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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 Septuagint* 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 31712 by an arm is translated

literally by the Greek év Bpaytovy 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 *2037 | will have mercy is translated literally by the

Greek kol éejow and | will have mercy’.
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 Q18"

He said is translated literally by the Greek kal eimev 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 Wiirttembergische Bibelanstalt / Deutsche
Bibelgesellschaft (German Bible Society), Stuttgart. The machine readable text was prepared by the TLG
(Thesaurus Linguae Graecae) Project directed by Theodore F. Briinner at University of California, Irvine,
California.

2. The Greek consistently renders T18%7i7 1] with koL, as does the King James translation.



of the Princeton dissertation of Charles T. Fritsch®. 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.”

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 Job®,
Psalms®, Isaiah’ or Jeremiah®.

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. 1bid., 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)



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 text® 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, Briggs®™.
Liddell, Scott, Jones™ provided the corresponding information for the Greek
translations. In a few instances, the excellent Latin work by Schleusner*” 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, | 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)



Book of Judges. | 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 *3y3, which may have lost some of the underlying
anthropomorphic sense of its literal meaning in the eyes of *°, 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 9a%, that the
translation of the Septuagint was not entirely literal but was considered to have

contained some divinely inspired changes.
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13.See discussion on 1"} 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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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 Il 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



Egypt™®. 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™*". 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 books®™.

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 Il 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 Babylonia™, 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 blend®

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

gRdouNKovTa, 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 T« Aot TV PLBAlwy 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.

19.1bid., 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.



The Alexandrian Jewish community had enjoyed civic rights and even full
citizenship from the start of their residency in the days of Alexander himself*.
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 Jews®. 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 Alexandria®. 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 Elephantine 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. 1t 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 | 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.



Shashang®), 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 reign® (926-917 BCE), Shishaq invaded Jerusalem and plundered the
Temple, he is thought to have carried off captives and settled them in
Elephantine”’. A few centuries later, under the reign of King Manasseh (around
650 BCE), Jews fought as mercenaries for Psammetichus | (664-610 BCE) against
Ethiopia. Elephantine may have been made a military installation at that time®. 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) *°. 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
homeland®.

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



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.”**

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 destroyed®.

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 Il to Emperor Hadrian, Robert Cornman, tr.
(Philadelphia and Jerusalem, JPS, 1995), p. 36

32.1bid., 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.



the remarkable Library®, 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)™*. 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”®

), 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 Aristeas®. 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 Philadelphus®’. 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.

10



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 Il 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 style®.
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 value®. 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.”*® 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
people*.

Two conspicuous anachronisms are (1) the inclusion of Demetrius as the
influential librarian at the time of Ptolemy Il 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 ludaicarum 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.

11



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
I1. 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
time®. 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/Elders®. 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 treated™. 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)®. 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

43.1n 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.

12



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 from®. 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 people®’. 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 Jerusalem®,
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 Il 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 scholar® 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 FT¥}) TR TN 220 322 NI N2 1IP0I

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.”* If there was a translation available, as
Modrzejewski suggests™, themes and ideas could certainly have been shared. But
according to Victor Tcherikover®, 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
Evangelica™. 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 philosophy™. Eusebius™ presents

Avristobolus’ 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 |
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, Eusebiil 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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Avristobulus 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, 1 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 Jews™, 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 Philadelphus®’, 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 Eusebius® (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 | attracted Jewish settlers®. According to a tradition stemming from
Hecataeus (4th century BCE) and repeated in Josephus’ Contra Apionem (|,
183-189), after the Ptolemaic victory in the third war of the Diadochi®(312 BCE),
there arrived in Alexandria *“a Jewish high priest” accompanied by a number of
followers and, more significantly, carrying with them a Torah scroll®. 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 (11 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 1l , 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 Jews®.
(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.”®
Ptolemy Il 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 I11. 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”
63.1bid., p. 107

17



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 translation®,
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 community®.
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 results®.

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]
AurJisteas]. 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.”®’

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 time® 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 fast® because

arielaitiepisiiataBothiisinintaiininigiahRglaiilnliyhiia)ide!

67.1bid., 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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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:

T DD TN DN T NN 10w D3Pt 12 YN
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D353 DD3ID 1 7Y 017 123 821 N2 DI DY DU
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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 changesm.
Masekhet Soferim was edited rather late; according to Strack and

Stemberger, it cannot be dated earlier than the mid-eighth century™. However,
they point out that parts of the material may be from earlier traditions’. 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 llan 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

72.1bid., 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 b®-ha-z°genim (‘the elders’) as
b°he z°genim (‘the five elders’; the letter he being construed as representing the
number “five’).”” The reference to the 72 scholars placed in 72 houses clearly
reflects material in Megillah 9a™.
There is, however, a strong philhellenic tradition to be found farther
along in Megillah 9b:
TNT R? DMHD2 AN I 28I 12 Nynw 139
7% 1307 927 RN 1TAN 27 AN NI NON 1w
RV SR T30 137 N ORI 13 Y 1370
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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
Kolatch™, learned in Greek philosophy and passed the training to some of his
children. This characteristic was shared by Abahu™, 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

76.1bid., 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
peoples”. 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]” ? 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. DYO?IND 1PN NDYD DYTON MDY 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 security”. 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.”®

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 Flaccus®.

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 unrest®. 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.

81.0ne may find echoes of his description of the ensuing carnage and horrors in the savagery depicted in 7018 758
of the High Holy Days liturgy. Even if one removes the impassioned and inciting language, the bottom line is the

same: DYTY NP2 90 0B Oy wan 001N 98 “These things | remember as | 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
province®.” 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
possibly® 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
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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.”® 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.”®

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, | 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

T
MM~ , hand of the LORD, occurs once and is translated literally yeip kuvptov.
2:15

ITND
€V TAOLY 0l¢ EEeToPelovTo Kol XELP KUpLou Ay €m adTolg €ig Kaka Kobwg eAdAnoer KOPLOG Kol
KaBWe Wpooer KiPLog alTolg Kol €EEOALer adtoug ododp

a3
¥HJ occurs once and is translated literally yy?.”
10:16
28T Y2 1B RN TN TN D3P 1237 VIS 0N
kol €EékALvar Tolg Beolg ToUG GAAOTPLOUG €K UECOV DTV Kal €60VACLOY TG KUPLW KOVW
Kl WALYWON 1 yuxh adtod év komw Iopami

[
"V occurs 10 times. Twice it appears as P32 and is translated literally év 6$p6aipoig
oov.
6:17
TR WD NITON D oY 12T ANSY NIN O DY PP [T ONNIN 8IS 1IN N

kol elmer mpog avtov ['edewv el 8¢ ebpov €reog év OGBaALOLE 00U Kal TOLNOELS LOL OTUEPOV
TV 0 TL EAUANOOG WeT  EUoD

