwmeoula evpi. Tabaq

m©N¦W
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The verb m©N¦W (piel) , pay back, requite, occurs once and is translated literally
a)ntapodi/dwmi, repay, return.
1:7

Eid̈ mi¦vS̈ªw§n m¤di¥l§b ©x§e m¤di ¥c§i zFpŸd§A mi¦kl̈ §n | mi ¦r§a¦W w¤f¤aÎi¦pŸc£̀  x¤n Ÿ̀I©e
m©lẄEx§i Ed ª̀i¦a§i©e mi¦dŸl¡̀ i¦lÎm©N¦W o¥M i ¦zi¦Ur̈ x¤W£̀ ©M i¦pg̈§l ªW z©g©Y mi ¦h§T©l§n

:mẄ zn̈̈I©e
 kai. ei=pen Adwnibezek eb̀domh,konta basilei/j ta. a;kra tw/n ceirw/n auvtw/n kai. ta. a;kra tw/n
podw/n auvtw/n avpokekomme,noi h=san sulle,gontej ta. up̀oka,tw th/j trape,zhj mou kaqw.j ou=n
evpoi,hsa ou[twj avntape,dwke,n moi o ̀qeo,j kai. a;gousin auvto.n eivj Ierousalhm kai. avpe,qanen evkei/

r©nẄ
The verb  r©nẄ, (hiphil) announce, cause to hear, occurs once and is translated literally
a)kouti/zw, cause to hear.
13:23 

Ÿ̀l§e dg̈§p¦nE dl̈Ÿr Ep ¥c̈I¦n g©wl̈Î Ÿ̀l Ep ¥zi¦n£d©l dëŸd§i u¥tg̈ El FY§W¦̀  Fl x¤n Ÿ̀Y©e 
:z Ÿ̀fM̈ Epr̈i¦n§W¦d Ÿ̀l z ¥rk̈§e d¤N ¥̀ ÎlM̈Îz¤̀ Ep ῭ §x¤d

kai. ei=pen auvtw/| h ̀gunh. auvtou/ eiv h;qelen o ̀ku,rioj qanatw/sai hm̀a/j ouvk a'n e;laben evk ceiro.j
hm̀w/n ol̀okau,twma kai. qusi,an kai. ouvk a'n e;deixen hm̀i/n tau/ta pa,nta kai. kaqw.j kairo.j ouvk a'n
hvkou,tisen hm̀a/j tau/ta

h©tẄ
The verb htW, judge, occurs once and is translated literally kri/nw, judge.
11:27

h¥tŸX©d dëŸd§i hŸR§W¦i i¦A m¤gN̈¦d§l dr̈ẍ i ¦Y¦̀  d¤UŸr dŸ©̀ §e Kl̈ i ¦z`ḧg̈Î Ÿ̀l i¦kŸp ῭§e
:oFO ©r i¥p§A oi¥aE l ¥̀ ẍ§U¦i i¥p§A oi¥A mFI©d

 kai. nu/n evgw, eivmi ouvc h[marto,n soi kai. su. poiei/j metV evmou/ ponhri,an tou/ parata,xasqai evn
evmoi, kri,nai ku,rioj kri,nwn sh,meron avna. me,son uiẁ/n Israhl kai. avna. me,son uiẁ/n Ammwn
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