10:15

I DT NI LD IS TIYD 27202 17 TANNTTILY INWI TN 28I NN

kol €lmor ol viol Iopand TpOg KUPLOY MUAPTOMEY TOLNOoOV oL TULY Kot TEY TO qyodov év
O0DOUALOLE 0oL TATY €E€A0D TUAC €V TH MUEPE TaUTY

6 times it occurs as MM "33 and is translated by the phrase évémiov kupiov:
2:11
DZYITTNN TN AT PP PATNN ONWI WP

kol émoinoay ol viol IopanA tO TovnpEov évdmor Kuplov kol éAdtpevoar toic Baaiiu®
(see also 3:12%; 4:1; 6:1; 10:6; 13:1)

87. See also 7¥p under anthropopathism.

88. In the next verse Hebrew tells the result of their wicked behavior: They anger the Lord :Tm=ns 103371 TepdpyLoay tov
kUpLov . 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 évgmiov kuplou to translate i1 *3'}))2

89. Two different expressions used in this verse. See discussion below.
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Although one might expect some form of 6p6eAuoc as in the two literal translations above
(6:17 and 10:15), it would appear that the Greek idiom évwmiov kupiov is the preferred
way of conveying the Hebrew i1 *3'})2 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, Jones®™ show that
the preposition évumov, to the front of, preserves its anthropomorphic sense “face”. In
Deut. 31:11, e.g., the phrase évamiov kuplov is used to translate MiT 219, literally, the
face of the Lord™. J. F. Schleussner®, showing the derivation of évdémiov from év +y=>
é&v +@mi suggests that what is now a preposition governing a genitive retains the
meaning of the original noun, face, much as the Hebrew 3'})2 retains the meaning
eyes.

Once it is translated évavtiov kuplou:
(3:7)

DOZR2TNE TN DIPTON MIMTRN W A I3 PN O8I0
NYRITTIN
kel €motnoov ol viol Iopand TO TovNPOV EVarTiov KLPLOL Kol €mEAOOVTO KupLou ToD Beod
a0TOV Kol éAatpevoay tol¢ BooAly kol Tolg dAcEoLY

The literal meaning of évavtior conveys opposition. Strictly speaking, it is not an
anthropomorphism. Indeed, here the word is an adverbial preposition governing the
genitive® As such, évavtiov 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 77T *3})2 (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 évavtiov is to be read as
anthropomorphically as possible. For in the next verse, 3:8, the translator renders the
anthropopathic Hebrew i1 A8~ with the equally anthropopathic kol wpylodn 6uud
kbprog (the Lord was enraged in His ‘heart™).

Once it is translated évavti kvplov
(3:12)
21 8wy 28I 10NN T P T PR3 YT NIy 9871 233 1000

90. LSJ sv Evawvtt and Evavtiog p.554 and Evdmiog p. 579.

91. See also Jdg. 11:11 JTT* 1359 and contrast Jdg. 18:6 F111Y 123 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, Kotd, is understood to be governing
€EVWTLOV

93.1t cannot be an adjective in apposition to to movnpov (The Children of Israel did what was evil, a thing in
opposition to the Lord) because that would call for the dative of k0pLog

94.Greek and Hebrew locate the seat of anger in different parts of the body.
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STPYD PATTRN WP
kel TPoo€devto ol viol IopanAd ToLfioal TO TOVMPOY EVWTLOV KLPLOL Kol €vioyuoer kKUpLOg TOV
Eyiop Baotréa Mwof éml tov Iopand S T0 memoinkéval adTolg T0 Tovnpor évartl Kuplovu

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, évdmiov kuvplou is an
anthropomorphism equivalent to the Hebrew i1 °3*}))3 . The second phrase is related
etymologically® to évavtiov kuplov, differing only in syntax, not meaning. Thus, the use
of évavtL here as equivalent to évwmov is another reason to consider évavtiov , (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 7°3*})3 in Your eyes, é&v épbaipoic oov. The
Greek preserves the literal, anthropomorphic sense of the Hebrew “eyes” in these
positive references.

Q35
D'35 occurs 6 times in reference to God, five times in the form ’;9?% and once with an
appended suffix pronoun, T;’;@? (6:18). Itis translated literally évimiov:
21:2
1273902 122M 071D INWM DVIPNIT 1357 2TTTY DY 10N O8N oY NN

\ > € \ b \ b ’ b ~ U € ’ b 4 ~ ~ \ >
Kol MABev 0 Aoog el BalOnA kol exabLony ekel €wg eomepog evwmiov tob Beod kol mMpov
POV abTOV Kol EKAdLooy KAdLBUOV Wéyay

6:18
M TIDF RITIT WIS NSTT TN WY T wR 83
S TR 2 I3
un xwpLobfic évtedBer €ng ToD EABELY pe TPOg o€ Kol €Eolow Ty Buolav kal OMow EvmLov
00U Kol €lTer €yw elpl kodlopol €wg oD emoTpédial oc

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

Twice it occurs in the phrase 717 °38% and is translated literally ¢nd mpoowmov kuplov.

95. See Schleusner, op. cit., pp. 704-5 sub évavti, évavtiov, and évavtiog
96. There is no difference in the treatment of D"T_I&{j;j ’355 (only 21:2) and mﬁ': ’355 (6:18, 11:11, 20:23,
20:26).
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5:5 (bis)
DRTLY TN M 1351 OPD M} TP 380 1913 01

” b / 3 \ ’ ’ ~ b \ ’ 4 ~
opn €coievbnonr oo TPOowToL Kuplov EAwL tobto Xive amo mpoowtou kuplou Beod Iopani

The last occurrence, 1’;@? , Is somewhat ambiguous because the suffix 1 appended to
the preposition *357 may or may not refer to God .
20:28

TTTTT

ST IR T 02 19 I W STTNTTN T IR TY

kel @Drveeg viog Edealap viod Aapwr Tapeotnkwe EVWmov abThg év Talg NUEPULE EKELVLG
kol emmpaTnoor ol viol Iopani év kuplw*” Aéyovteg el TPoob@uer €TL EEABELY elg TapdTafLy
TPOC LLOLC BeviopLy adedpoic UGV T émloywuer kal €lmer kipLog avafnte O0tL adpLov 86Wow
aDTOUG €LC TOC YELPOG DUDV

The Greek évimov adtic “before it”, shows that the translator understood the referent of
the pronoun to be the ark of the covenant kipwtoc dLadrkng kuptov Tod Beod mentioned in
the previous verse (20:27). kipwroc is a feminine noun in Greek but 7178 , the Hebrew
original, is masculine. Thus the Greek translator was not avoiding an
anthropomorphism, but was taking the masculine singular suffix of 7’;@? to be a

reference to the ark rather than to the Deity. For this reason he used the feminine
pronoun o0t .

2P
%ip occurs 3 times in reference to God and is translated literally tfic dwvic:
2:2
DNITIR 212 DRYNYTND) YRR DDA DRI PRI D7 N2 IN0NTR? DR
oDy
Kol DUelg o0 SLadnoeoBe SLadnkmy Tolc éykadnuévolg eig Ty YAy taltny obde tolg Beolg adTdY
TPOOKUVTOETE QALK TG YAUTT a0T@V ouvtplete kel To BuolaotnpLe adT@V kabedelte Kl 0VK
elonkovouate Thg Ppwrfic pov OtL Tadta émoLnonte

2:20
W TR T I N2 MW T 0N W3 T AN
29pY WY N7) DNINTT TS

\ b ’ ~ / b ~ \ ol b 9 o 4 b ’ \ b4 ~
Kol wpylobn Buu® kiUpLog €v T¢ Iopand kol elmev avd’ wv oon €ykateALTov TO €0vog TodTOo
TNV SLaBMKNY KoL NV EVETELAOUNY TOLC TUTPAOLY aDTOV Kol 0UK €lonkouvooy Th¢ dwrig hou

6:10

97.*..* Not in Hebrew
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DRSS T MO TRTIN W N7 DTN M 3N D27 TN
2713 DRYRY N9 DN Do

\ o € ~ b \ / € \ e ~ b ’ \ \ ~ 4 b o € ~
Kol €LTe. DMLV €yw KUpLOG 0 Be0¢ LULAV oL oPndnoeabe toug Beoug ToD Apoppolov €V olg UHELG
kaBnoeoBe €v T yh adTAV Kol oOk elomkoloate THg dwrfic wov

ANTHROPOPATHISMS

par
Y87 occurs once and is translated literally by the Greek verb 6éiw, wish, desire:
13:23

TPRT227NN 18T N2 I A7 13T MRPTND 1BRMT2 MM pEIT 12 IR 12 AnNm

:NNT2 YT 8D YD

kel elmer adT@ 1) yurn abtod el ffeder 6 kOpLOG BovatdonL MUAG 00K AV EAaPer €k XELpOg
MOV OAokaUTwHe Kol Buoloy kel oUk Qv €delfer Muly tadta Tovte kol Kabwe Kelpdg oVK Qv
NKoUTLOEY MUaC TadTe

a8 T
AN~ literally, grow hot in the nose, occurs 5 times and is translated each time by a
form of 6pyilouat, be furious and 6 6upoc breast, seat of anger.
2:14
Ty 15;1':{57: 27200 DIPININ T2 002N DNIN BN D072 D3N 581:’;)’_:;1 T AT
OTIN 2387 THY?

kel WpyLodn Buu® kipLog év 1@ Iopamd kol Tapédwkey adTOLG €Lg YELPUS TPOVOUELOVTWY Kol
K TETPOVOUELOaY aDTOVG Kol GéS0To adToLg €V Yepol TAV éxOpdY alT®dr KukAOBey kal oUk
NOLYNONONY €TL GUTLOTAVOL KTl TPOOWTOV TAV €X0pdY alt®dv
2:20
TN TMITNN I ET M2 W 1 RN 28D I ANt

D21P% ynw 82 oniag-ng Ny
Kl WpyLlodn Buue kipLog év 1@ IopomA kol elmer avd’ Qv dow EykatéALTor TO €0vog TolTo
TNV SLaBMKNY KoL NV EVETELAOUNY TOLE TUTPAOLY aDTOV Kol 0UK €lonkouvooy Th¢ dwrig hov
(see also 3:8; 6:39;10:7),

While neither the heat metaphor of 7171 nor the specific body part N appears in the
Greek, according to LSJ%®, 6 6uudc 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
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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.

lgh

- T

7T O3 occurs once and is translated by the Greek mopexAndn kdproc the Lord gave

comfort, was entreated.

2:18

D2 BORYT W 92 DN TH DWW BEWTDY M M DY 0nY | T DpToD)
DITPIT DY "120 DOPNID M

kol OTL fyelper kOpLog KPLTag adTolg Kel MV KUPLOG Wete ToD kpLtod kal €0woer adtolg ék

XELPOG EXOPRV alTOV Taowg TOC MEPRS TOD KPLToD OTL TaPekANOn KUPLOG aTd ToD OTeVayhod

aOTAV GTO TPOOWTOU TAOV TOALOPKOUVTWY aDTOUS Kol €KOALBOVTWY adTOUC

013 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 TtopakaAéw 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.”

w1 3P
B3I A¥PNT occurs once and is translated by dALyddn 1 Yuxn adtod, his soul was
diminished.
10:16
28R 202 WD A¥PR MITTNN TN DIPR 1237 WTONTNN 10N
Kol €EékALvar Tolg Beolg TOUG GALOTPLOVG €K HETOU aDTAY Kol €50VACLOUY TG KUPLW WOVW Kol
WALYWON N Puym adtod v komy Iopani

pimlvg

D’U’5§ TSI occurs once and is translated by the Greek verb ed¢paivw, gladden.
9:13

DERTOY P9 NIIT DI DN NOYBT WIPRDN NI 1957 D7 WS ke
elmev adTolg 1) GUTEAOg UN) dToAelaon TOV 0lvdv Lov TOV eddpoivovte Bedv kal avdpwmoug
TopeVOoOUaL KLVELoBaL €L TV EDAWY

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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PSYCHOLOGICAL®

Em

MMM occurs seven times and is translated literally by mvebua kupiov:
3:10

.........

DO 1D 9 T IR0

Kol €yéveto €m alTOv Trebue Kuplov kel ékpLrer tov IopomA kol €ERABer elg TOAepor TPOC
XovoapoabaLy kol Tapédwker kKUpLog v xelpl adtod tov Xovoapowuduly Buoliée Tupleg
TOTAUAY Kol EKpatoteddn 1 yelp adtod éml Tov XovoapondoLi

6:34

YIS WP P IS PRI TN Y7 T

Kol Tveduo Kuplov éveduvauwoey Tov Nebewv kal €00ATLOEY €V kepativn kol éboPrdn ABLelep
oTlow adTod

(see also 11:29; 13:25; 14:6; 14:19; 15:14).

VERBS
N

The verb N, say, occurs 19 times in 17 verses and is always translated literally by
forms of the verb A&ym, say.

1.2
T3 PISTIN D3 AT MY T M N
kel elmer kOpLog Toudag avepnoetal 6oL dédwke Ty YAV €v Th xeLpl adTod
2:3
D27 M OTON] D37 0O7 M 02Y35N DNIN WIINTRT NN o
wRing

KGYw €Lmov o0 un €Eap®d adTolg €k TPOoWTOoL DUMV Kl €00vtal VULV €lg ouvoydc kol ol Beol
a0TOV €00VTal VULV €lg okavdaAov.

(See also: 2:20; 6:8, 10, 16, 18, 25; 7:2, 4 (3x), 5, 7, 9; 10:11; 20:18, 23, 28)

Y3

The verb Y23, break, occurs once and is translated literally by the verb pfyyvout, 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
TN 2R DYM DO DN NI MPITWN TRONITTNN DTN VP
T 0T TY NP2 WR RPT Y AR 8P 11270 ™

kel €ppnéev 0 Bedg TOV Aakkov TOV €V Tf) oLayovt kol €ERABer €€ adtod Uowp kol émer kol
eméotpedier t0 mredpe ahTod Kol €(noer i ToDTo ékANOn TO Ovope adTh¢ myT TOD
ETLKOAOUUEVOU 1) €0TLY €V OLaryOVL €wg TR MUépag TodTng

A3

The verb W13, drive out, remove, occurs twice, translated literally by two virtually
synonymous verbs gEaipw, drive out, and EKBAAA®, remove.

2:3
D29 M DIPTION] DT8P D39 P D320 DOIN BINNY RN DX
WRin%
Kayw €lmor ol un €Eap®d adTolg €k TPOOWTOL DUGV Kol €é00vtal LUIV €lg ovvoyag kol ol Beol
a0OTOV €00VTeL VULV €l¢ okavdadov

6:9
IR DI DI YN DIET5-9D T DTSN T DI 3N
D¥SI 057
Kol EPPUOCUNY LPAG €k XeLpOg ALYDOTTOU Kal €k YeLpOg Tavtwy TV OALBOVTWY LWAC Kol
€EEBaAor ahTOVE €K TPOOWTOL VUGV Kol €dwke DRIV THY YAV adt@dv
137

The verb 127, speak, occurs five times, translated literally by forms of AaA£w, speak.

2:15
D23 W) T 13T WD TP DI T NG W | 992
T8 DT ¥ O M
€V TAOLY 0l¢ EEeTopelovTo Kol XeLp KLpLov MY € adTolg €i¢ Kok kafwg EAdANOEY KUPLOG Kol
kaBWe Wooer KUPLOG alTOLS Kol €E€OALYer ahToLg 0podpo:
6:17
21 12T THSY DN P DY TV 1T NN RIDN PN W

\ o \ b \ b \ o) b4 bl b ~ \ ’ ’
Kol eLTer mpog aLToV ['edewr €l de eLpov €Aeog €V 0POUALOLC OOL Kol TOLNOELC (OL OMULEPOV
oy 6 TL EAMAANORC peT Euod
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(See also 6:27, 36, 37.)

Y
The verb Y117, save, occurs seven times. Five times it is translated literally by forms
of c)lw, save.

2:18
DTN T QYW BeWTTDY M M DY ong | T 2P
DITPRIT DIPSI? Y150 DNPNIN T DN 1eiwT 1) 25
kol OTL fyelper kOpLog kKpLTag adTolg Kel MV KUPLoG Wete ToD kpLtod kel éowoer adTolg €k
XELPOG EXOPRV alTOV Taowg TOC NEPRG T0D KPLToD OTL TapekAnOn KOPLOG GO TOD oTevayhod
aUTOV GTO TPOOWTOL TOV TOALOPKOUVTWY abTOVG Kol €kOALBOVTWY adTolg
6:37
FT29 MEATOY I 9 DN 1132 ST NI P 93 1
ST N2 N WTDN T2 PYINTD BT 3 PIWTR
180L €yw TiBNUL Tov Tokov Tod €plovu év Tf dAwvL €V 8pO00¢ Yévntal €L TOV TOKOV WovoV
kel €Ml Taooy tThY yAv Enpaole yrooodal OTL 0wWoeLg €V yelpl wov Tov Iopand kabwg EANANCOG

(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 clw is used here, too.

3:9
DN DY 281 2327 YW I 0PN TN 98I P
N3N TR 222 IS TIP3 NNNY

kel éxéxpafor ol viol IopanAd Tpog kUpLov kol fyelper kipLog owthpa T¢ Iopand kol éowoev
3 / \ e\ b ~ \ 4 € \ b ’
ovtoug tov ['oBovind viov Keve( adeidod Xalef TOV vewtepor LTEP aLTOV

In another instance (6:36), Greek uses an active verb where the Hebrew uses a
participle. The Greek verb cw{w is used here, too.

6:36
DNIT WRD ANWTIN TR LW DS DTN T3 N

kel elmer Dedewv mpog TOv Bedr €l oL oWlelg év yelpl pov tov Iopamd kabwe EAdANCEC

o

- T

The verb R!377, confuse, occurs once, translated literally by E€lctnut, amaze, surprise.
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4:15
P12 7359 2YIVB% TIP3 NN 357773 NN NN T O
Kol €E€0TNoer KOPLOG TOV XLoope Kol TOVTe T6 PUote adTod Kol Tacoy ThY Tapedfoiny

3 ~ ) ’ € ’ b ’ \ ’ b ’ ~ U 3 ~
a0tod év oTopatL poudalog évamiov Bapok kol katéfn Xioape émdvwder tod dpuatog adtod
kol éduyer tolc Tooly adToD

el

=T

The verb 127, remember, occurs once translated literally by pipvfickopait, remember.

16:28

DRWYRI DY W NS0 TPIN) DTN T
kel éxdouoer Taplwr Tpog kipLov kol elmer Adwrale kiple wrnodnti oM pov viv kol
Evioyvoov pe €tL 10 amaf todTo Beé Kol avTamodwow vTamodooLy wiay Tepl TV 6Vo
OPOUALGDY oL TOolg GALOGUAOLS

P

The verb P17 be strong, strengthen, occurs twice, translated literally by gvicy Vo,
strengthen.

3:12
SR TI2IN7NN T P I Y3 YT NP2 O8I 32 3000
T PP PN WY 2 O8Iy

kol Tpooédevto ol viol Iopand moLfioal TO TOVNPOY EVWOTLOY KUPLOL Kal €vioyuoey KUPLOG TOV
Eyiop Baoréa Mwof éml tov Iopanid S T memoinkéval adtolg T0 Tovnpor éVavtl KupLlovu

16:28

DNY?EN Y NWH NINTORI TRINI O] M

\ \ ’ \ o ’ 4 4 ~ \
Kol ekAcvoey ZoapPwr mpog KupLov kol eLmer Adwvole kUpLe prnobnrtl on pou viv kol
EvioyLooV pe €tL 10 amaf toDTo Oeé Kol avTamodwow avTtamodooLy wiay Tepl TV 600
OPOUALGDY oL Tolg GALOGUAOLS

o

The verb 212, do good, occurs once translated literally by &ya80bvw, do good.

17:13
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JT07 NPT 9TIINT 0209 AT 2WNTI NPT ANY 1M RN

\ o ~ b4 Y4 bJ ~ / b o bl ’ ’ € 4 b € ’
KoL eLTey MLXO(LO(G VoV €Yrwvy OTL OCYOLGUVEL KUPLOGC €UOL OTL €Y€EVETO UOL O AEUL‘ET](; €LC LepPen

RIM) RY
The verb 837, go out, lead out, occurs four times. Twice itis translated literally by
eEdiyw, lead, bring out.

2:12
| MR 43?;’_1 QIS0 PN DD?N NN D.Dﬁ:tj ’U'slj | ﬂl}'l’:'ﬂtff 12N
DY D77 MIDWM DIPDIDI0 WY DWPT 0NN DN D0
SN

Kol EYKOTEALTOV TOV KUpLOV TOV B0V TV Tatépwy adTtdV TOV €Enyoyovta adTolg €k g
AlydmTou kal émopelfnoay OTLow Be®V €TépwY GTO TOV BedV TOV EVAY TOV TEPLKUKAR
aVTOV Kol Tpooekvmony adTolg Kol TapWPYLooY TOV KUpLOV

6:8

IR T VNTITD D77 N SN 2338 N33 e T Mo

[OPT2Y M2 DN NSR] DMIIMN DONN YT 00N D8
Kol €Eaméotelder kUpLog Gvdpa TpodnTny TPOg ToLg Liovg IopamA kol elmer adtolg Tade Aéyel
KUpLog 6 Bedg IopamA €y elpl O¢ avnyayov LWaG ék yAic Alylmtou kol ényoyov DU € olkou
dovAelag VPOV

Once a form of the verb E€&py opait, go forth, is used.

4:14
T2 NIDDTIN T TN W O 102 O P27 12T N
7’1“8 4 D’B?S DWW}N_ m'D.D minie Pj; T M :‘3355 83’, mﬂ’ 857{

\ o \ b 4 4 4 € € ! b o / ’ \
kol elmer Aeffwpa mpog Bopok avaotndr otL alTn 1 NUEPR €V 1| THPESWKEY KUPLOG TOV XLLOKPO
€V T xeLpl oov OtL kUpLog Eedeloetal €umpoober oov kol katéfn Bapak dmod tod dpouvg Oufwp
Kol Oéko Y LALOSEC ArdpdY OTLOW odTOD

Once a form of the noun £€odoc, a going out, is used to translate the Hebrew verbal
noun.
5:4
03 DD YR P OIS I TTYES PPN TONED M
oM 151 DIYD3
KUpLe €V T €€006w oov €V EnLp €v T¢) amuipely oe €€ dypod Edwu i €oelobn kol 6 obpavog
€otafer 6poooug Kol ol vedédnl Eotafar VBWP
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v
The verb %7, dispossess, occurs three times translated literally by e€aiipw, remove,
drive out.

2:21

N PRI 21PN DT DB BN B0 0N 8D 802
kel ye éy® ol TPoobrow Tod Edpul &rdpa ¢k TPOOWTOU ADTAY GTd TRV E0VEY GV KUTEALTEV
‘Inood¢ viog Nawn €v th v kol adfjkev

2:23

PYIMTT DINI K2 70 QYN N927 98T DITTRR MM
kel Gdfiker kOpLoc T €0vn tadto ToD uf) EEdpaL adTd TO TAYOC KoL 0D TUPESWKeY aiTd év
xerpl ‘Inood

11:23
MR 28707 1Y) 2381 MRS WM 2RI 0N |
3R
kel vOv kUpLog 6 Beog Iopand €Efper Tov Apoppaior 4md mpoowtTou Axod adtod Iopanid kol ol
KANPOVOUTOELG oDTOV

mlvg

The verb 2%, sit, remain, occurs once and is translated literally by ka81{w, take one’s
seat, sit.
6:18
MR 309 WA MTI T NN TS W2TY T w0 NyON
SO TY DN DI
un xwpLobfic évtedBer €ng Tod EABELY pe TPOg 0€ Kol €Eolow Tty Buolay kol ONow EvWTLOY
o0V Kol €lTer €YW) elpl kablopgal €wg tod emLotpédul oe

133

The verb }32, humble, route, subdue [enemies], occurs once and is translated by
TPOTOW, turn, put to flight.
4:23

D8P 320307 TRIDTION PR NN NI 0P DTN DI
kel €TpdTwoer 0 Bedg €v ThH NMuépa ékelvn tov laPLy Paoiiéa Xavooy Eumpooder TGV vIGY
Topani
The verb })12 is used in the hiphil in eleven other passages. It is translated by six Greek
verbs: amooctpédw (Dt. 9:3), ExTpiPw (Neh. 9:24), mapadidwul (Isa. 25:5(?)),
cBevvout (Job 40:12), tanrewow (1 Ch 17:10, 2 Ch. 28:19, Ps 81:15, 107:12) and
Tpomow (2 S. 8:1, 1 Ch. 18:1). Two of these, &AnoctpEdw and Tpomdw, convey the
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notion of turning, removing, putting one’s enemy to flight. Extp1pw and cBEvvLUL carry
the idea of wiping out or extinguishing. Tamelvdw is closer to the Hebrew sense of
humbling or subduing one’s enemies or oneself.

2S.8:1
T TIANTT IR T RN BRI DAW?RTIN T T 127N
DRY?D

\ b ’ \ ~ \ b ’ \ b / \ b ’ b ’ \
Kol €yeveto pete tobto Kol ematoger Aauld Toug dAAOPLAOLG KoL ETPOTWONTO KUTOUG Kol
ErPer Aauld THY GPwPLOPEVNY €K XELPOS TOV GALOGUAGY

1Ch. 18:1
TR PRI NITAN TRPN DI DAYIETAR TIT N 1270 T
DR

\ b ’ \ ~ \ b ’ \ b 4 \ b ’ b \ \
Kol €yeveto pete todtoe Kol ematogey Aauld Toug dAAOPLAOVG Kol €ETPOTWONTO KUTOUG Kol
EPer Ty 'ed kol g kWpag adThg €k YeLpog dALOPOAWY

Y
The verb ﬂ‘??, take, occurs once and is translated literally AouBdvw, take.
13:23
NP1 T 79 13T ARPTNY 10Ma? M v 1% inws 17 nNm
DRI BYPMHWT N2 NP PRI 1IN

kel elmer a0t 1) yurn abtod el Hfeder O kipLog Bavat®donl HUAG o0k AV EAafer €k xeLpog
MOV OAokaUTwHe Kol Buoloy kel oUk Qv €delfer Muly tadta Tovte kol Kabwe Kelpdg oVK Qv
NKOUTLOEY MUaC TadTe

nm
The verb N1, die, occurs once and is translated literally Bovortom, die.
13:23
NP1 T 79D 13T ARPTNY 30Ma? M v 17 inwR 17 nNm
NRTD WP KD Ny 787227 N8 7

Kol elmer adt@ M) yuvn a0Tod €l neekev 0 KUpLOG Bavat@oul npocq oK Qv ekaﬁev €K XELpO(;
npmv okomurmpoc kol Buotay kel oDk Qv €delfer Muly tadte Tavte kel kabwg kalpog oOK Qv
AKOVTLOEV MUAC TadTe

pije)
The verb 7121, sell, deliver up, occurs three times and is translated literally amod1dwut,

give back, repay (good or evil).
2:14
DTN T2 002N DRIN /RN DDYTTI2 DIAN 2RI M AR

PN 237 TIR? Ty 03NY 1o
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kel WpyLlodn Buue kipLog év 1) Topand kol Tapedwkey adTOLG €L¢ YELPUG TPOVOLELOVTWY Kal
KTETPOVOUELOaY aDTOVGC Kol GTéESOTO alTOVG €V XePoL TAV €xOpAY adT®dY KUKAOBEY Kol OVK
NOLYNONONY €TL GUTLOTAVOL KTl TPOOWTOV TAV €X0pdY alt®dv

4.2
NI NI INIETI MR T2 W 123277 P2 T2 T D2
dapbiylielviagiolalvay

\ 3 ’ 3 A / b \ ’ @ b ’ b \ €
Kol amedoTo oTOLG KUpLog €V yelpl laPLy Puoliewg Xavaay o¢ €fooiievoer €V Acwp Kol 0O
Gpywv The duvapeng adtod Zioape kel adTOC KATWKEL €V ApLowd TOV EBvev

4:9
FTRNTIWY TYTIT7N TNIDHN N N7 02 DAY Y TAS To7 MR
P20V 79 TIST PR NIDDD M 130 M T2 % 9
TR
Kol €LTEV TOPEVOUEVT) TOPEVOOUNL LETE 00D TAMY YLVWOKe OTL ODK €0TeL TO TPOTEPMUE 00U €Tl

TNV 080V Ny oL Topeln) OTL €V XeLpl YUVOLKOG GTOSWoeTaL KUPLOG TOV LLoapa Kol GVEDTN
AeBBwpo. kol €mopeldn et Bapok ék Kadng

Ris
The verb %", draw, drag [with hostile intent], occurs once and is translated £mdyw,
bring near, bring upon.
4.7
227708 P2 8IETI NIDDTIN TP M9 TN DI
cuoknyoiakibhyiaiyaiehy

\ b 4 \ \ b \ ’ \ b4 ~ ’ \ \
Kol emeEw mPOG o€ elg Tov yeLpappouy Kiowr tov Zicope apyovta the duvapews lafLy kol to
Gppate chTod kel TO TARBo¢ ahTod kel Tapadwow wdTOV €Lg TOC YELPAS GOV

wn
The verb 52/‘7;, rule, occurs once and is translated literally &py w, rule.
8:23
S M 03232 FWNT) D22 O3 SWRNTNY T3 DN N
093
kol €lmer mpo¢ adtolg [edewr ok EpEw €yw Kol 0VK &pEeL O LLOC oL €V DULY KUpLog &pEel
VUGV
(Notice that the same verb is used for God and people.)

n33

The verb Fa3, strike, occurs once and is translated literally Totdlccw, strike.
20:35

NI D2 1120332 9§ 232 ST PR 189 1IN | YT A
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1207 AW 787D BON IR A28 Twnm oMy

Kol émotafer KUpLO(; TOV Bevuxpw EVWTLOV ULO)V IopanA kel 6LE¢96Lp(xV ol viol Ioptxnk €K
100 Beviapiy év Tf nuépa ékelvn elkool kel Tévte yLALodeg Kol €katov avdpag mavteg obToL
elAkov poudoloy

3
The verb 1731, leave, let alone, occurs twice and is translated literally &dinut, leave

behind, let be.
2:23

PYIMTTI DINI K] 70 DYMIT NP7 198D DYATTRN T I
kel Gdfiker kOpLoc T €0vn tadto ToD uf EEapaL adTd TO T kel 00 TapEdwKey adTY &V
xeLpl ‘Inood
3:1
W2 WR™2D NY O8TNN 02 NIDI? AT MIT WS a7 17N
73D NIPO?HTI NN

\ ~ \ b4 e k) ~ ’ M \ V4 ’ b k) -~ \ ’ \ \
kol TodToc T €0 @ ddpfiker kpLog adTh (SoTE TELpdonl v ahTolg TOV IopamA TAVTEG TOUG W)
EYVWKOTOG TOUG TOAEUOUE X

o3
The verb D3, test, try, occurs once translated literally teipd.{w, put to the test, try.
2:22
WD D3 NI97 MM TYTON O DT S8R D2 Nieg 1Y
:85'138 DD?DZ:S Yy

10D TeLpaowl €v abTolg Tov Iopand el dpuiaocovtal THY 660V Kuplov TopeleoBul év alTf) OV
TpoTOV €pUAEY Ol TaTépec adTAV T ol

9%
The verb 53;, rescue, deliver, save, occurs three times. Twice it is translated literally by
pLoua, rescue (6:9; 8:34).
6:9
DITN"2D T DNIN PXNT DTN MMTNN 28LY 132 1101 KD
ol
Kol €pPuooUNY DUAC €k XeLpO¢ ALyUmTou kal €k xeLpog TovTwy TV BALBOVTWY DUAC Kol
€EEBador ahTOLE €K TPOOWTOL DUAY Kol €dwke DUV THY YAV adtdv
8:34
DITN"22 T DDIN NI OTTEN MIMTNR 28LY 133 1101 KD
ol

kel o0k éuvnodnoor ol viol Iopanl kupiov Tod Beod T0d puoauévov abTolg €k XeLPOC TAVTWY
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AV BALBOVTOY adTOUG KUKAOBEY
Once it is translated by EEapéw, deliver, save.

10:15 (EEoupEw)
T TIUD JMWT7222 17 TRV UNWT TN NI N
T 0P NI BPET

kol elmov ol viol Iopand mpog kKVPLOY MUAETOREY TOLNOOV 0L TULV KOTO TEY TO ayodov év
bl ~ \ b ~ € ~ b ~ € ’ 4
00OaALOlg cov TANY €€eAoDd NMUAC €V TH MUEPY ToUTY

Yl
The verb Y21, swear, occurs once translated literally by ouvbw, swear.
2:15
DI WK T 127 WRD TP DI T NG W | 903
STRD 07 %N 07

€V TAOLY 0l¢ EEeTopelovTo Kol XeLp KupLlov MY ém alToug €i¢ Kokd KaBwe EAdANcer KUPLOG Kol
kaBWS WWOoEY KUPLOG alTOLS Kol €E€OALYier ahTolg 0podpo:

N3
The verb {13, give, grant, hand over, betray, occurs 25 times.
Ten times it is translated literally by 818w, give, give over.

1:2 (010wp)
T2 PISTIN DI M3 A7 ST T

kel elmev kOpLog Toudag avaPnoetal 6oL &édwke Thy yAv év Tf xeLpl adtod
6:9
IR DI DI YN DIET5-9D T DTSN T DI 3N
DY 027

Kol EPPUOCUNY VPAG €k XeLpOg ALYDOTTOU Kal €k YeLpOg Tavtwy TV OALBOVTWY LWAC Kol
€EEBador adTOLC €K TPOOWTOL LUAY Kol €dwke DUV THY YAV adtdv

(See also 6:13; 7:7; 8:7; 11:30 (bis); 12:3; 18:10; 20:28.)

Fifteen times it is translated literally by mwopadidwpt, deliver, betray, hand over.

1:4 (mopodidwut)

DB NIWY PI23 DIDN D2 WIS IPIDT-NN MW 1N AT 2P0
NN

\ k) ’ \ ’ ’ \ ~ \ \ ~ b \ -~
kol ovePn Iovdoc kol Topedwker kvpLog Tov Xoavoavaiov kol tov Pepelalov €Lg TaC YXELPOG
aVTOY Kol ékofor adtolg év Belek elg 8éka yLALadeg ardp@dv
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2:14
DRI T2 D72 DN DM D02 DIAN 88N T A8
DP IS 2307 THR? THY 193N 1o

kel WpyLodn Buu® kipLog év 1@ Topand kol Tapédwkey adTOVG €L¢ YELPUG TPOVOUELOVTWY Kol
KO TETPOVORELOEY DTOVE Kol GTESOTO atDTOVG €V YepPOL TV €xOpdY adTOV KUKAOBEY kol 0k
noLYNONoaY €Tl aUTLOTRVaL KOt TPOOWTOV TOV €XOp@Y adT®OV

(See also 2:23; 3:10, 28; 4:7, 14; 7:2, 9, 14, 15; 8:3; 11:9, 21; 13:1.)
w3
The verb ¥133, abandon, forsake, occurs once and is translated by Expintw, cast forth,
a slightly more forceful verb.
6:13
FINT INT22 30N Y)Y I B 03T 02 TP P N
I 13237 DMIEHN N2 R 1NN 12750 W PNN?DITYD
TR 1IN T BRI )

kel elmer mpog abtov [edewv év €uol kUpLé pov kal el €0ty kUpLog hed MUAY eig Tl ebpev
MUaC to Kok TocdToe Keel ToD €0TLY TowTer T Bovpaote dTOD o SLNYNoNrTO MUY Ol THTépeg
MUAY Aéyovteg pun obyl €€ Alyimtouv avnyeyer Nuac kKOpLog kol viv EEéppLlier MU Kal édwkey
NUac €v yetpl Madrop

0
The verb D, turn aside, occurs once and is translated literally by &¢rotopat, leave,

go away, forsake.
16:20

DD DYDY NN N INIWD YR TR T DRYDS TN
PPN 0 T D PT R NI WINY
kol elmer AaAldo GALOPuAOL €Tl 0€ TopPwr kol €EvTriodn ék tod Dmrou avtod kel elmey

bl ’ 3 e’ \ e \ b 4 \ 9 \ b b4 4 b ’ e 4
EEedetoopal we amaE kol amof kol ekTivaydnoonat Kol adTO¢ o0k €yvw OTL 4méotn 6 KOPLOG
amoevwler adTOD

m7y)

T T

The verb ﬂ?}z (hiphil), bring up, lead up, occurs twice and is translated literally by
avayw, lead up, bring up.
6:8

v,-;%;

I MR D77 NN O8I 032708 N3 wN T Mo
DT} N3 DINN NYIN] DMIXEND DONN NPT I 28I

kol €Eaméotelder KOpLOg Avdpa TpodgnTnY TPOC ToLS LioLg Iopand kal elmer adtolc Tade A€yel
KUpLog 6 Bedg IopamA €y elpt O¢ dvnyeyov Luac ék yRic Alydmtou kal ényoyor UG €€ olkou
dovielog UGV

6:13
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PRI MIZN DTN YR TN AT JBYR TN P3N 20970
PRINZIT PINNI 227NN YT D77IDORNN MY DB0N RN
PRI RO TP 2 N T T
kel elmer mpog avtov [edewv év €uol kUpLé pou kol el €0ty kOpLog hed MUAY eig Tl ebpev
UG T Kok TedTee kel ToD €0TLY Towte To BevpaoLe adTod o SLNYNoErTo NULY Ol THTEPES

MUY Aéyovteg un olxl €€ Alyimtov avnyayey muac kVpLog kol viv EEéppLiier MUaC Kel €dwkey
NUac €v yetpl Madrop

ey

The verb 7T¥Y)), do, make, occurs five times and is translated literally by noi£w, do,
make.
2:7

D IS W DRI )| 93] ST ) 92 M B T

SN0 TTPY N OTTIT AT AEYNTOD NN INT N W s
Kol €600Aevoer 6 Aadg TG KLpLy Taong T Muépeg Tnood kal THowg TOG NUEPHS TOV
TPeoPuTépwr G00L ERaKPONUEPELOY etk "Inood ool éyvwony TEY TO €PYOV KUPLOL TO €Yo O
émoinoer év 1@ Iopoani
2:10

S DI T I OPN PRIIN-ON 1D08I NI AITI92 o

N WY WY TRRIRTTNN D) TN PTRY
Kol Ye TRoo T) Yeved €Kelvn mpooetédnoay mPo¢ TOUC TUTEPNS alTMY Kol GVEDTN YeEVel €TEPX
wet’ adTolC Ol 0UK €yvwony tOv KUPLOV Kal ye T0 épyov O €moinoev év t¢) Iopani

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

gl
The verb 118, turn, occurs once and is translated literally Emictpédw, turn around, turn

back.
6:14

NOTT T2 RI212 OIS DI I T2 2 N I D9 18
RSy

Kol €méotpeler Tpog alTOv O &yyedog Kuplov kol elTer mopehou év LoylL oov TaUTY Kol
owoelg Tov Iopamd ék yeLpoc Madiop 180V €EaméoteLAd o€

3
The verb T3, step, go, occurs once and is translated &naipw, take [oneself] away.
5:4
D3 DWYDI TR YIS DI I TIPS VYWD TONSD T
Hapyalialihgapeidgalk
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/ b ~ b 14 b b ~ b ’ b b ~ ~ b ’ \ e b \
KUpLe €V Tf) €£00w oov €v Enip eV T amulpely o€ €€ aypod Edwu yf) €0€LoBn kol 0 oLporog
€otater dpoooug kol ol vedéral €otatar LdwP

mS
Forms of /1%, command, occur twice and are translated literally EvtéAiopa,
command.
3:4
MY U DISNTAN WL NYT? 98N8 03 N7 PN
.TIWD"I’D DNDS'NN

KoL €YEVETO (OTE ﬁELpocoocL v ocm:OLg tov Iopand yv@val el akodoovtal Tec evrokou; KupLov 0¢
EVETELANTO TOLG TATPOOLY alTOV €V xelpl Mwuof

4.6
| 3N PO MNP PRSI TRk DYPINTI2 P37 N PR mowm
YN DODYN NN Y AR 1IN T2 NOW 72 o8y mim
T2 32 9003 232

kol améotelder AefPwpa kal ékaieoer Tov Bapak viov APiveen ék Kadng Nepbodl kol elmey
TPOG aOTOV oYL €vetelduto kipLog O Beog Iopand ool kal dmeievon eig 6pog ufwp kol ANUYM
LeTe oeauTod Oéka YLALAOG AVvdpRY €k TV LLAY NedBuil kol ¢k TOV ViV ZaBoviwy

Ans

The verb §7¥, refine, purify, occurs once and is translated literally xxo®aipw, purify,
clean out.
7.4
Dt 77 VSN DTN DN T 31 DT T 1IN T v
T 2N MRTIWN 001 0N 92 8 ARk voialshilv4 R
287 NI qRY PND
KoL elmev KUpLog ﬂpog [edewv €tL O kocog ﬂokug KOL‘EEVEYKOV o0TOUC ﬂpog 10 Uéoop KoL
KKoceocQw ooL o0TOV éKel Kal €0ToL OV €0V €LTm ﬂpog o€ ourog TTOpGUOGTOCL obv ool owrog

‘iTOpEUOE‘E(X.L oLV ool Kal TAV OV €xv €LTw TTpOC_, o€ OU‘EO(; oV ’ITOpEUOE‘EOLL }.LETOL ooD OCUTO(; oV
TTOpEUCETOCL HETO( ool

il
The verb DIP (hiphil), raise up, occurs four times and is translated literally by &ygipw,

rouse, raise, stir up.
2:16

DITDY T DU DBaw T opn

Kol fyeLper kOPLOC KPLTOG Kel €0Wwoer adTOUC KUPLOG €K XELPOC TV TPOVOELOVTWY DTOVG

2:18
DIPN TR LW BRWIRY M T QBB 07 | T Dpn )
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DIPIT) QIS 380 DORPNIN T oI 1aiwT M 70
kol OTL fyelper kUpLog kpLTeg adTolg kel MV KUpLog Wete ToD kpLtod kal €0woer adTolg €k
YELPOG €XBPROV adTOV THOKG TG TUEPKS TOD KPLToD OTL TopekAndn kUPLOC &md ToD 0Tevayrod
aUTOV GTO TPOOWTOL TOV TOALOPKOUVTWY alTOVG Kol €kOALBOVTWY adTolg

(See also 3:9, 15.)
abal
The verb 7187 (hiphil), show, occurs once and is translated literally deikvuout, show,

reveal.
13:23

NP1 T 79 13T ARPTNY 10Ma? M v 1% inws 17 nNm
DRI BYMWT N2 NP APRT2I7NN 1IN

kel elmer a0t 1) yurn abtod el Hfeder O kipLog Bavatdonl HUAG o0k AV EAaPer €k XeLpoOg

€ ~ € / \ ’ \ b N b4 € ~ ~ ’ \ \ \ 3 N
LAV OAokaVTwe kel Buoloy kol olk dv édelfer HuIv tadte TVt Koel Kedwe Kelpdg ovk v
NKOUTLOEY MUaC TadTe

Y
The verb 22 (hiphil), return, repay, occurs twice and is translated literally Emictpédm,

return.
9:56

ST DYWTNN JOT2 PINY P WK TN NPT NN DTN o
Kol éméotpeler 6 Beo¢ T Tovmplay APLueiey Ny émoinoer T¢) matpl ahTod ATOKTELVXL TOUG
eBdounkovta adeAdole adtod
9:57

NP D290 D98 RIN1 DYRI2 D198 Wi DOW WIN NPT NN

2032

\ \ ~ ’ b ~ b ’ € \ b \ b ~ \ ~ b )
KoL TNy Tooy TovnpLey avdpdy Zuyel eTeaTpeler 0 Beog €lg KebaAny aLTOV Kol €mhABev em
avtoug N kotopo Iwebar viod Iepofeai

oW
The verb DY, put, place, set, occurs once and is translated literally Ti6nut, put, place.
7:22
P2 YO 20T NN T DR NS NIND-wOw o
M7 S28TNBY TV ANTTY TRWT N027TY 130T DI IR0
NI
Kol E00ATLONY €V TaLG TPLAKOOLILG KEPUTLVXLG Kol €0Mkey KUPLOG TNV popdalay avdpog év T¢)

mAnolov abtod év moon ThH Tapepfori) kal épuyer 1) mapepfoln €wg Bnloeedta Napayado €ng
yetrovg APwueovio emi Tofed

D7
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The verb D?W (piel) , pay back, requite, occurs once and is translated literally
AvTomodidwiL, repay, return.
1.7
P DYSERR DIP2IT DT D3 DOO7R | DRI PIITTS N
DOWAT TN DION P07 12 MW N Y Nn oupdn
D A
kel elmer AdwviPelek €Bdopnkorta PaoLAele To dkpe TAV YELPOY adTOV Kl To HKPO TOV

TOSOV OTOV GTOKEKOUIEVOL NOKY GLAAEYOVTEC TO LTOKNTW TAC TPaTE(NG KoL Kadwe ovY
€ToLNoK 0VTWE AVTATESWKEY poL O Bedg kal &youoly adtov el Iepovoadnu kol améduver ékel

oAl
The verb P, (hiphil) announce, cause to hear, occurs once and is translated literally

&xovtil{w, cause to hear.
13:23

NP1 I 79Y 13T ARPTRY 1DMO? YT v 17 InwR 17 nNm
DRI BYPMHWT N2 NP PRI 1IN
kel elmer adT@ 1) yurn abtod el Hfeder O kipLog Bavat®donl MUAG oKk Qv EAaPer €k XeLpOg
MOV OAokaUTwpe Kol Buoloy kel oUk Qv €delfer Muly tadta Tovte kol Kabwe Kelpdg oUK Qv
NKOUTLOEY MUaC TadTe
Yty
The verb tAB¥, judge, occurs once and is translated literally kplvm, judge.
11:27
DB T BRYY *2 DOSTY T M Y TN T2 MNETNY 2
71Dy 133 P ONILN 033 12 O
kol VOV €ya) elpl ody MUaptor ool kel oL ToLelc uet’ éuod Tovmplay tod Tapatafaodul év
€uol kplvol KUPLOG KpLvwy onuepor dve péoor uidv Iopanid kol dve péoor uidv Auuwv
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